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PREFACE

1. Timing and temporality has become the great issue of our times. Our
civilization must meet their puzzling requirements in order to survive. The
striking scientific discoveries of modernity, whose far-reaching implications
we are slowly deciphering, along with technological inventions unforeseeable
in the past are not only transforming the modalities of human existence on
earth but are also reaching into the cosmos. Most of all, these develop-
ments enter into the systems of our gregarious and societal sharing-in-life and
communication and into the singular individual and personal realm. It is the
timing of life and life’s essential temporality that are at stake.

Timing is so primordial to our existence that we are as if permeated by it.
Indeed, all the factors and lines of vital development as well as all undertakings
and projects, whether human, animal, or vegetative, turn on some or other
modality of “timing,” or to put it better, “time themselves” in order to evolve.

Temporality pervades our human horizon of life, feeling, reflection, hope.
Whatever our mind encounters and conceives of is timed in its own turn.
The timing of events, encounters, plans, etc. is the reference point not only
for human communication but also of the symphony of nature’s life. Every
functional operation times itself in an irrevocable way.

From time immemorial our temporality has suffused us to the bone.
Seemingly it governs existence. Indeed, awareness of timing and temporality
has so grown in our minds as to assume an autonomous sovereign position
and to loom over us like the monstrous Chronos of Greek mythology, who
devours his own offspring.

In sum our inmost human concern with the timing of life and with
life’s temporal nature is an axis upon which turns our vision of existence,
our worldview, into an embrace of the universe, reality, nature-life, and
transcendent realms, and that in life’s practice, in personal experience, and
so in human destiny. This combination of theoretical and practical concerns,
of ultimate and immediate, of knowing and doing, makes the right appre-
hension of temporality’s and timing’s meaning an extremely urgent charge
for philosophers.

ix
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2. With the great progress made in deciphering the results of scientific inquiry,
we have been made more and more aware of the role of temporality, seeing
timing variously, the part it plays in such diverse fields as genetics, embry-
ology, biology, psychology, sociology and even in so rigorous and abstract
a field as mathematics (as has been demonstrated by René Thom). But
human beings have always been interested in the history of their ancestors,
nations, the world itself. Sagas, myths have been handed down from gener-
ation to generation. We have always seen in the past dependencies and
influences on the present, not only the effects of cataclysmic events that in
their drama insure their memory (earthquakes, hurricanes, famines, wars) but
imponderable effects also that can only be guessed at (of language, liter-
ature, law, religion, representative figures). Modern discoveries have only
sharpened the questions of evolution and historical development, of gener-
ation and interaction, and of prospects. All of the sciences, physics, chemistry,
biology, ecology, medicine, psychology, sociology are brought to bear on
the discovery of the inner workings of individualizing life in its symbiotic
exchange with circumambient conditions and within life’s networks. The
inquiry into the ecological conditions of life stretches far into geological
spheres, into elementary organic processes and how they are affected by
ground conditions and changing climatic and atmospheric conditions. The
emphasis on change and evolution has also radically transformed our view of
the “heavens,” with the stars no longer being seen as permanently affixed but
as participating and carrying on the transformative course of the universe. This
is modern astronomy/astrophysics. Origin, genesis, extinction – these hidden
yet crucial questions have brought emphasis on change and development
to the fore. Emphasis is on questions of change, transformation, continuity,
succession, articulation, of existential dependencies and conditions subject to
change. The sphere of life/existence, whether of nature or of human society,
sharing-in-life, is beset with concerns of temporality, with how to negotiate
change, with latching on to available opportunities and with losing them.

Given the depth of awareness now had of human subjective, inner psycho-
logical temporality, of how the experienced duration of existence is expressed
in the stream of consciousness, of the foundational role this plays in life, there
can hardly be any illusion left among philosophers that Time constitutes a
unique and autonomous force or that duration is a mysterious and absolute
infinity. Change has become now the measure of things.

Onemostsignificantupshotof this is thatconsciousnesscannolongerbegiven
priorityover theunfoldingof lifeand thecosmos.Wesee that consciousnesscalls
for explanation of its origin, development, inner symbiotic genetic conditions.
In short, it calls for the justification of its own temporality, its own “time” of
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origins and ends. Consciousness may overwhelmingly govern our lives and our
experience of it, but it is itself subject to life’s timing.

To use Husserlian phenomenological parlance, finding the unconditioned
status of our knowledge does not involve its “reduction” to consciousness.
Already Husserl found that to be so. Though Husserl ultimately came to
believe that our knowledge can be reduced to the lifeworld, that also cannot
be so, for as I have suggested above, the lifeworld is conditioned by a net of
factors in cosmos and bios, from which net the world and life are suspended.
This is life at its fulcrum, the cosmic network and conditions to which life
refers.

3. In our times it seems as if the temporality of the moves of the lifeworld is
undergoing further intrinsic variation. Time together with space is “shrinking”
and acquiring new modes of significance according to a new inventive \
interpretation of life. It is a general phenomenon of our life today that owing
to the already spoken of unprecedented technological developments we cannot
rely on a temporal routine; in our everyday life we now feel as if we compete
with “time.” We feel as if all current world affairs, societal life, and personal
existence have lost their “usual” pace, that is, the pace to which we had
become accustomed, and have so “accelerated” that we as human beings
now have to be “reeducated” to meet the requirements of the life struggle.
We wonder how far this acceleration of human affairs can and may go. We
calculate the probabilities in order to counter the unforeseeable and so avoid
insoluble difficulties and so work to arrange “sustainable” circumstances for
our societal and individual existence.

And so timing has become a critical theoretical and practical concern for us.
What accounts for the acceleration of our lives in spite of our protest against
it? In spite of ourselves we are left breathless by life’s pace. What is the nature
of temporality? This question takes on an urgency as we seek to orient our
lives in today’s world and estimate our prospects for the future. Is indomitable
Kronos itself undergoing transformation along with the changes in our way
of life? Or are changes in how we live affecting our overall experience of
temporality? Is it not that life practices are shaping time differently?

4. As philosophical thinkers we find here a striking situation in that the
practical and the theoretical now meet so intimately in our concern with the
temporality of existence that they seem almost to convert into each other.
The necessities of practical life are here as stringent as the driven theoretical
interrogation seeking understanding of the metaphysical quest.

These two seemingly quite divergent concerns in fact inform each other
and have done so in the depths of the human struggle for life from time
immemorial. In the present day the generation of knowledge for the betterment
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of human life proceeds along with human consciousness’ asking ultimate
questions. They both take part in the basic human attention to ways and
means of objectifying, measuring, comparing the occurrences of life so that
an intersubjective coordination indispensable to human vital existence may
be established. In this interaction we clarify our speculative understanding of
the world also.

This unique convergence of theory and practice is particularly obvious in
the history of how Islamic and Occidental cultures took wisdom from the
inheritance of the great Greek thinkers, from Plato and Aristotle in particular,
and so share innumerable insights.

The succinct historical account given by Nader El-Bizri (pp. XXX) shows
how Aristotle refers to motion and number to specify time’s nature – a measure
pertinent to physics and practicality equally, and pertinent to psychology also
given the soul’s observing and measuring. This perspective has resonated
through history. El-Bizri details how it entered medieval Islamic philosophy
after Ishaq Ibn Hunayn’s translation of Aristotle’s Physics into Arabic (and
covers as well other views, in particular views inspired by atomism). And
he covers reflections of classical thought in Occidental philosophy too, in
Augustine, Maimonides, and the Scholastics. He tells as well of the divide in
modern Occidental philosophy between analytic and a priori approaches to
time, an era that most sharply went in two directions, making either the timing
of nature or the timing of the soul prime. Turning to phenomenology, El-Bizri
again visits the subject of time in its theoretical and practical aspects – in
in-depth reviews of time in the ontic thought of Heidegger and the ethical
thought of Levinas.

With all the speculative efforts of philosophy and science, temporality
and the timing of all life horizons remain still a puzzling mystery that, as
argued above, has become in our times a pressing urgency to be resolved.
The temporality of life, of everything in our horizon, demands fresh attention.

I present here to the reader a gamut of approaches to the questions on our
theme. They share the insight that a renewed inquiry must take into account
the dramatic transformation of life now essential to our vision of life. The
world and our destiny depend on our treating this theme in a spirit that
harmonizes perennial wisdom and the contemporary climate.

Anna-Teresa Tymieniecka
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W I L L I A M C . C H I T T I C K

T H E V I E W F R O M N O W H E R E : I B N A L - ‘A R A B Ī O N

T H E S O U L ’ S T E M P O R A L U N F O L D I N G

Discussion of the soul was foundational to Islamic philosophy.1 Seekers of
wisdom wanted to become wise, and that demanded the soul’s transformation.
To achieve transformation, they had to know the nature of both the soul and
the world, for the soul is the subjective counterpart of the outside realm—
one of many meanings that Muslim thinkers saw in the Koranic verse, “God
taught Adam the names, all of them” (2:31).

In the view of Avicenna, the philosopher’s goal is to transform the soul
into “an intellective world within which is represented the form of everything,
the arrangement intelligible in everything, and the good that is effused upon
everything,” beginning with the Origin of all things and comprising knowledge
of “all of existence.” The soul must turn into an intelligible world, parallel
with the whole existent world, and it must witness “absolute comeliness,
absolute good, and real, absolute beauty while being united with it.”2

A full grasp of what Avicenna is saying here would demand explication
of his world view as detailed in his metaphysics, cosmology, psychology,
and ethics, which is not at all my task here. I simply want to stress that
transformation of the soul was a basic concern even for the relatively staid
Peripatetic philosophers, not just the more “mystically-minded” thinkers such
as Ibn al-‘Arabı̄ (d. 1240).3 Although not classified as a faylasūf by historians
of Islamic philosophy, he was certainly a philosopher in the sense of the
term h. akı̄m, “sage,” or in the broad sense in which the word “philosopher”
is used nowadays. The specific issue I want to address here is how he
understands temporality; and, given the tradition’s stress on transformation
and self-realization, I want to look specifically at how temporality is involved
with the soul’s becoming.

In order to keep the discussion focused—which is not easy when dealing
with Ibn al-‘Arabı̄—I will talk about temporality mainly in terms of
h. udūth, though several other words could easily be used for the same
ends. H. udūth means to arrive newly, to come to be, to happen, to occur. It
is contrasted with qidam, which means to precede, to be old, to be ancient.

3

A-T. Tymieniecka (ed.),
Timing and Temporality in Islamic Philosophy and Phenomenology of Life, 3–10.
© 2007 Springer.



4 W I L L I A M C . C H I T T I C K

In technical language, h. udūth means to have an origin and to enter into time;
qidam means to have no origin, to be outside of time, to be eternal.

The Unique Reality that gives rise to the universe—Avicenna’s Necessary
Being and Ibn al-‘Arabı̄’s Real Being (al-wujūd al-h. aqq)—has the attribute
of qidam, and everything else partakes of h. udūth. In other words, the cosmos,
which Ibn al-‘Arabı̄ typically defines as “everything other than God” (mā
siwa’llāh), is an occurrence, a new arrival, and so also is everything within
it. This does not mean, however, that the world came into being at some
moment in the past and has continued to be, but rather that new arrival is a
real and permanent attribute of everything other than God at every moment
always and forever.

In discussing the Real Being, Ibn al-‘Arabı̄ often develops the implications
of the broad range of meanings found in the word wujūd. For him it can never
mean the dry fact of simply being there. Although the word may have been
used this way by some of the philosophers, it also means finding, grasping,
perceiving, knowing, experiencing, enjoying. When Ibn al-‘Arabı̄ speaks of
the Real Being, he is talking about that which fully and actually possesses all
these attributes and effuses them on creation. Simply to speak of the Real as
wujūd is to say that the Source of all is alive, conscious, and loving, and that
its manifestations are governed by the same attributes. Indeed, Ibn al-‘Arabı̄
tells us that the divine name Alive (al-h. ayy) is a Koranic synonym for wujūd,
and the cosmos is nothing but the ebullient manifestation of life and all of its
concomitants.

In Ibn al-‘Arabı̄’s perspective, the cosmos itself is alive, because it
partakes of the Living One from whom it appears. Like any living thing,
it is constantly changing and transforming, but always in keeping with the
principles demanded by the divine life, that is, consciousness, desire, power,
generosity, wisdom, justice. To say that the cosmos is constantly changing
is to say that new arrival is on-going and never-ending. One of the better
known ways in which Ibn al-‘Arabı̄ expresses this notion is his doctrine of
“the renewal of creation at each instant” (tajdı̄d al-khalq ma‘ al-ānāt).

The term creation (khalq) is typically contrasted with Real (h. aqq), in which
case it designates the cosmos, everything other than God. The Real alone is
wujūd by definition. Everything other than God is not wujūd, which is to say
that in itself and for itself, it is not truly there, nor is it truly alive, conscious,
and active. In itself it is nonexistent (ma‘dūm).

Given that we observe the essentially nonexistent things that are collectively
known as “creation” living and flourishing in some way, this can only be
by virtue of reception of wujūd’s attributes and qualities from that which is
truly alive. In the standard philosophical language that Ibn al-‘Arabı̄ often
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employs, this is to say that possibility or contingency (imkān) is intrinsic to
all things, and that nothing can give them wujūd except that which is wujūd
by definition, that is, the Necessary Wujūd.

The Necessary or Real Wujūd is one. Its status is perfectly clear, in the
sense that it alone is truly real, permanent, and eternal, truly alive and aware;
it alone is the point of reference from which unreal, impermanent, and newly
arrived things can be understood. Hence, the basic philosophical problem
is to discern the status of “unreal” or “nonexistent” things. How is it that
they manifest attributes of Real Wujūd, such as life and awareness, and even
wisdom and compassion?

Ibn al-‘Arabı̄ maintains that wujūd in the case of both the Real and creation,
the Eternal and the newly arriving, is the self-same reality. As he puts it,
“In its own essence wujūd may be divided into that which has a first, that
is, the newly arriving, and that which has no first, that is, the eternal.”4 The
fact that wujūd remains a single reality in whatever form it appears is what
is typically meant when it is said, famously but not quite accurately, that
Ibn al-‘Arabı̄ believed in wah. dat al-wujūd, “the Oneness of Being.”5 In his
terms, the Necessary Being is wujūd in its unknowable “essence” (dhāt) or
selfhood, and the possible thing is wujūd’s “self-disclosure” (tajall̄ı). In other
words, newly arrived things are the manifestation of the infinite possibilities
latent in the Real Being.

For Ibn ‘Arabı̄, the axiom of wujūd’s self-disclosure is that it never repeats
itself (lā takrār fi’l-tajall̄ı). Each being in the universe is a unique appearance
of the Unique Being, and each moment of each being is a unique moment
of new arrival. This means that the cosmos and all things within it undergo
constant change always and forever.

The self-disclosure of the Real Being is essentially ambiguous, since the
constantly transforming vistas that appear as the universe are neither Real
Wujūd per se, nor completely other than it. As Ibn al-‘Arabı̄ remarks, every-
thing is a changing image of the Real. Inasmuch as Wujūd appears in its
own images, the images are real, but inasmuch as Wujūd stays hidden, they
are unreal. Looking at the Koranic verse, “Wherever you turn, there is the
face of God” (2:115), he tells us that everything is simultaneously God’s face
(wajh) and his veil (h. ijāb).6 He sometimes expresses the ambiguity of things
by saying that the cosmos is God’s dream, or, much more commonly, that it
is imagination or image (khayāl).

Everything other than the Essence of the Real is in the station of transmutation, speedy and
slow. Everything other than the Essence of the Real is intervening imagination and vanishing
shadow.7
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Ibn al-‘Arabı̄ describes the imaginal status of things in many contexts and
with diverse analogies. For example:

No one knows what the newly arrived things are except he who knows what a rainbow is. The
diversity of its colors is like the diversity of the forms of the newly arrived things. You know
that no colored thing is there, nor any color, even though you witness it like that. So also is your
witnessing of the forms of the newly arrived things in the wujūd of the Real, which is wujūd per
se. Thus you say, “What is there is not there.”8

* * *

In terms of new arrival, the human soul is no different from anything else:
What is there is not there. Renewed at every moment by the divine self-
disclosure, the soul manifests and conceals the face of the Real. Nonetheless,
it has a unique status among all newly arrived things, a status announced by
the prophetic saying, “God created Adam in His own form.”9 In other words,
the human soul is a divine self-disclosure in respect of the fullness of the
Real’s ontological implications. “The fact that you are in the Form is the fact
that you are a locus of manifestation for the divine names.”10

This understanding of the cosmos and the soul in terms of the attributes of
Real Wujūd is of course standard fare in the philosophical tradition, though
Ibn al-‘Arabı̄ stresses it much more strongly than most. Avicenna, for instance,
ascribes seven essential attributes to the Necessary Being—unity, eternity,
knowledge, desire, power, wisdom, and generosity—and then explains that
the implications of contingency can be understood only in terms of these
attributes.

Although the soul was created in the divine form and is thereby a single
locus in which the full range of the divine attributes may become manifest,
the extent to which these attributes do in fact become manifest depends upon
many factors, not least the free activity of the soul in its day-to-day experience
of newly arriving wujūd. The purpose of striving for wisdom, in Ibn al-
‘Arabı̄’s terms, is to actualize the diverse attributes latent in the divine form
in perfect balance. He and many others call this actualization al-takhalluq
bi’l-akhlāq al-ilāhiyya, “assuming as one’s own the divine character traits.”
The philosophical tradition is thoroughly familiar with this discussion, though
it is more likely to use expressions like al-tashabbuh bi’l-ilāh, “similarity to
God,” or al-ta’alluh, “theomorphism” or “deiformity.”

Wujūd, as noted, is of two sorts, eternal and newly arriving, or wujūd
in itself and wujūd in its self-disclosure. To speak of deiformity is to have
in mind the integrated disclosure of the multiple attributes of wujūd in a
single locus, namely the human soul. But in itself wujūd is one, with no
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multiplicity whatsoever, and the soul must also strive to actualize the full
implications of its oneness.

The oneness of the Real Wujūd transcends all number, limits, and forms.
None knows the One Wujūd in its essence but the One Wujūd itself; things
that partake of new arrival can only know the One through its multiple
self-disclosures. The divine self-disclosures are realized globally and compre-
hensively in two loci: the differentiated form that is the cosmos and the
undifferentiated form that is the soul (that is, in macrocosm and microcosm).
Individual cosmic things are parts of the whole; their differentiation, specifi-
cation, and partiality do not allow them to actualize the full range of the divine
self-disclosure. In other words, everything in the universe manifests this or
that face of God, and thereby it acts as a veil for all other faces. The soul,
however, though a part of the cosmos in its bodily manifestations, partakes
of the undifferentiated form of Real Wujūd in its invisible dimensions.

The form of the undisclosed divine Essence—of wujūd per se, not of wujūd
in this face or that face—can be called “the form of formlessness,” and only
the soul has access to it. To say that it may achieve this formless form is to
say that in itself it has no essential form defining it as this or that. Its only
essential form is not to have an essential form, in contrast to everything else
in the universe. It has the potential to manifest all the divine attributes, all the
divine faces, but in itself it has no defining attribute or face. It is essentially
indefinable, so its development and unfolding over the course of a newly
arriving human lifetime can never be known beforehand.

Ibn al-‘Arabı̄ sometimes talks about the indefinability of the soul in terms
of the Koranic verse put into the mouth of the angels, “None of us there is
but has a known station” (37:164). Everything other than human beings, he
says, was created in a station (maqām) that does not change. There can be no
surprises in nonhuman creatures. But human beings dwell in unknown stations
until death.11 In the case of our own selves, we do not and cannot know what
we are dealing with. The more we try to limit and define ourselves, the more
we miss our essential nature.

The Peripatetics talk about the soul as a “hylic intellect” (‘aql hayūlānı̄),
meaning that it is the prime matter in which the intellect can take form and
be fully actualized. The extent to which the intellect does in fact become
actualized determines the soul’s ultimate destiny. In Ibn al-‘Arabı̄’s terms,
the soul’s hylic nature is established by the divine form, which is formless
and hence capable of assuming every form.

The renewal of creation at each instant means that all things are constantly
dressed in new forms, not just human beings. What distinguishes the human
form is its ability to assume an infinity of forms, in contrast to other things,
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which are limited and confined to “known stations.” To the objection that
people are limited by their physical and psychological natures, Ibn al-‘Arabı̄
replies that the soul in itself has no such limitations. Simply to begin with,
its realm opens up into the mundus imaginalis, the World of Imagination,
which is the most inclusive realm of cosmic existence, since it embraces
all the possibilities of heaven and earth, the spiritual and corporeal realms.
Imagination is precisely the realm of tas. awwur, “assuming forms” (though
this term is typically translated as “concept” in keeping with its meaning in
logic); there is no form that cannot appear in the imaginal world. As Ibn
al-‘Arabı̄ writes,

Through its reality [imagination] exercises its properties over every thing and non–thing. It gives
form to absolute nonexistence, the impossible, the Necessary, and possibility. It makes existence
nonexistent and nonexistence existent.12

Given that new forms arrive constantly, the soul at any given point of its
unfolding manifests a specific divine face and stands in a determinate station—
like the angels or other creatures. But, because of its essential formlessness, it
has the possibility to assume any form and the freedom to shape the modalities
in which it assumes them, and these are the “stations” through which it passes.

In Avicenna’s terms, the goal of the philosopher is to achieve the virtues and
perfections of the soul and to actualize the intellect. In Ibn al-‘Arabı̄’s terms,
the goal is to pass through all the stations while achieving the perfections of
each, and then to return to the indefinability of the original divine form. He
calls this original indefinability “the station of no station” (maqām lā maqām).

In brief, then, new arrival is an attribute of everything other than God,
including the human soul. Whatever our definition of “time,” new arrival is
a name for the cosmic situation that makes it manifest. To cite the words of
two philosophical observers of a parallel tradition, “It is the pervasive and
collective capacity of the events [read “new arrivals,” h. awādith] of the world
to transform continuously that is the actual meaning of time.”13 The soul,
however, has no essential limits tying it to one form or another, even though
its very essence demands that it arrive newly forever.14

The perfect soul—the soul that has realized the fullness of its own possi-
bilities as divine form—has achieved a situation in which every perfection of
Real Wujūd has been actualized in a manner appropriate to its constant new
arrival. These perfections include the nondelimitation and nonspecificity of
wujūd per se, the fact that it stands outside of every station, every limitation,
every essence, every quiddity. As Ibn al-‘Arabı̄ puts it,

The most all-inclusive specification is that a person not be delimited by a station whereby he is
distinguished. � � � His station is that of no station.15
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The people of perfection have realized all stations and states and passed beyond these to the
station above both majesty and beauty, so they have no attribute and no description.16

The highest of all human beings are those who have no station. The reason for this is that the
stations determine the properties of those who stand within them, but without doubt, the highest
of all groups themselves determine the properties. They are not determined by properties.17

* * *

What I have just said touches briefly on two or three of Ibn al-‘Arabı̄’s
themes relevant to the temporal situation of the soul. Let me simply make
one more point: Despite the fact that he is one of the most voluminous and
non-repetitive authors in Islamic history, in a very real sense his only topic
is the exposition of the never-ending new arrival of the soul. What he is
doing in diverse ways is to map out the possible modalities of the soul’s
understanding of its own unfolding, placing emphasis on those that lead to
the perfect realization of the form of formlessness. This is especially obvious
in the way he situates most if not all of the 560 chapters of his magnum
opus, al-Futūh. āt al-makkiyya, in the context of specific sorts of knowledge
that are granted to specific sorts of self-realization, as embodied in various
prophets and sages. Each understanding of scripture, God, the cosmos, and the
human soul pertains to a specific station of knowledge, a specific standpoint
in reality. Only the Station of No Station provides the view from nowhere.18

N O T E S

1 The word I have in mind is nafs (cognate with Hebrew nephesh), the main reflexive pronoun
in Arabic, which is to say that in many contexts it needs to be translated as “self.” If I prefer
“soul,” it is for reasons of English usage. In the unvocalized Arabic script, nafs is written
exactly the same way as nafas, “breath,” and this congruence of breath and self has correlations
with terms from other traditions, not least Sanskrit atman.
2 For the Arabic text and a different translation, see Michael E. Marmura, Avicenna. The
Metaphysics of the Healing (Provo: Brigham Young University Press, 2005), p. 350.
3 For an introduction to Ibn al-‘Arabı̄’s philosophical teachings, see Chittick, Ibn ‘Arabı̄: Heir
to the Prophets (Oxford: Oneworld, 2005). For detailed expositions of the issues discussed here,
see idem, The Sufi Path of Knowledge: Ibn al-‘Arabı̄’s Metaphysics of Imagination (Albany:
State University of New York Press, 1989).
4 al-Futūh. āt al-makkiyya (Cairo, 1911), vol. IV, p. 226, line 5; quoted also in Chittick, The
Self-Disclosure of God (Albany: State University of New York Press, 1998), p. 238.
5 For a history of the inaccurate ascription of this term to Ibn al-‘Arabı̄ and its use by his
detractors and followers, see Chittick, “Rūmı̄ and Wah. dat al-wujūd,” Poetry and Mysticism in
Islam: The Heritage of Rūmı̄, edited by A. Banani, R. Hovannisian, and G. Sabagh (Cambridge:
Cambridge University Press, 1994), pp. 70–111.
6 On the interplay of face and veil, see Chittick, Sufism (Oxford: Oneworld, 2000), chapter 10;
for details, see Self-Disclosure, chapters 3 and 4.
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7 Futūh. āt II 313.17; quoted in Sufi Path 118.
8 Futūh. āt IV 167.12; quoted in Self-Disclosure 71.
9 One could follow the Biblical example and translate the word s. ūra as “image,” but s. ūra is
the same term that is used by philosophers in their discussions of hylomorphism (and “image”
should be saved for translating the technical terms khayāl and mithāl). In the Koran, God is the
“Form-giver” (mus. awwir), and, we are told, “He formed you, and made your forms beautiful”
(40:64). In Ibn al-‘Arabı̄’s usage, “form” rarely designates the intelligible reality or quiddity of
a thing (for which he uses s. ūra’s correlative, ma‘nā, “meaning”), but rather the appearance of
things, or the distinctive attributes that make them what they are, or their bodily guise. Like
everything else, form undergoes constant change.

10 Futūh. āt II 102.31. On the divine form, see Self-Disclosure 27–29.
11 See Sufi Path 295.
12 Futūh. āt I 306.6. See Sufi Path 122–23.
13 Roger T. Ames and David L. Hall, Daodejing, “Making This Life Significant”: A Philo-
sophical Translation (New York: Ballantine Books, 2003), p. 15.
14 On never-ending divine self-disclosure as the secret of the soul’s endless life, see Chittick,
Sufi Path 156.
15 Futūh. āt IV 76.31; Sufi Path 377.
16 Futūh. āt II 133.19; Sufi Path 376.
17 Futūh. āt III 506.30; Sufi Path 376.
18 Contra Ames and Hall, who maintain that “There is no view from nowhere,” given that “The
field of experience is always construed from one perspective or another” (Daodejing 18).
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P R E F A C E: The present study draws upon an extensive and lifelong inquiry of the
author, an inquiry that has branched in numerous directions. This study
may seem then to be a synopsis of my hitherto established system
of thought. While in many respects it is, I here approach the great
philosophical issues, which have hitherto been treated each in its own
right, within the overall perspective of timing and the temporality of
beingness, which perspective brings to them all a common denom-
inator since whatever we human beings may have mental access to
manifests itself in its essential timing. Temporality pervades existence,
both the known and the knower through and through. It emerges in its
particular modalities from the bowels, from the womb of life—where
the first seminal elements acquire their logoic shape and life is molded
forthwith through the unfolding of living beingness out of and within
its circumambient conditions.

Thus timing and the temporality of life assume such a preponderant
role in the life of each living beingness that we human beings feel
ourselves to be its captives. It seems to pervade our life and yet is
always escaping our grasp. There is no wondering why the ancient
Greeks in the myth of Kronos spoke of Time devouring his own
children. In philosophical schemata, time has been given the standing
of an absolute—one that distinguishes and brings together the modal-
ities of everything in the purview of human knowledge.

Most significantly, we have in our inquiry identified the first and last
ontopoietic fact of beingness at large, namely, the logos of life, life’s
prompting force and the shaper of its course—in its innermost workings,
in its constructive/destructive progress, in the genesis, growth, decay,
and extinction of living beingness. Since timing is crucial in all those
steps, our phenomenology/ontopoiesis of life puts the classic substantial
conception of time on its head. Our being is becoming.

In contrast to the traditional view, the ontopoiesis of life unravels the
“absolute” of the logos, which as a prompting force carries becoming
onward. As we will see, it is in their temporality that beings, things,
events manifest themselves as modalities of the logos of life.
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This is a perspective that deprives time of its traditional absolute
status. Still timing and temporality remain emblematic of becoming at
its innermost.

I propose to follow succinctly time’s unfolding modalities within the
entire compass of the logos of life, and that at the crucial level of the
inner workings of beingness, of the logos of life’s timing itself in its
unfolding. Going step by step, from brink to brink of the cadences of its
continuity/discontinuity, we will follow the long series of constructive
transformations, transmutations, conversions of sense by which the
logos of life has procured ever new devices and brought forth ever new
modalities of intergenerative, symbiotic, interactive, communicative
linkage. In pondering the reversals in which over time one modality
grows while another declines and how one function serves as a spring-
board for another in its surging forth, we must ask, “Where does this
ever renewing current come from and where does it lead?” Amidst the
transformations of sense, what sense does the current itself bear?

The meandering transformative, transmutative, sublimating,
converting operations of the logos of life in the temporal ontopoietic
spread of life’s self-individualizing networks intimate for us an answer
to that ultimate metaphysical question—THE GREAT METAMOR-
PHOSIS.

I N T R O D U C T I O N

1. B E F O R E E N T E R I N G I N T O T H E H E A R T O F T H E M A T T E R

( L E G I T I M A T I N G T H E A C C E S S T O T R U T H )

1.1. The Question of Life as the Radical Beginning

It is all about the philosophical quest. Our urge to understand all around us—the
world, other beings, the soil under our feet and the firmament above—springs
forth from our innermost as an imperative desire to find the enigmatic sense of it
all. Considering the philosophical quest as a journey through the dense jungle of
intuitions, ideas, and flashes of insight, through the desert of dead ends, through
the “stormy sea without a compass” as Kant saw it, it is of utmost significance
to recognize our point of departure. It is from within our being in itself as a
whole that we will delineate life’s path, and not through the promptings of our
cognitive urge in isolation. And there is an even greater question than that of
from where we shall commence our quest, namely, that of with what shall we
equip ourselves for our quest. Shall we heed an intuitive grasp of the essences
of beingness around us? Taking that as our starting point will give us only an
ossified view of things, beings. This starting point usually leads us to so-called
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“ontology.” Shall we, in contrast, instead scrutinize our cognitive apparatus,
differentiating the variety of cognitive modalities and their contrasting claims
to certainty, probability—the path usually called “epistemology”? Or shall
we venture into the highly elevated sphere of spiritual speculation, privi-
leging the direct swing of our deepest subterranean yearning for ultimate
truth toward its absolute destination free from all contingent certitude?

All three of these lines of thought have been pursued by great truth seekers.
Each of them seems indispensable for the situating of our quest. None alone,
however, bears complete witness to the truth we seek. Thus I ask—Can
there be a more fundamental grounding, a firmer and more indicative point
of departure than life itself? I submit that the living being recognizes itself
as “himself” or “herself,” not by a cognitive act but by “being alive”—
by experiencing oneself within one’s milieu of beingness, directing one’s
instincts and appetites, recognizing the elements of the circumambient world
in their vital relatedness to oneself, and lastly, but foremostly, by recognizing
oneself as the acting center of the universe of existence, as a self-sustaining
agent who directs within this universe of existence through experience, obser-
vation, reflection, and deliberation his or her own course and who, finally,
endows that course with moral and aesthetic values, and upon the wings of the
spirit seeks to understand the reasons of it all and soars to the metaphysical and
spiritual realm above, carrying within a thoroughly felt self-aware conviction
that to be is to be alive.

The starting point of our quest has to be situated from its incipient instance
in the very midst of all three of the perspectives mentioned and all their
subsidiary considerations. It has, then, to be life.

1.2. The Point of Departure

There is indeed an undeniable primal state of living beingness: to be means to be
alive. This state cannot be identified with any one experience and yet it underlies
all experiences. The “spark of life,” which I have isolated as the event of its
manifestation in reality, radiates from the coalescence of the propitious factors of
life that favor dynamic consolidation in self-individualization. The force of the
logos shaping life drives the subsequent escalation of more and more complex
individualizing steps and finds its apogee in the human individual. Here lies the
point of vital confidence, that of existential certainty that the identification of
one’s very beingness lies in this, that to be is to be alive! This is to feel oneself in
a primogenital mode as being expanded and integrated into the world by one’s
own body in performance, to be dimly aware of one’s vital bodily/psychic partic-
ipation in the world’s performances, to be from the inside out oriented toward
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close integration with the world’s/life’s progress. Therein, in the actio/passio
context of being alive my certitude lies.

Yet this first awareness—self-awareness—of beingness, which carries all
the virtualities of its entire unfolding—comes last to the reflective awareness
of the mind. When I propose it as the “starting point” of the metaphysical
journey, I have to point to the preparatory phases of the phenomeno-
logical/philosophical investigation that have to be traversed in order to reach it.

Let us then indicate succinctly the steps and stations on the way preliminary
to our mounting the primogenital ontopoietic platform upon which we will
discover the primordial state of life. It is the logos of life that we will pursue
which will be our conducting thread, our filum Ariadnae. The classical ways
proposed by philosophy—ontology, epistemology, metaphysics, aesthetics,
anthropology, etc.—all have their source in this logos and yet escape from it
into the labyrinths of their singular intellective approaches, getting more and
more remote from the sources and from each other, getting lost in endless intel-
lective speculation. In contrast, phenomenology/ontopoiesis of life takes from
life poignant evidence of the self as the firm ground from which to delineate
life’s course, retracing in the work of the mind the dynamic vital/existential
lineaments of the logos of life. Proceeding in this way retrieves all the above-
mentioned perspectives and situates them in their proper place.

1.3. Survey of the Initial Itinerary Legitimating Access to Truth

It is customary in contemporary philosophy and especially in the Husserlian
tradition to legitimate not only the point of departure but also the procedure
of philosophizing. I submit that our thread of inquiry will directly focus on
the intuition of the logos of life. In various writings I have trekked a tortuous
path toward the oasis of the primogenital logos of life, and before we enter
I will briefly indicate the main phases of the journey.

1.3.1. The Human Creative Act First and foremost the discovery of human
creative experience allowed us access to the logos of life,1 for it is reflected
in human creative experience in its manifold radiation.

1.3.2. The Human Creative Condition Within the Unity-of-Everything-There-
Is-Alive We found a definitive station (platform) and our compass not in
cognition but in the human creative act, which enters the sphere of becoming-
individualizing life. We thus interpret in its original nature the becoming that
reveals the logos of life within pristine nature. With only one step further
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(but what an intuitive step!), the entire field of the becoming of life, of the
ontopoiesis of life, lies open.

1.3.3. The Ontopoietic Plane of Life With the uncovering of the ontopoietic
plane of life’s becoming, the forces and the arteries of the logos of life are
revealed for metaphysical inspection. This is a plane of inquiry that combines
the dynamic ontology of beingness in becoming with metaphysical insight
and conjectural reaching beyond toward the great enigmas of the Universal
Logos.

Only a quest that does not shrink before the peaks of the All may satisfy
the dynamic interrogating thrust of human genius.

Within this field we will dwell forthwith in order to show how the timing
of life and temporality as such belong to the essential ways in which the
vital spheres of life emerge and unfold, and the specifically human moral
and intellective spheres also; we are led on as well toward the spheres of
the sacred that lay beyond and toward the Fullness of the All. We will
find, indeed, within the sacral sphere of the logos of life links to the logoic
phase that lies beyond. Briefly, led by the logos of life’s supreme timing,
its constructive/destructive ways, we will be led from the unconditioned
generation of modes of interdependence in existence toward the Fullness of
all. But All is logos, and with the logos we have to start our journey on the
ontopoietic platform, which the three preparatory phases of philosophy just
covered tend toward.

1.4. The Revelation of the Logos in Reality

The revelation of the logos of life in reality—and its conjectured reaching
Beyond—is a unique state of individualizing/becoming in which the evolving
logos of life acquires its existential plenitude within the full-fledged devel-
opment of the human individual. Not being a product of the intellective
function of the human mind, nor of any single one of the mind’s powers or
dependencies, the revelation of the logos of life engages the entire sentient
human person in its logoic expansion. It ties the ever-renewing living synthesis
of the person into a final knot. Not only does it surge into awareness according
to the level of completeness in the individual’s development, but it acquires
the clarity of an experiential vision only through unveiling itself in the gradual
ascent of the steps of the metaphysical itinerary of the full mind.

This calls for a gradual unveiling because it is the first and the last fruit
yielded in the ontopoietic course of a human person. This is not simply the fruit
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of the human mind’s intellective cognition but is a revelation to the entire
mind, one awarded to it through its climbing the itinerary of life’s becoming.

We do not need to seek any “certitude” of this revelation’s validity other
than its very own unveiling. Human experience and human cognitive powers
are part and parcel of this revelation. This revelation carries absolute certitude
within itself. That is to say, it cannot be “reduced” to anything that would
stand for it; it reposes in itself. It is truth to be unveiled fully at the end of
the mind’s journey. Beyond the networks of relative “truth” of the concrete
lifeworld of earthly existence, we find in the revelation of the logos of life the
absolute truth of Beingness in its sense, in the sense of the logos of life itself.

However, this last phase of the journey does not mean its absolute termi-
nation. To the contrary, the wondrous transformability of the progress of
the logos of life in establishing reality intimates from the beginning its
expansion into Imaginatio Creatrix, which accounts first of all for the great
transformation of sense in the Human Condition as well as, secondly, for its
refinement into the Sacral Imagination, which through its works of conjec-
tural inference inspires and informs the Great Passage leading onward to and
beyond the Great Sacral Metamorphosis.

P A R T O N E

2. T H E L O G O S O F L I F E I N T H E C O N S T R U C T I V E V I R T U A L I T I E S

F O R L I F E ’ S U N F O L D I N G

On entering the ontopoietic field upon which we will pursue our investigation
of timing and temporality, we have been instructed by our journey to that
point about numerous features of the logos of life and about the logos itself
as the originator and promoter of life. We have now to review our findings
in order to prepare ourselves to continue our quest.

2.1. Logos as Force

The force of the Logos manifests itself in the logos’ effusion of life. It acquires
“shape” in its performance and is then intuited through that performance,
from the inside, as it were. First of all, logos, the reason of reasons and the
sense of everything, is not simply a set of principles articulating “matter.” It
is above all a force, a driving force that through its modalities is accountable
not only for the incipient instance of originating life in its self-individualizing
process but also for the pre-origination, pre-ontopoietic ground and for the
subsequent striving toward the abyss of the spirit. Life, as the ontopoietic
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progress of the logos’ drive in the self-individualization of beingness, emerges
then as a manifestation of the ontopoietic process.2 It appears sua sponte but
not from “nowhere.” It surges in an effusion from itself, it has no beginning
and no end. “Beginning” and “end” are in time. But it is from the unfolding
of the logos of life that “time” emerges. The logos is a primogenital force
striving without end, surging in its impetus and seeking equipoise.

But what is force? Leaving aside speculative query, let us stress that force
means, in the first place, the constructive prompting of the logos of life as it
manifests itself in the progress of life. Further, this force for its own advance
prepares its own means/organs. Thirdly, its advance means the fulfillment of
constructive steps toward transformations, steps by step unfolding projects
of progressive conversion of constructive forces into new knots of sense (in
the terms of classical philosophy, “substances” undergo a “transubstantial”
change). Fourthly, in this progress of the transformation of sense, the inner
modality of the logoic force undergoes an essential transmutation. Having
seemingly brought the crucial factum of life out of “nowhere,” it reveals its
purpose in preparing scrupulously in a long progression the constructive route
of individualizing life so that Imaginatio Creatrix emerges as an autonomous
modality of force with its own motor, the human will. To crown this devel-
opment, the force of the logos, with will as a novel modality of force, advances
from the vital/ontopoietic round of significance into two novel dominions
of sense: the creative/spiritual and the sacral. But this is to anticipate our
further discourse.

2.2. The Interrogative Mode of the Logos of Life

The force of the logos does not explode blindly. It proceeds by throwing
itself from the already achieved to the presumed that it partly indicates and
partly leaves to a further determination by the circumambient situation. Each
step posited throws up a “question” for the next, that is, establishes an order
for the dynamic.3 Through this interrogative relay the logos of life, operating
within the network of the ontopoietic constructive designs that it brings with
itself, transforms the stream of its forces from a chaos into an organized
becoming, the becoming of life and life-coordinated elements. Life is, then,
a dynamic flux, but is far from a wild Heraclitean flux, for it articulates
itself. First of all, it “times” itself. The moves of life in their constructive
ontopoietic patterns time life. Life throughout its advancing interrogative steps
of constructive/destructive becoming times itself.

Its prompting force is, indeed, dispersed in this constructive élan, which
as élan is interrogating its possibilities: moving one step ahead, it carries
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within this very step’s virtualities for constructive continuation, seeking an
opportune situation in which to crystalize them. Life is ever ahead of itself
in the actual implementation of its potentialities. This intrinsic feature of the
logos of life—of logos as such?—is what carries the progress, and regress, of
life. Does this stop with the timing of life? Does it not drive also those inner
yearnings to go beyond temporality?

2.3. The Logos of Life as Sentience

Impressed by the intellective capacities of our mind, we are tempted to contrast
reason and feeling, seen as an agent of the passions. But in our own inquiry
down the main avenues of life, we have discovered that reason, the logos of
life precisely, is capable of articulating life’s elements owing to its innermost
passional orientation: its sentience.

It is most curious that the logos of life brings the thread of its primogenital
nature clearly to light only after investigation has uncovered its numerous
constructive streaks in various differentiated expressions. Only after gaining
an overview of its vital, societal, creative realms of realization do we discover
that in its essence the logos of life is quite far away from being just a
universal ordering and communicative entity that we may characterize as
being intellective. On the contrary, and here lies the radical distinction between
life and nonlife: the logos of life is essentially primarily sentient.

Most perceptively, medicine from Paracelsus to John Brown, has defined
life as “reactivity”, a view affirmed by Schelling. This tradition, however, saw
this reactivity as reactivity “to” some exterior factor. Contemporary thinkers
(e.g., Michel Henry for one) seem to identify life with the “affectivity” of
innermost human consciousness. This view has some merits, but it also lies
far from the root of the matter. Only in apprehending the logos of life itself as
the motor and carrier of the entire ontopoietic enterprise are we in a position to
penetrate into the deepest level of life’s becoming, a level at which beingness
itself originates in virtue of the logos of life itself.

Now, as I have been pointing out from the very outset of these preliminary
remarks, thenatureof the logosof life is revealed throughlife itself.Werecognize
something as being alive through the mobility that proceeds from within it and
is directed by its interior “self,” that is, through the force of its movement and its
directedness. But foremostly, we recognized life through its sentience. Indeed,
the logos of life is not an uncommitted stream of neutral force; on the contrary, it
is a shaping force that it exhibits. This latter sustains a double line of reason: the
reason of constructive ontopoietic unfolding with its innumerable ramifications
and varying modalities for inserting the self-individualizing beingness within
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circumambient forces and vital conditions, and the reason of sharing-in-life that
at innumerable opportunities allows life’s virtual cognitive and moral modalities
to unfold. But both of these lines of “reasoning” are as it were secondary to the
primal essence of the logos of life, which is sentience.

In fact, the logos of life IS sentience. Having once burst into the open, the
logos unfolds itself in life’s becoming. It is not through anticipating its furthest
constructive results, such as human consciousness, and not by assuming an
outside realm beyond it, but by laying out intuitively the logos’ own life
involvement and its realization in concrete life development that we may get
to its ultimate constructive roots. They lie with the nature of the logos which
crystalizes it virtualities in projecting life.

2.4. The Intentionality of Life Is Sentient

Life’s essence is, as stated above, SENTIENCE. The incipient individualizing
step of life—a step passing over into virtual beingness—involves not the
throwing forth of a constructive moment only. No, it does not mean standing
as a singular and accidental moment without association with steps to come,
without a follow-up of intrinsic reason. Life in its emergence is simultaneously
a self-registration within a projected net, a net within which all the moments
are linked together by a most intrinsic to the unfolding reciprocal affectivity,
the affectivity of life—the sentient nature of the logos which carries it. There
is no need for or possibility of an “outside” element’s entering or being
reacted to. There is no “outside” to the logos of life. This logos itself lays out
spacing. This logos brings with itself the very distinction between “outside”
and “inside” as the modality of its proceeding. The process of the ontopoietic
unfolding of the living being (that is, of its self-individualization-in-existence)
proceeds at its incipient moment with a doubly directed move—one inwardly
and outwardly directed. The logos of life in action in this seemingly fleeting
moment introduces “sentience”: the sentience of the logos of life itself, which
means sentience is the primal feature of the intentional correlatedness of the
constructive processes of life’s unfolding. In brief, the logos of life manifests
itself not simply as a neutral ordering factor of life but as its essentially sentient
artery bringing about and receiving an infinite array of signals informing the
constructive continuity/discontinuity of life’s progress.4

2.5. Logoic Sentience and the Dianoiac Thread of Life

From that it is but one step to recognition that to be means essentially to
be sentient, that is, to emit and evoke sense-imbued responses. Sentience
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leads us to recognize that in this guise the logos of life establishes the
means of intergenerative and social communication. Sentience is key to life’s
communal sharing at all levels of complexity. In the final analysis it is geared
to the intellective sense that surges in higher living beings and attains its full
measure in the creative mind of the human being, through which it acquires
full-fledged cognitive measure. I have called this sentient-cognitive streak of
logoic sentience a dianoiac thread that runs through the entire spread of life’s
differentiated functions and which at the cognitive level of sentience makes
us aware of and feel deeply a basic existential solidarity with all creation.
The recognition of the sentient essence of the logos of life is, as we will see,
the key not only to societal life-connectedness as sharing in life but also to
the seemingly discontinuous coherence of the individual life-progress of the
human soul on its path to transcending the vicissitudes of existence.

2.6. The Measuring Stick: the Ontopoietic Sequence
of Self-Individualizing Life

This driving force of life which brings with itself its germinal endowment
for constructive endeavor, is by no means a vital élan, a wild stream of
force without direction other than the paths hazard opens. On the contrary,
the logos as force not only carries within itself its virtual endowment
toward constructive employment—its seminal arsenal—and its vertiginous
networks of constructive virtualities, varying with circumambient conditions,
but also leads them in their constructive articulations from within, applying
its own measure. It carries within itself a prototype of singular beingness
to be infinitely molded and yet remain enduringly the same: the ontopoietic
sequence.5 It is the ontopoietic sequence of the logos which serves as its ontic,
infinitely variable and yet at its core essentially perduring model/measure of
constructive becoming as well as the ontopoietic yardstick for life’s articula-
tions. Through its dynamic, variable, and yet relatively perduring ontopoietic
model, the logos of life is not only force and shaping but also the ordering
principle of life. With this insight into the very nature of the logos force, it is
but one big step to discovering its dynamics.

2.7. The Interrogative Prompting

Exploring the ontopoietic field of the primogenital logos of life further, we
learn also its specifically own ways of proceeding constructively from within.
The force/élan of the logos proceeds by simultaneously bringing forth the
elemental chaos and harnessing it constructively into a streaming flux of
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becoming. We discover immediately its “interrogative nature” in its stepwise
projection of a line of constructive moves while only halfway fulfilling those
projected constructive moves.

The logos’ prompting force is, indeed, dispensed in this constructive élan,
which as élan interrogates its possibilities; moving one step ahead it carries
within this very step virtualities for a constructive continuation and seeks an
opportune situation in which to crystalize it. It is ever ahead of itself in the actual
implementation of its potentialities. This intrinsic feature of the logos of life (of
logos as such?) is what carries the progress, and the regress, of life. Does it stop
with the timing of life? Does it not drive its innermost strivings beyond?

We will conclude our very brief statement of the inward nature of the logos
of life, merely outlined here but gathered from our preceding work and in need
of further elaboration, by emphasizing the crucial telic sense of its construc-
tivity, what amounts to a transmutation of sense that drives the entire logoic
route toward transformation. First and foremost logos involves taking some
step, whether it be a fusion, coalescence, redirection in living beings of least
complexity, or the unfolding of the vital sense of life, or using sharing-in-life
networks, or advancing on the path of the sacral logos within the human soul,
it means a transformation of the status quo. Each step is, further, a more near or
more remote provision for significant moments of transformation. All of them
in a web of transformation lead stepwise toward an overall metamorphosis to
be fulfilled. We will follow this path, distinctive in every tiniest step of the
constructive advance that the line of the logos of life pursues. These steps
may be tentatively and provisorily distinguished as having hyletic, morphic,
convertible, instrumental, manifesting, kairic creative, or sacral transformative
modalities according to the milestone that it is meant to be reached along the
transformative route of life significance. We may say that the enterprise of
the logos of life is escalating a differentiated metamorphic flow that finds its
fulfillment in a Great Metamorphosis of life that has been projected in germ
from the very incipient instance and in which we will find our destiny.

P A R T T W O

3. T H E O N T O P O I E T I C T I M I N G O F L I F E — T H E D I F F U S I O N

O F T H E L O G O S - F O R C E I N T H E O N T O P O I E T I C

S H A P I N G O F L I F E

3.1. The Corporeal Vortex of Timing and the Temporality of Life

Setting out from the absolute evidence of our primogenital selfhood’s being
alive we will map ontopoietically its expansion on two trajectories: that
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which concerns its individual evolving and that which concerns its symbiotic
processes/transactions within its sustaining and limiting world. There is,
however, no real distinction here, for it is one reality that is being measured
in the different processes or constructive divisions of labor. There is a
constructive application of vital/intellective forces in one great and continuous
thrust. The distinctive significances that these forces bring to their confluence
express only different constructive lines. These are indeed to be ontopoieti-
cally distinguished but only as being mutually completing of each other, indis-
pensable to each other, for together they fulfill one and the same constructive
design.

Ultimately these constructive lines express and crystalize in their
confluence, in their coherence, that they are the devices of the logos in
its dynamic effusion. Along these trajectories of individual evolution and
symbiosis the logos of life is timing and spacing life. Or, to put it inversely,
life in evolving is bringing about timed and spaced reality.

3.2. Embodiment: Vortex and Blueprint of Life—the Creation
of the Real World

To live means to be embodied, but since life is essentially sentient, life also
means to be besouled. Living beingness surges into life with an ontopoietic
project to be embodied. The logos of life that prompts it unfolds its primary
steps in the self-individualization of beingness, which means its progressive
embodiment. The body is the vehicle of its project, the knots of its articula-
tions, the source and processor of its energies in ontopoietic unfolding and
metamorphosis.

3.3. The Creation of Our World Means In-carnation in a Body

Life means embodiment. The creation of our world means in-carnation in
a body. Embodiment calls for two basic dimensions, spacing and timing, to
carry out its basic blueprint in generation and becoming, for the reception
of the effusion of the logos and its launching as the logos of life. Thus
embodiment does not mean inert matter’s taking various shapes. Embodiment
does not mean the occupation of space. From its simplest forms (such as
a cell), corporeality means sentient motility, which proceeds from its core,
wherefrom it is directed. In short, to be a living body means to be “besouled”.
In the besouled body the ontopoietic individualizing process is focused, and
here is centered the interactive origin of the world of life, as well as of the
sharing-in-life spheres of simple as well as most complex societal existence.
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All the prelife physical and organic operations of the ontopoietic origination
of life are primed for the vitally significant purpose of establishing, first of all,
bodily operations and sentient and physically aware fleshly beingness. Living
beingness consists existentially in this essential foundational complex. Most
significantly in the other direction, it is in virtue of embodiment and in strict
fulfillment of its postulates that the setup of life—its nest and womb—the
world is established now within life’s network: the cosmos, the earth (and
the presumed beyond). In their purposeful springing forth the constructive
processes of the world in a continuous stream of transformation foster self-
sustaining types of living beingness, self-sustaining within the generic and
interactive networks of life. The prodigious inventiveness of the logos of life
develops along the way numerous instruments of metamorphic advance; it is
enough to mention the building of vital organs.

The greater station of transmutation within the progress/regress of life
is the Human Condition, prepared for by the purposive unfolding of the
organic system as its interrogative steps of constructive/destructive becoming
timed itself.

3.4. The Ontopoietic Intentionality of Life

Thus the dynamic constructive flux is in its ordering not a self-contained—
window-and-doorless—train. On the contrary, there are generative articula-
tions that are operative in this flux’s overall substantial shaping and fit. But
this very operativeness, the smooth adjustment that we witness along the
entire spread of the genesis and the deterioration of life’s progress or regress
in myriads of intergenerative and interactive moves also occurs, first of all,
in virtue of the crucial sensitivity—sentience—of the logos of life itself.
The logos of life projects itself onwards by sending out sentient links in
myriad registers according to the modalities of the entities that it links with or
generates, with all being communicated to the innermost sentient modalities.
Thus all living beings are symbiotic beings, that is, they all partake essentially
in the sentience that they share. This is not a neutral intellectually grasped
causal chain but the congenital communality of the living, which delimits
their common conditions of existence as well as their interdependence upon
each other and the All. If we denominate the schema of interdependence in
generation, sharing-in-life, psychic communication, etc. as intentionality, then
the intentionality of life is primordially sentient, for communicable signs,
language, is essentially accessible through sentience. Only with the human
mind at the peak of its abstract performance is intentionality intellective.
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Intentionality as the thread of the interconnectedness of life is essentially
sentient and only as such does it bind together all its various modes. It not
only conducts the elementary symbiotic communication of life’s program but
also plays an essential role in the specifically human sphere. In fact, the
force of the logos of life manifests in its exercise that it is suspended on
an overarching network of human sharing-in-life within which human vital
interests, personal relations with others, etc. are intertwined and within which
it is molded in innumerable and protean ways that are informed by specifically
human sentience.

3.5. The Ontopoietic Sequence: Endowment, Impulse, Force, Direction,
Adjustment, Coordination

Having enumerated the various functional features and factors of the logos
of life in its promoting life’s deployment, let us now focus on its essential
organizing-constructive-directional device, with reference to which their
constructive orchestration occurs, that is, on the ontopoietic sequence.

In the self-individualization of beingness, that is, in its differentiation of
beings from each other as they assume each their own selfhoods, the device of
the logos lies in the dynamic adaptiveness of its “essence” to the circumam-
bient conditions. This is a persistently perduring project—blueprint—of the
course that self-individualizing may and “should” take. The “project” in limbo
contains all its virtualities. It is in virtue of this project that all the operational
unfoldings of individualizing beingness take place. It is in virtue of its indica-
tions’ prescriptive formation of the living beingness-in-course that all the
distinctive as well as coalescing operations occur, insofar as the circumam-
bient situation allows. The constructive sequence is an intrinsic endowment
of the emerging beingness. It is the “gift” of the logos that prompts its surging
amid already favorable conditions. How does the logos of life come by it?
How does it fit beforehand into the set of conditions found virtually ready
to unfold? These are among the last cosmologico-metaphysical questions to
which we will come. For our present purpose let us emphasize the sequence
in its entelechial aspect—an entelechy that in its dynamic unfolding brings
together all the moves of life, that is, of life’s timing. This sequence’s intrinsic
ontopoietic intentionalities in correspondence with those of the living network
within which it unfolds, synchronize the existential mix of living occurrences
into vitally significant concurrent networks, in vitally significant successive
phases whose vital telos is virtually foretraced by the ontopoietic sequence
containing its various “possibilities.” These phases are right-there-in-wait,
ready to emerge full force if the proper symbiotic response be encountered.
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The ontopoietic sequence is not only an intrinsic model of a project but most
significantly it is also its engine. The timing of life’s orchestrated individu-
alizing steps follows with vital necessity its intrinsic prescriptions—even if
allowing for considerable variation in adaptation to existential circumstances.
We may speak of life’s “vital timing,” which advances in myriad synchro-
nizing streams of events. I call this timing kronos.

In a dramatic contrast to the kronos temporality of the vital significance
of life, however, there is to be distinguished an altogether different timing
brought about with the emergence and unfolding of the Human Condition,
namely, that of kairos, the timing of human creative existence.

It is the ontopoietic sequence that 1) controls and prompts the consistency
of individualizing-in-beingness; 2) controls its integrative immersion in the
turmoil of life’s onward rush and retreats; 3) is the principle of ordering
at life’s platform of individual becoming as well as of symbiotic coexis-
tence; and 4) maintains the identity of types through perpetual transforming
adjustments.

However, and this is of crucial significance for the progress of life’s
timing, amid the ontopoietic sequence’s inner transformations in adjustment
to surrounding conditions and its maintainence of its concrete constructive
core (its ipseitas) and its simultaneous maintenence of a set of “essential
existentials” (a corresponding haeccitas), it undergoes inner transformations
that lead to transmutations of type, accounting for the evolution of the “types”
of beingness.

3.6. Ontopoietic Timing Conjectured: The Cosmic Relevancies of Bios

With this basic clarification we enter directly into the puzzling issue of
“cosmic time” as well as that of “mechanical” temporality. As I have pointed
out before, not only is life the point of a specific convergence of forces, one
that may emerge only within a conundrum of specific cosmic conditions, but
life in all its forms also “implements” the specific laws, of the cosmos itself.
Although these laws (e.g., gravitation) are not directly “present” within the
structuring of the forms of life, they are re-presented within its specific forms
and processes through what I have called the system of “cosmic relevancies.”
Thus when we ask about the nature of cosmic movements and their tempo-
rality, we are already raising and formulating these questions “from within”
those very cosmic relevancies in accord with which we are constituted as
living beings, even as we participate through our very endowments in that
system. In short, we approach the cosmos with our life-established notions
of and devices for measuring motion and time. Our estimation of cosmic
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developments over billions of years is made by transposing onto a sphere
unknown in itself our own very specific, uniquely specific, life factors. We
do not discover in the cosmos, at least we have not so far, other forms of life.
Should they exist, how would we be able to recognize them from within our
own form of life and specify their means and relevancies? We can identify the
motions of the stars, the falling of meteors, the streaming of cosmic forces,
etc., but can only partially ken the constructive moves, processes, and opera-
tions that we distinguish in the sphere of bios as they orient and surge from
“within” and work a constructive achievement.

Thus, having no evidence of “movement timing itself” in the cosmos,
we approach these moves and processes as stripped down versions of the
timing of life and so posit for it an abstract line of succession, of causation,
seeing only lifeless mechanical motion without sentience. In this fashion,
we arrive at both “cosmic time” and the “time of mechanical motion” as
well as the uniform abstraction of all of time’s qualitative life-coordinates
in the measurement of time by clepsydra, clock, metronome. We empty the
prototype of living time of all its genetic content, leaving a mere skeleton.

3.7. The Penultimate Question

The penultimate question that occurs here is this: “How are these dynamic
constructive adjustments of each singular individualizing beingness sponta-
neously coordinated in a mesh of generating and unfolding types and their
conditions; How is this organization and evolving brought about?; Where
does this penultimate coordination come from?” There is certainly a sponta-
neously unfolding plan, one malleable and protean yet holding on to the
crucial principle of the bodily vortex. To this we will still come.

This is the ultimate question of the logos of life—its “secret” to be pursued.
When we advance to the specifically human realm, here we are bedazzled

by the powers bestowed upon us—by which we have an essential say in
directing our life course. While on the scale of universal values we favor yet
further deployments of the psychic realm with its freedom and of the spiritual
realm with its self-awareness of sense, and ultimately we yearn for expansion
into the sacral realm seeking the redemption of the finiteness of earthly life,
nevertheless it is from and upon the arena offered by the body-flesh-empirical
psyche that the great drama of humanness is being played.

The reach of the logos of life in which concrete life on earth is enmeshed
seems to be enigmatic. We will come to this further on in our investiga-
tions. For the time being, let us state that life’s timing of itself through
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the ontopoietic schema of the logos extends directly only through the concrete
reality of life; and yet this timing seems to reverberate much further.

P A R T T H R E E

4. T H E K A I R I C T I M I N G O F T H E L O G O S O F L I F E T H E S E C O N D

B I R T H O F T H E H U M A N B E I N G I N T H E M O R A L S E N S E

4.1. Toward the Kairic Transmutation of Sense

4.1.1. The Advent of the Human Creative Condition We have glanced at
the unfolding of life through the basic moments of its self-individualizing
beingness timing itself in its progress and indicating the most intricate devices
by which the logos of life projects that individualization onwards by functional
“moves” that punctuate in unison life’s vital timing. We have indicated the
directing reference system of this gigantic dynamically coordinated web and
pointed to the ontopoietic sequence as not only coordinating and prompting
the appropriate moves at a given phase of an individual’s unfolding as it
concretizes itself in existence, but as also simultaneously participating in the
given palpitating web within which this concretization takes place. And so
we have outlined the major arteries of life’s vitally significant timing.

Here we encounter a crucial metaphysical issue. Intertwined with it are
several questions. What is the metaphysical standing of the logos of life?
We begin tracing it from the origin of beingness in an already established
form—or a to be established form, that of self-individualization. But what is
the relation of the logos of life to the prelife situation? A second intertwined
issue lies with the transmutation of types that is prepared in the intergenerative
variability of individualizing procreation. Is the scalar-gradual advance of
types of living beingness of growing complexity that which is central? Thirdly,
what is the standing of the logos of life vis-à-vis the advent of Imaginatio
Creatrix, the dramatic advent of the specifically Human Creative Condition?

To answer these questions we have above particularly noted the significance
of the ontopoietic sequence and its multiple temporalizing role. While this
sequence maintains each given type, all are nevertheless subject to their own
inner transformations. This inner transformability of the ontopoietic sequence
accounts for the so-called mutation of types and the surging of forms of
beingness different from preceding ones. This gives a novel foundation for
that we scientifically call “evolution.” The notion of evolution is thus not only
a fact of scientific inquiry, now universally accepted (despite controversy
over details), but foremostly a dynamically ontic trend of life having at its
roots ontopoietic unfolding.
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Although owing to varying conditions the advancing course of the evolution
of types takes various routes, nevertheless we may state from our human
point of view that there is a steady advance in complexity of functions, forms,
life-manifestations, etc. Along this route there is reached a unique phase of
evolutive transmutation that merits to be called the Human Condition within
the unity-of-everything-there-is-alive. In its “mature” phase this platform of
life manifests an extraordinary character. Paradoxically the human being
appears to be integrally part and parcel of nature yet to reaches levels “beyond
nature,” levels of life that endow the human being with special unique signif-
icance that is no longer simply vital but is also spiritual.

There are, indeed, three perspectives in which we have now for our present
purpose to go back to the Human Condition to which I have long devoted
great attention.

First of all, let me propose that the emergence of the Human Condition
“out from” and “out of” life seems to mean a second “birth” of the human
being, who was born before “out of” Nature. This is an audacious statement,
but there are perspectives in which it is substantiated.

The essential differentiation of the Human Condition amid the unity of life
is a watershed event, essentially a transformation of the significance of life.
In. its root condition the human being draws its vitally significant endowment
from Nature-life. There he stands firmly in life’s entire functional network of
operations; with that network, it stands or falls.

Secondly, we see that concurrently the intricate unfolding of complex bodily
organs has formed a most complex vital platform ready to receive—one step
further—a unique impulse springing seemingly from within and yet strangely
autonomous and defying the drawing of any line of direct continuity with the
vitally significant orchestration of organs that has, it seems, prepared it. This
new factor of life’s significance surges with the entry of Imaginatio Creatrix
into the game of life.

Thirdly, we have to return to our description of the sentient nature of the
logos of life. It is through the sentience of the logos which permeates all the
functional moves of unfolding life, and in which all the constructive designs
are processed, that a continuity is maintained throughout. The complexity of
the advance in the unfolding of organs has brought about in man configu-
rations of sentience of ampler significance than those serving vital interest
alone, and with the conscious apparatus being developed, the gamut of what
we call “experience” (from sensory pulsations to presentiment and emotions)
comes about.

As the logos of life unfolds stepwise, with living beingness leaving behind
each completed step and moving to the next, an essential logoic inter-
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connectedness is maintained as each consecutive move, be it centrifugal
or fusing, is inscribed into the common script of the originary unfolding
that is self-individualization as well as in the so-called generative code for
the transformation of types.

It is to “elementary,” that is, vital sensing along with the intermediary
elementary conscious apparatus that are addressed the three initiatives of
Imaginatio Creatrix that expand animal-vital significance into the specifically
human significance of life.

4.1.2. The Vortex of the Great Conversion of Sense Here we reach the
most surprising—if not enigmatic—turn of the logos of life. It appears to
us “enigmatic,” this surging of Imaginatio Creatrix in the middle of the
ontopoietic sequence, surging freely as it floats above the inner workings of
nature. It seemingly explodes the tight concatenations of nature’s constructive
links, clearing the way for seemingly unbound spiritual potentialities. Imagi-
natio Creatrix, in fact, proceeds from Nature-Life given its appositeness to
life situations; still it manifests a striking autonomy in its functioning as well
as in its offering a wealth of possibilities unprecedented in the ontopoietic
unfolding. It brings into this otherwise self-enclosed orbit a radiating wealth
of possibilities allowing for transformative projects for life’s advance and the
impulse to employ them.

This will seem an amazing intrusion of a special force “out of nowhere”
so long as we do not recognize in it just the “next” step, the next phase of
the logos of life in its decisive advance; the crucial phase of life’s innermost
metamorphosis.

With its advent—having seen clearly in it a continuation of the course
of the unfolding of the logos through life, we may see and appreciate that
Imaginatio Creatrix, while unforeseen, has been prepared for slowly through
the entire progress of individualizing life, with each step bringing in further
ranges of functioning and preparing organs for the advance to more complex
functioning. What is the purpose, aim, telos of this? Of its directive principle?
Is there, in fact, a “reason” for this paradoxical reversal in the course of the
logos of life, which while centering its forces, first on a tight and ever tighter
escalation of its constructive thrust was also preparing to loosen its grip on
the selective process? This countervailing move comes from its very bowels,
yet brings about a complete conversion of its hold on life’s individualizing
course and opens the entire horizon of freedom. Again, was this outcome a
telos inherent in all the incidents leading to it?

And indeed, the crucial point of this reversal consists in the fact that it
does not come out of “nowhere” but emerges from a logoic endowment or
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reservoir of virtual forces. Further, as we come to discern, this great shift was
being prepared by the logos’ constructive steps, starting obviously at the very
beginning of self-individualizing life. Did the outcome lie already within its
own ontopoietic project? We will get to that later. But the unfolding was
obviously “controlled” by the nature of the logos. This phase of “freedom”
synthesizes the evolution of individuality and of types; it manifests a line
of the logos within the plan of the creation of the universe. For our present
argument let us consider this, that the shift is operated by the metamorphosis
of the temporality of beingness that subtends it.

Where is this great transformation leading us? What reason does the logos
of life bear in itself? Or is it moved simply by its own creative power?

4.1.3. Imaginatio Creatrix Imaginatio Creatrix—rooted within the function-
ing of Nature-life and yet an autonomous sense giver—introduces three new
sense giving factors:6 the intellective sense, the aesthetic sense, and the moral
sense, which together inspire the emerging human mind. The intellective
sense accounts for the human order of the world of life and communication.
The aesthetic sense accounts for the expansion of experience beyond the
strictly pragmatic apprehension of what serves the vital interests of self-
individualizing beingness, for the opening of the specifically human realm to
beauty, ugliness, and the sublime. It is, however, the moral sense that lies at
the core of the metamorphosis of the life situation from vital existence into
the Human Condition. It is the moral sense that accounts for the world as a
human community. It is the engine of the human project and carries within
itself the germinal propulsions of the sacral quest.

With these three new factors endowing life with meaning beyond what
is geared to and strictly limited to survival, there comes about an inner
transformation of the vitally oriented and single-minded functional system
of reference into the novum of specifically human creativity. Within the
creative modus of human functioning in its specifically creative orchestration
there occurs a metamorphosis of the vital system of ontopoiesis and conse-
quently the timing of ontopoiesis is transformed too. But to reach the point
of addressing the question of temporality, we have first to cover the ground
of the transition from the vital to the human significance of life on the way
to the Great Metamorphosis.

4.1.4. The Creative Human Mind’s Interpreting the Vital Significance of the
Life Course in the Human Condition With the introduction of the intel-
lective sense, Imaginatio Creatrix accounts for the objectification of the
sphere of existence around-and-in us in representation, thus setting up the



34 A N N A - T E R E S A T Y M I E N I E C K A

“world” of beings, spheres, things. Simultaneously—and in order to work
this objectification—it introduces sense of proportion, measure, comparison,
discrimination, etc. Concurrently, this assessing of matters is referred to the
moral sense, which introduces valuation reflecting the principles of “good”
and “evil,” “true” and “false” as these bear on in different respects and
to varying degrees different physical and vital elements. Differentiation and
valuation serve the free exercise of selection among the options presented for
individual implementation in life.

We are reaching here an absolutely new platform of the ontopoiesis of
life: the human platform of freedom in selection of nutrients etc. Where
the direction of the choice had been foretraced by the vital needs to be
satisfied and by the fitness of the available material, here the selection is
made with deliberation that respects taste and desire but also refers to aims
to be accomplished.

These aims are enhanced by the expansion of human experience beyond
animal awareness to experience whose points of reference and modulations
are the essential work of the aesthetic sense. This latter together with the
two other meaning giving senses lift specifically human experience from
the vitally regulated plane to the spheres of human appreciation for beauty,
gracefulness, harmony� � � .

In brief, through the orchestrated dynamic work of these sense-giving
factors, the human mind transforms radically the way in which life’s functions
time its progress. Instead of carrying out step by step the logoic directions of
the ontopoietic sequence fulfilling its individualized course and varying only
in changed conditions, we are here dealing with modes of operation newly
instaurated by imagination, the creative apparatus of the full-fledged human
mind with its main prompting logoic forces: will and imagination. To find
proper implementation of these powers we explore, project, aim.

In short, this station of life which is the Human Condition allows not merely
foretraced constructive performances but the accomplishment of projected
aims, teloi. With this we reach two points: a) specifically human temporality,
b) the path to launching and fulfilling the course of the sacral logos.

4.1.5. The Centrality of the Besouled Body-Flesh-Psyche Complex for the
Human Drama The essential feature of life, its “nervous system,” is the
temporality within which its intricate shaping moves are performed. As
a matter of fact, there are to be distinguished two shaping, constructive,
perduring devices of life: first there is vitally significant performance,
which follows directly the selective adaptational interactive prompts of the
ontopoietic sequence; then with growth in the complexity of selectivity
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the human creative condition introduces will, deliberation, mind-directed
selection, which does not stop at seeking immediate satisfaction but calls for
planning and the entire creative operational system of the human being in
order to frame and accomplish aims.

4.1.6. The Human Creative Condition as the “Second Birth” of the Human
Being in the Moral Sense The emergence of the moral sense and valuation
introduces an order of “insight” that radically alters the significance of life
hitherto valid for living beings as all the significant strings leading the experi-
ences of the logos of life come together in a specific net for a new vision of
existence, the Human Condition.

Recall that the fall from the Adamic state—from a paradisal existence to
one haunted by pain, suffering, disenchantment, loss, etc., to an existence
maintained by hard labor and maintained for but a short span till unavoidable
death—followed on the discovery of good and evil, of the true and false, in
short of the moral sense of life. It is this discovery which is said to have made
our first parents fully aware of feelings in relation to the self and the other
in the moral sense (e.g., feeling shame in their bodies). With the introduction
of the moral perspective on oneself, our merely symbiotic community with
the rest of creation was transformed into a communal sharing of my other
self with myself. The recognition of good and evil brought to the awareness
of the human being a new and different appreciation of life’s course, which
I will discuss forthwith.

4.1.7. The Experience of Life in the Human Condition: the Human
Predicament The novum of the Human Condition means the transformation
of life’s significance owing to the human mind’s entry into the moral world.

The advent of the Human Condition within the unity-of-everything-there-
is-alive is the true birth of the human being out of nature, is the birth of a living
being with the capacity of spirit. Should we not consider this development as
the entrance into the game of life of a specific type of logos or rather of a
specific thread of the logos of life (after all, the human spirit is carried by the
natural life complex)? Human communion and also the sacral quest are both
virtually bound up with this thread.

The expansion of the evaluative perspective of the created living to the point
of transformation is worked by the creative mind with its essential sense giving
factors, the factor of the moral sense, in particular, which makes the human
being distinctively and essentially different from the rest of known animals.
Awareness of good and evil is at the root of specifically human consciousness,
which is ultimately moral valuation, concurrently and confluent with the
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subterranean springing forth of the higher yearnings and aspirations of the soul
to “understand,” to understand what life is all about. This higher awareness
is a “second birth” of the human being—second after the “first” Adamic
creation, a completion of the Human Condition, which was begun by the
entrance into the game of life of the human drama. It is most significant
that in Genesis the awakening of this consciousness was seen as involving
awareness of the human body.

Moral awareness, and in a way the grounding of the primordial sensibility
of human communion, is brought in by the moral sense. It is within the
sentient core of the logos of life that the moral sense surges from the numerous
lines of sentience of commonality in animality to the re-cognition of another
human as being equal to oneself. In this re-cognition resides a novel morality
of the logos: a spirit of human communion. A human being cannot become
fully aware of himself/herself as a conscientious being other than in relation
to another human being.

As a factor of human intersubjectivity, empathy is grounded within the
sentient nature of human intentional subjectivity; more will be said about
this later. And so the logos of life is prompting, shaping, and carrying the
dynamic, never stopping stream of life from its incipient moment of the
self-individualization of beingness through its unfolding and growth till it
decreases in energies and vital capacities and the extinction of the spark of life
which has carried it occurs, timing itself all the while through its ontopoietic
moves. But does the logos of life then complete its course with the dissolution
of its existential vital articulations?

Does logos of life retire at the nadir of human creative effort along with
the system of life’s arteries, just suspending its force and vanishing? These
questions will come into focus later on. For now we consider the evaluative
nature of the entire course of life, which as the overarching shaping schema
indicates, is evolving in complexity and shape ad infinitum. As the generative
references of the simplest forms of life indicate, there seems to be a deeper
and further reach of the original conditions through which the logos of life
enters into its full-fledged reign, which also evolves.

We must see how all our senses are bound up with the exercise of the
moral sense. But we are inclined/tempted to attribute all our selective freedom
as well as the deliberative choice to be exercised by our own will to the
specifically human dimension of existence, to assign that a preponderant role
and value. We are prone to overlook or forget that this specifically human
creative condition emerged upon the back of a giant, the body-flesh-psyche
complex, and is in its exercise carried by it. In the final existential-ontopoietic
account of the logos of life, it is in virtue of this bodily complex that the living



T H E G R E A T M E T A M O R P H O S I S O F T H E L O G O S O F L I F E 37

beingness originates and evolves in its varying types; it is ultimately in virtue
of the functioning of this bodily complex that the living being’s subsistence
stands and falls. This otherwise autonomous run of human “higher” intentional
functioning and of the unfolding human spirit depends in its forces, energies,
proportions, and measures, etc. on those of bodily-fleshly-psychic functioning.
The most significant point for our present argument, however, is that the great
human drama of good and evil, of charity and cruelty toward others within
the evolving human destiny, is participating in, drawing upon, played within
the framework of the dynamic conundrum of functional body sustenance.
Our innermost spiritual tragedies find responding reverberations within the
significance of our vital functioning in the unavoidable course of life.

An interpretation was given to this state of affairs by Confucius, “Fan Chi
demanda ce qu’était la connaissance. Le Maître répondit: connaître autrui.”
It is indeed in relation to another man that “connaissance” of oneself means
con-naissance, that is to say, to become fully aware of oneself as a human
being calls for inserting one’s novel self into the web of others; the human
being as such is born with others.

4.1.8. The Significance of Life Brought by the Human Condition. Pain,
Birth, and Death Interpreted as Predicament, and Life as a “Drama”
Sentience, the life carrying thread, carried with itself, or through itself, its
own penalty: pain and suffering. At the vegetal plane the failure to encounter
the appropriate circumstances for growth results in plants’ not being able
to benefit from the action of the sun or moisture, with their growth being
stunted and their moving toward extinction, mutely bearing their doom.
With animals endowed with complex organs of sensitivity, frustration of
their natural bent entails physical pain and psychic suffering, given the
chain reactions in its functioning from the physical to the psychic. The
pain common to all living beings finds, however, its climax in the complex
psycho-organic suffering of the human being, where it extends through all
the functions of the psyche, informed by imagination and the functions of
the mind. While imagination and cogitation play an important role in the
qualification, extent, and intensity of suffering, it is their sensory, bodily
functional ground that holds the roots of pain. The excruciating suffering
of the body challenges endurance, endurance that is maintained through the
bastion of our psyche/mind, which interprets situations and calls for heroism
of spirit to prevail. Then there are the torments of the mind—facing profound
disapproval, a friend’s betrayal, the loss of one beloved, despair, keen disap-
pointment, followed by the weakening of our resistance, by the weakening of
our poor spirit. Even our successes and accomplishments lose their meaning
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when facing inexorable disintegration with the advance of life’s timing and
its unavoidable extinction.

The human being seeks to remedy, to redress this bent of existence
by “continuation in posterity,” by accumulating power and exercising it
in society, by accumulating wealth and endowing foundations, leaving
monuments marking one’s glorious deeds or creative genius. This is the
predicament of the human condition: having been brought to a peak of growth,
power, and vision, we without appeal plunge into an abyss.

All in the end is vain. Is there really no remedy for suffering and for
the inexorable, deterioration and extinction of life? Measuring death by the
yardstick of life itself, what is its sense? Is there no means available by
which to salvage life’s seemingly spurious value, by which to find in life an
innermost sense that would give lasting meaning to our otherwise seemingly
vain effort, endurance, courage, hope? What could be the means for such
a salvaging, considering life to be what it appears—an incomprehensible
passing venture? Lastly but foremostly we ask: In what preconditions is life,
especially human life, situated, conditions that could clarify its situation and
endow it with sense, an absolute and a personal “sense”? Can we gather the
answers to our queries from the nature of life itself?

We have in fact, approached life in its logos. It is then the sense of the
logos of life that is key to answering these questions.

P A R T F O U R

5. K A I R I C T I M I N G

5.1. The Specifically Human Kairic Timing of Life; Freedom
and Accomplishment—Kairos between Fancy and Arbitrariness

With the full-fledged human creative mind that emerges in the ascent of life
to the human condition, there emerges also an altogether different timing
of life. We call this “kairic timing” in contradistinction to the “kronos
timing” of survival-oriented sharing-in-life, which follows the directives of
the ontopoietic design’s purposeful unfolding of the living individual. Kronos
timing corresponds to the realm of Bios as it times itself, poised as it is
between the two extremes of necessity (the constructive entelechial principle)
and hazard (the external conditions for the principle’s deployment). Kronos
and Kairos, which are life’s arteries, take shape in this oscillation.7

As a matter of fact there occurred a gradual change as the animal species
emerged in evolutive progress, growing in the complexity of their forms
and the flexibility with which they match inner demand and external supply
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as they counteract adverse conditions and avail themselves of opportunities.
This flexibility reaches its culmination in the surging of a new category
of life, namely, that of human freedom. Indeed, it is between freedom
and arbitrariness that specifically human self-individualization oscillates. In
indicating these bounds, we point to the creative endeavor as the vector
moving within them, using them. In the context of the phenomenology of
life, I have singled out the Human Condition within the evolutive progress of
constructive types of living beings as the Archimedean point of the ontopoietic
unfolding, that is, as the point at which Imaginatio Creatrix brings the three
main factors of sense into the metaphysical matrix of life.

Let us now focus on the way in which the vital genesis of bios proceeds. Its
progressive steps crystalize in a multiple motio. Hence, it crystalizes in “time,”
which lends it a “moment” of fulfillment, the measure of the step onward in the
process of growth or decline. Each constructive advance of individualizing life
(e.g., the opening of the petals of a flower, the rise of the sap of a tree in early
spring, the cross-pollination of flowering plum trees effected by insects,� � �)
is a result of a bundle of results—of numerous operations and processes, each
of them crystalizing segments of time that flow together to work a change, a
transformation, a moment of constructive progress. Advance is not the effect
of a single cause, nor does it singlehandedly contribute or effectuate another
change. On the contrary, each occurrence in the course of bios’ unfolding
is significant in various inward/outward radiating directions (inwardly, the
opening of a flower is a phase preparatory to fruition; outwardly, it is the
opening of a source of nectar that nourishes bees, wasps, hummingbirds, etc.).

Thus, whether human cognitive intelligence registers it or not, life—bios—
is timing itself. It measures itself, and thus its temporal spread, by its natural
constructive advance in the cyclic cosmic order.

It is not time that brings in this order; it is not that time is infused into the
constructive operations from the “outside” as if it “existed” or is “just there.”
The moves of the vital operations beginning with the lurking organic forces
that emerge from seemingly non-organic ones, or the moves of a virus entering
a cell in order to replicate itself, all these time themselves from “within,” and
their advance marks and measures temporal progression in itself. Thus, it is
from the inward moves of the sentient and living soul of the living being that
stems the measure of motion—organic/sentient/psychic motion and the time
that crystalizes itself in it.

There is no need for intelligence, nor for any other observer, to register the
lapse of time. Life proceeds and temporalizes itself without it.

We must consider that in addition to the universally constructive crystal-
ization of time and its contrary, destructive tendencies as seen in the whole
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cycle of individual life going from generation to extinction, there is that
which departs from the pattern, a particularly vital tendency of bios, its self-
constructivism.

As I have been pointing out throughout in my treatises, what makes life
is its particular, constructive tendency, which is decisive for its unfolding
and its spread, nay, for its very taking place. And this constructive
tendency is embodied in a self-individualizing progress. It is only by consis-
tently deploying forces and directing them from within that a living beingness
may establish itself and maintain a course of progress within adverse, neutral,
or merely propitious outward conditions. This constructive tendency is then
appropriately “embodied” in a life-principle intrinsic to the emerging life
process, to the emerging living beingness, in what I call the “entelechial
principle of life.” According to its direction ontopoietic constructivism
unfolds, unfolds while it constructs with each move. There is an intrinsic
ontopoietic “agency” of life directives. This amounts to the unfolding of an
“entelechial schema” presiding as it were already in its germinal form over
life’s constructive advance to a self-fulfillment in accord with a “model.”

Now is the moment to move on to the ontopoietic crowning point of
complexity reached in the Human Condition.

The timing of life’s self-unfolding, its self-interpretative course, here
undergoes several transformations, with time as kairos coming into its own.
Kairos here assumes original, uniquely significant roles with respect to the
specifically human significance of life, its projecting of new avenues, history,
and the personal quest for transcendence.

Indeed, it is in the crystalization of the creative Human Condition, in
which the hitherto relatively strict entelechial decoding of life’s enactment, as
seen in the progressive unfolding of species in evolution, attains the flexible,
inventive, endlessly transformable progress of “free will” or even whim, of
human beingness. Kronos, and more particularly kairos, now take on novel
modalities and roles.

Cutting through innumerable questions concerning freedom, constraint,
arbitrariness, as well as the universal human round of life—order and turmoil,
monotony and revolt, peace and crisis in personal and societal life—is timing
itself. On the one hand, there are our everyday regular activities, gestures,
and, on the other, there is the ceaseless flow of our personal conscious
psychic life of stirrings, sensing, emotions, motivations, and conscious acts
variously concatenated. From this ever vibrating conundrum, in its variety
ungraspable, I will single out the main artery of specifically human self-
interpretation in existence, of human self-individualizing, namely, the intrinsic
timing of the modalities of kronos and kairos as they work in tandem
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in the implementation of the unique prerogative of the human being, the
creative endeavor.

To cut a long story short, human self-individualizing progress defines
itself by striving for accomplishment. The accomplishment of tasks, aims,
ideals stands in contrast to the vital organic sentient movements of life’s
constructive progress heretofore. These are now projected inventively by
the human-being, the creator. The tasks themselves emerge as fruits of a
human creative reorientation within the circumambient world. The creator’s
innermost tendencies and desires as transmuted by imagination are tied not
into the knot of the appropriate natural response, as with animal life, but by a
free deliberated decision and impetus to seek an accomplishment, to undertake
the projects that ensue. Natural promptings are transformed into those of the
surging will, igniting an initiative to undertake an accomplishment. Due credit
must be given to the progress of the evolution of species from entelechial
flexibility to the exercise of freedom, to the point where the creative orches-
tration of emergent specifically human functioning comes into its reign. But
I see the crystalization of the creative function in the Human Condition as
the instance of the emergence of the unique timing that is kairos. Human
will seems to soar on the wings of imaginatio creatrix through open and
unlimited skies, “free” from all constraints, and seeming to enjoy all “possi-
bilities” in a play of fancy and the “free” whimsical selection of them, that
is, non-directed, altogether arbitrary choice. The human will to undertake,
initiate, and institute—which means to move freely in the self-individualizing
progress of life—is caught in between fancy and the arbitrary. It is within
the new functional creative orchestration that the virtualities of the Human
Condition bring in, first, the primordial moves of the human spirit; second,
the thrust toward the other; third, the will to undertake; and lastly, the deliber-
ative inventive quest. These functions are not performed alone, however. On
the contrary, they may be activated only within the valuative schemata that
install the human creative condition, that is, only within the aesthetic, moral,
and intellectual perspectives that introduce the specifically human valuation
of life.

Furthermore, these factors of human dynamics informing human action
operate within the bounds that the world of life projects in structures and
rules. Ultimately the human being, although aiming beyond through a creative
swing, keeps its inventive creative spread within the human world of life that
he or she unfolds, steering a course basically within the bounds of the system
of life itself. Hence, as much as the human creative prerogative makes surge
and guarantees the exercise of freedom, the same creative spirit does not let
freedom be carried away into a wild chase after phantasmagoric possibilities
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of fancy or to fall into the accidentalness of arbitrariness. It remains within
the open and yet not absolutely unrestrained boundaries of the human.

5.2. Kairos as the Propitious Moment; Accomplishment, and Measure
in Human Creative Self-Interpretation in Existence

The specifically human life operations draw upon the energies, forces,
strivings of our animal circuits in the self-individualizing process that extends
their orbits, maintaining a balance of freedom between fancy and arbitrariness.
Excesses in either direction lead to crises and upheavals in personal and
social life. Both directions, however, belong to the “nervous skeleton” of self-
individualization, the self-interpretative progress of human beings, and weave
the fabric of the creative orchestration of the system of human functioning.

These specifically human operations, then, are “informed,” imbued, molded
by the significances with which the human being as creator endows life. Thus
their timing is their partaking of shades of significance that vary in the infinite
modalities and qualitative nuances of the aesthetic, moral, and intellectual
sense-giving factors brought into the progress of life by the Human Condition.

The timing of these fulgurating and constant moves, operations, processes
is fully imbued by their modalities, tendencies, aims, successes, and failures
in striving for accomplishment.

Given that the confluences, fusions, and resultant steps of successive
progress occur within the creative milieu of human interactions, individual
personal encounter or avoidance of personal encounter are essential elements
of human transaction. While kronos diversifies into innumerable streamlets
of occurrences, there emerge conundrums of propitious conditions that allow
the tying of the knot of accomplishment. It is by the tying of these knots
of accomplishment that the human personal—and social—self-interpretive
course of existence not only proceeds but is also measured. Indeed, along the
path of human creative self-individualizing, kairos is concurrently the timing
of the propitious circumstances and forces leading toward the realization of
constructive projects, their accomplishment, and concurrently and finally is
their measure.

The specifically human existential itinerary advances essentially through
two intimately, inextricably interwoven and intermotivating realities: the
workings of the inner realm and the workings of the external world. The
entire web of inner experience, with its feelings, thoughts, deliberations,
judgments, is woven partly by the universal requirements of life and partly—
and ultimately—by the innermost striving for accomplishment, for advancing,
for self-realization in the attainment of ever “higher” aims in the domain of
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outward life (from there to be transposed into the inner self). It is through
action directed toward others, through activity with others that our intimately
personal life within advances. Hence, the accomplishment of an undertaking,
the culminating kairos, is in its outward realization prepared in the interior
life. And, indeed, with the advent of the human condition we witness an
extraordinary expansion of the inward/outward, self-individualizing and self-
interpretative agency of living being.

The inner life—considered to be the life of experience or of
consciousness—manifests a timing of its own; kronos and kairos become
more sharply defined in the advance of life’s story.

5.3. Kairic Timing and the Human Mind

But what about the timing of conscious acts themselves? What of their
emergence and perdurance or disappearance, their ephemeral existence and
its timing? What is the timing of conscious life? Beyond doubt, already
at even the lowest complexity of living beingness, living beings time their
operations. It is not only that their directives time themselves in relation
to functional performance and “objective” accumulation, but also that these
living agencies “record” the performances in their succession, simultaneity,
and expectation. There is, indeed, a prototype of “inward” timing in action
and resistance; a dog “expects” his food at certain intervals, records having
received it from the hands of a certain person, is satisfied and content on
having filled his stomach � � � . With the emergence of the human creative
mind this inward sphere of psychic and experiential registering of the thus
far vitally subservient and vitally significant inwardness expands crucially. It
converts into a full-fledged creatively radiating zone in which kairic timing
plays a preponderant role. In fact, human consciousness on setting out to
work times itself while building up an intermediary zone between the vitally
significant registering common to living agents and the creatively radiating
inwardness of consciousness. With human consciousness, that is, freedom
of choice and will, being set upon accomplishment, the timing of human
consciousness is essentially kairic.

Into the rudimentary purposive unfolding of life’s moves, the creative
human mind introduces deliberation over opportunities, planning, and the
envisioning of an innumerable variety of options as one proposes to oneself
goals aiming above elemental vitally oriented needs subservient to direct
survival. Prompted by creative striving, human beings invent for themselves
special systems of deliberative, means preparing moves toward accomplishing
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aims. The timing of these moves is quite different from the vitally oriented
ones.

Steps are taken sweeping toward all horizons, advancing toward projects.
“The ground” is “palpated” in all directions to test the most appropriate
moves to take. These steps acquire a special nuance of significance in relation
to their role in the pursuit of aims. Once an aim is accomplished, the steps that
timed our life for its accomplishment recede in their singular significance;
whether that accomplishment be a work of art, the enactment of a new law,
the consecration of a building to a charitable use, a battle won in war, it
dominates in its significance its respective life arena, standing out from the
usual course of things. It acquires there its own relative stability, effecting a
kind of halt in the incessant timing of life. Its vital registering develops into
what we call “memory,” a depository of our registered experiences lying-in-
wait to be recalled to our attention. They are registered in a creative/kairic
fashion and are recalled to assume a kairically significant role in present
consciousness.

Human consciousness times itself in its functioning with respect to its
basic orientation towards accomplishment. From this proceeds a person’s
internal organizing of life: the constant objectifying of choices, presenting of
courses, recording, synchronizing of moves, coordinating with others’ efforts
and nature’s rhythms, and making decisions.

In contrast to the classic phenomenological vision in which time appears
as an absolute factor, an enigmatic “abysmal” realm in which everything has
its roots and which we cannot sound out, in our ontopoietic vision, time is the
creative work of consciousness, which, stirred and sustained by Imaginatio
Creatrix, times its logos itself in a kairic key. The dizzying turmoil within our
consciousness as we react to life presses us to make innumerable associative
links and interactive modulations, vibrating to a seemingly “infinite” range of
choices, adjusting by making innumerable variations and tying and untying
myriads of knots, trying to find a “propitious” answer to our queries. In
glimpses that come to our minds, the creative kairic timing at work opens up
an unsoundable trust that in the turmoil there is that answer.

Only some junctures and stretches of this creative work and the so complex
logos at the heart of it come to the surface and are available to our mind. In
the complete engagement of our beingness in the kairic ventures of life, most
does not come into the open, most occurs and remains within the profound
well of the mind, which times itself until its demise.

Before passing to the essential point of our inquiry let us gather our reflec-
tions briefly in their most intimate harmony and diversity. The logos of life
arranges the advance of human existence. The besouled body is the engine,
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the stage, and the driver of the course of unique human existence, unique
given the specifically human predicament. In awareness of life and death and
in the desire to preserve life and insure memory, therein lies the heart of the
human predicament and the deep logos of human understanding. Underlying
the drama of our existence is this awareness of the narrow space between
a person’s birth and death, of the narrowness of the space in which the logos
of life in its timing conducts its marvelous transformation.

What specific sense does this drama carry? Does not this logos here
reveal heretofore secret threads which if followed provide the answer to that
question?

P A R T F I V E

6. T H E K A I R I C T I M I N G O F T H E S A C R A L L O G O S : T H E S A C R A L

Q U E S T A S T H E I N - B E T W E E N

6.1. The Sacral Logos of Life Running through Life’s Vital, Creative,
and Life-Transcending Course

Let us immediately strike the chord of the leading melody. Advancing through
its various constructive phases the logos of life finally opens its sacral font as
the innermost sense of its inquiring progress. With the advent of the creative
condition there enters into play a novel modality of the logos’ questioning. It
slowly progresses through kairic fulfillments specific to human life by putting
in question the meaningfulness of all human creative accomplishments of all
aims, criteria, expectations.

The sacral logos thus unfolding drives a wedge between the logos of life’s
ownmost life-constituting sense, on the one side, and its ownmost drive to
transcend self, on the other. Paradoxically the self and the totally other appear
to draw us in two directions in a single process. These are the poles of the
human drama. We stand “in-between.”

6.2. The Genesis of the Sacral Logos of Life

From times beyond counting, as the saga of Gilgamesh indicates, the human
being has been aware of the congenital paradox that is life as it stands within
the mind of the human being. Life engages us in a battle with suffering.
We have always been facing the finiteness of our existence on earth. This
awareness stands in contrast with our unquenchable thirst for perdurance and
fills us with dread. To witness the triumphant ascent of our powers in the
struggle for survival, to know pain and joy, cruelty, terror, greed, hate, as
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well as devotion, benevolence, self-sacrifice for others’ well being, and pure
charity, all this rends the human heart, rending all the way down to the psyche-
flesh-body groundwork and motor of individual and societal existence. But
in their life performance body and psyche may not be separated or divided.
Given our spiritual awareness of the finiteness of life, the quest after its
redemption is played out upon their common territory, that of the human soul.

The sacral front is opened, the transnatural quest of the soul is launched in
the midst of this communal arena of the struggle for life in all its dimensions.
By the “sacral” I mean that virtuality of the logos of life ordered to life’s
sublimation, to its transcendence of the framework of reality, a consummation
not yet accomplished, one beckoning our spirits to mystical heights.

I noted above the first paradox of the human predicament that the advent
of the Human Creative Condition introduced. Now let us pinpoint a second
paradox of the Human Condition, one that makes this predicament even more
acute: the paradox of freedom. We exalt the freedom that the human being
enjoys owing to the creative orchestration of the logoic faculties in which the
human logos projects and processes its very own creative fruits, making him
or her capable of rising above self and the common vital plane. We may lifts
ourselves above the plane of the survival-oriented and selected indications of
animality to develop our very own personal system of valuation of existential
elements and may harness our own creative forces and valuating-judgmental-
decision-making faculties into a selecting, judging, and acts-controlling agent.
Now not merely a “living agent” but “a personal agent” is abroad, one
whose very sense is lifted above simply seeking what fits life’s needs and
the requirements of the individualizing sequence inherent to our kind; ours is
deliberation and valuation informed by novel tastes, principles, and aims self-
projected on our own existential plane. In the new orchestration of these new
evaluative principles the elementary instinctive drives, appetites, inclinations
are not culturally given but are molded for a consistent significant schema for
which our imaginations guide selection. In this progress, those drives bloom
into a new uniquely personal transformation of the vital agent—the self—into
a human person. This center of the self does not radiate a new significance of
life but does marshall the elementary drives into a performing logoic force,
the human will to undertake personal initiatives.

Within the ontopoietic self-individualizing of beingness in its elementary
bio-psychic dimensions, the living agent as the centralizing and self-directing
focal point of life is now invigorated by creative force and makes its
way by the differentiation, and thus distinguishing if not separating, of
the individual-in-process from its symbiotic and interactive circumstances,
making it responsive of itself. The freedom of personal will (though it raises to



T H E G R E A T M E T A M O R P H O S I S O F T H E L O G O S O F L I F E 47

an unprecedented degree the interconnectedness of the circumambient world
in communal sharing-in-life and also unfolds the specific logoic linkage of
intersubjectivity) strengthens this self-centering and consciously motivated
autonomy of the self, even propelling it into an existential state of solipsism.

But the second great “gift” of the creative logos is its establishing human
existence in a symbiotic ingrownness, in networks on different levels up to and
including intersubjectivity, building up a personal-communal world of life,
and so working a paradoxical reversal of its heightening of selfhood. This self-
conscious intersubjective network actually buttresses the freedom of will that
makes human beingness even more extensively and tightly self-centered than
was the circuit of vital/animal selfhood. But concurrently it brings about—in
accord with the self’s expanding significant spheres—a much deeper, more
overwhelming yearning for sharing in life, a yearning to share in the logos
of personal understanding of the very significance of personal deliberations,
hesitations, decision making� � �. of “all.” The human person, however, is so
wrapped up in his of her cocoon of never completed interaction that it cannot
enter into a clear commerce of understanding with fellow human beings. All
the while each of us is desperately struggling to overcome the barrier of
selfhood, i.e., of self-enclosure, and to experience deep personal communi-
cation with the Other.8 The search after this interpersonal communication is
indeed the basic thread of the struggle of human existence.

However, as I have said in discussion a few times before, in this paradoxical
reversal, there is also the engine of the sacral quest, which we here ponder.

With the adamant desire of the human personal self for human communion
in the logos itself, we approach a rising witness.

6.3. The Sacral Quest between the Self and the Other: the Witness

Life is a stream of impervious ontopoietic becoming, a flux that does not
stop from birth till life’s extinction of the individual, and from the beginning
of the world that harbors life till its eventual ending. All the passages from
day to night, from season to season are punctuated by the timing of life’s
vitally significant functions and by its sharing-in-life moves, which insure the
basic survival of the body-flesh-psyche schema. The animal joys and pains
entailed in life’s vital-psychic course are endured. But rising up amid all joys
and pains and eclipsing them is the isolation, the internal isolation that is to
be endured no matter how extensive be the symbiotic empathy of sharing-
in-life. That empathy does alleviate the essential self-centeredness separating
living beings from each other. We empathize with the suffering dog, which
“feels” in turn our sympathizing moves of the heart and shows in its way
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that it is “grateful,” yet the pain remains strictly its own to deal with. An
analogous but far more complex situation is to be found with the infinitely
more extensive, complex, and existentially intertwined human experience
of life, for human “experience” evolves within the creative aspirations and
strivings for accomplishment that employ the kairic timing of life.9

6.4. The Suffering of the Other

Yes, the gist of our human drama and of our plight is suffering. It goes back
to our own suffering but culminates in our enduring the suffering of the other.
In our excruciating pain for the other we adjure a witness to share it with us.

All goes back to the sentience that informs the logos of life at its incipient
instance and from which the timing of self-individualization starts. Sentience
spurs life’s diversification through the generative phases in which vital inten-
tionalities articulate the constructive moves of evolving beingness and reach
the summit that is the entry of imagination into the human mind, which in
turn informs the soul that now reaches deeply into the spheres of organic and
vital life and spreads through the entire psychic, intellectual, and spiritual
network of human functioning.

Symbiotic groupings of living beings extend from groupings of bacteria,
cells, plants, corals, animal herds and packs to the most sophisticated psychic
ties of human sharing-in-life. Our primitive human feeling of life-community
with every type of living being—whether it be our feeling pain at the sight
of a withering plant, a suffering dog, etc. or feeling kinship with another
human being—is inspired by the moral sense proceeding from Imaginatio
Creatrix and having logoic sentience as its conductor. Not only do we human
beings experience pain and suffering in all the registers of our functioning
but we also are able to experience more than a “phantasma” of the suffering
of others. The witnessed suffering of others is experienced by us in a unique
way. We have not simply a symbiotic picture of the other’s pain and torment
but feel his or her feelings transposed into our system and hitting us full
in the heart. This “blow” does not cause bleeding, broken bones, etc. but
has nonetheless an altogether overwhelming effect on our soul/psyche, and
so we become stricken. All our own personal pursuits are then put on hold.
We experience excruciating pain in our innermost being with and for the
other whom we love, feeling for him or her as closely as if he or she were
ourselves. We are as if paralyzed inside. With our own suffering, we are
open in a sense, given that it varies with our endurance and experience of
it; it may be objectified, eased by interpretation or by comfort coming from
friends or by the prospect of improvement. We may ponder our sufferings
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and thereby change or at least alleviate them; in this way we may influence
our entire experiental schema. But when it comes to our identification with
the suffering of a loved one, then in contrast the schema in which his or her
pains are embedded and the threads it partakes of are foreign to us; while
we may imagine the pain, the vital threads of the pain are outside our own
system, and the suffering escapes us. Thus the blow that we feel and through
which we participate in our loved one’s suffering, while striking some chords
of our own virtualities, remains ultimately closed to us, out of reach. Hence
when struck by the blow of realizing the suffering of a loved one, of one
who is our other self, we feel as though we are paralyzed. Immersed in the
suffering of the other in our innermost depths, we “almost” reach the depths
of the suffering of our beloved, but we still fail to enter into it completely.
This suffering, which we share to such an extent that it reaches through to
our innermost being, seemingly down to elemental sentience, does not reach
the very core of our beingness. It traverses our entire soul, engulfing all the
sentient networks of our bodily sensibility, yet stops at the pain of the flesh
as its existential frontier.

As ancient mythologies and cults brought out, there lies in the flesh not only
the measure of human endurance but our ultimate cosmic link, through which
we seek to partake in universal forces through human sacrifice. Lastly but
foremostly, it is through the transformation of the body/flesh/psyche that birth,
growth, and descent towards death times life, alternating between the delight
and the suffering of living ambitions. Impelled by moral considerations, we
often live in inward turmoil, and we struggle as contrasting forces pull us in
opposite directions. We often feel torn apart, seeing no remedies to our plight.
This interior drama of the human condition is reserved for human beingness
alone. It is an elevation of the logos of life, this moral perspective for the
interpretation of life situations. Interpretations corroborated become criteria,
values, virtues, which deepens feeling. Linked deliberative issues emerge in
which the differentiation between the self and the other takes on innumerable
threads of significance corresponding to experiences.

When we attempt to present these issues on the stage, we have what we call
drama. The drama of human existence, constitutes, in fact, the gist of human
life. The human drama essentially concerns our human ontopoietic coexis-
tence, human self-awareness within the circumambient communal fabric of
life, and our feelings about ourselves. Lastly, but foremostly, this drama is
shaped by our awareness of the irreversible finitude of life and our concern
about its ultimate significance. It is not that we live within ourselves in a sort
of isolation such that we are left to ourselves. On the contrary, there is nothing
in life in which we would be concerned about ourselves alone. In whatever
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we turn toward there is also concern for the other, but everything comes
back to us alone to decide on and to act upon. Even as we are torn between
contrary inclinations and appetites ourselves, alternate solutions to problems
propose themselves, reflecting vital, communal, and personal strivings and
at the highest level human moral consciousness, for which, conversely, the
highest price is to be paid: moral struggle involving interior forces that tear
one’s life apart in anguish and suffering. But, then in a paradoxical contrary
move, this inner turmoil in the course of life is also the unique device, means,
way to redeem the predicament of human existence, for it challenges the
finiteness (contingency) of life and reaches the sense of the All. At the heart
of the human drama lies the key that opens the closed door to the realms
holding life’s ultimate sense.

In fact, as I have emphasized often enough, each human being is intimately
bound up with fellow human beings, for sharing is the essential factor of
human life. Sharing extends from the vital through the moral and spiritual
spheres of the human life in numerous modalities, but what I have principally
in mind here is the sharing in the logos of self-understanding that the human
being seeks continuously. I have spoken already of our sharing in feeling with
animals. With expanded human consciousness and communicative means, in
question here is the sharing in understanding in full spiritual communion that
is sought by the human being as the quintessential factor of life. But is it ever
achieved?

At all the problematic turns of life we seek to explain our situation to
another human being. Probing into the intricacies of our feelings about life,
we try, as we unfold it to another, to make him or her privy to our concerns,
our pains, our dilemmas and seek solicitude in his or her assuming our
own position—standing in our own place—to justify the attitude that we
contemplate and would adopt, to be our “witness.”

The deeper the validity of life’s pursuits erodes before our eyes, the less
important our own egotistic accomplishments appear. Our own happiness or
misery, suffering or joy, triumphs or defeats are blunted. They all evaporate
into futility, and there emerges more clearly consciousness of the common
lot of existence that we share with all others. And so the more clearly does
the other then appear in our concern! Slowly a simultaneous two-way traffic
gradually builds between two inner logoic streaks most intimately interfused:
the advance of our disillusionment with worldly affairs and ambitions and
the opening of an “inner ear” to the Other who stands before us in the same
network of life, sharing with us its ebbs and flows, and whose life course is
interwoven with ours. As we progressively “let go” of our earthly attachments,
the other and his or her plight stands more clearly in our sight.
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6.5. The Transnatural Conversion/Transmutation of the Psychic Soul

The kairic timing of life takes here another form which will be the object
of our attention now. To begin with we have to emphasize that the kairic
timing of life in accomplishments—indeed, the entire schema of the creative
mind—equips us with the essential apparatus for the real humanness reached
with the human condition, namely, human moral consciousness.

Accompanying the surging up of the moral sense of life within the human
condition, of the recognition of other living beings, in particular of human
beings like ourselves, is the yearning, the pressing need spoken of above to
find the meaning of life as such and beyond its orbit the ultimate human
communion flowing from knowing the meaning of All. Unsatisfied with
all possible accomplishment that creative endeavor may bring forth, we,
reflexively ask “And what then?” and let go of our drive to dominate. We
become more and more aware of the needs, rights, wishes of others. In our
interpersonal acting we begin to give priority to the other, yielding to the
other time/life previously spent pursuing our own interests. In yielding space
in one’s existential dominion to expanding moral sentiment, the human being
undergoes an inner transformation.

6.6. The Inward Sacred or the Sacral Course In-Progress

As the human soul releases from her innermost its stream of spontaneities
there surges a novel type of becoming and a novel kind of phenomena. These
spontaneities bring with themselves specific virtualities as well as imagi-
native powers effecting a crystalization-in-process that will unfold within
the entire frame of the human being, one having its center within the soul.
Evolving progressively from step to step along its very own route and
escaping the thematizing (ciphering) of the mind, as well as the mind’s
creative/intentional system of conceptualization, it is the soul itself that works
from out its hidden resources a line of transformation of the psychic, creative
schema of life of the person.

I have written at length about the three “movements of the soul” in this
advance, in the unfolding of the sacral logos. Through this inward sacral
process, the person’s entire human beingness is slowly transformed. Following
inwardly surging ciphering pointers, there emerges within a novel type of
perception, one that captures an entirely new universe of experience; the
evidences of new phenomena, new values of life, values at odds with the
current values of the creative logos of life. These values are shaped not by
the ideals of life accomplishment but by a contrasting unquenchable thirst
to transcend the goals of this life and take hold of the ultimate sense of life
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itself, the sense of all. This process occurring within the soul simultaneously
reveals its hidden resources in the inward manifestation of this universe, the
Universe of sacral life.

Outwardly this process shows itself only in that seemingly puzzling sense
(puzzling because ungraspable by the creative intellective molds of the mind),
but as this sense is implemented in a person’s interworldly manifestation it
comes to permeate his or her being.

Thus the inner manifestation of the sacral phenomenon is simultaneously
its unveiling. The sacral phenomenon does not call for any further legit-
imation. Its evidences carry within themselves their absolute necessity. In
unraveling progressively its stages of unfolding within the human soul, we
are only deepening and expanding its circumference within and consequently
expanding our entire human beingness. The advancing stages of our metamor-
phosis lead us toward the Fullness.

Thus does human beingness as a microcosm gain purchase, given its
creative fulcrum, on the world of life—the world of life stretching outwardly
through the earth to the cosmos. From the person’s inmost being, and
as prompted by the growth within fostered by the logos of life there
emerge spontaneities that surpass the last horizon of this life, escaping any
phenomenal grasp.

The timing of creative/inventive accomplishment is oriented toward
planning, and its steps navigate, seeking the virtualities available and
serviceable for fulfilling plans. And the projects planned—even those under-
taken for the most elevated ideals animating a person are geared toward the
enhancement of the significance of “real” life. With that horizon opened, our
accomplishments remain.

In contrast, engaging in the quest after the ultimate sense of life, the
soul finds itself deprived of any interworldly orientation. The steps of this
pilgrim’s progress actually dismantle precisely the well-established nets of
worldly sense. Attention is fixed precisely on the questioning of all that had
been considered valid. But this questioning-in-the-dark does not go altogether
without answers. As I have pointed out earlier, it belongs to the nature of
the logos of life that each and every one of its pressing steps of inquiry
contains/indicates the virtualities of the next step. Each of the three movements
of the soul on her quest indicates the virtuality specific to the next. And so
it is in her third movement that the radical conversion of the soul occurs.
It is indeed in the soul’s third movement, prepared by her two preceding
advances, that the “negative” dismantling of the prevailing sense of life
accomplishment brings in a positive state through transformative moves of
the logos, which loses thereby its force in the concrete constructive thread
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of life but is strengthened in life’s sacral thread, which was already released
with the initial impetus of the quest. These moves transform the inmost being
of the questioning person.

Here the question of the timing of life takes on a quite different guise. The
transformative moves of the sacral thread of the logos of life do not follow any
preestablished or projected plan. They keep within the soul. They reach kairic
accomplishment in bringing about a new state in the soul’s experience. These
moves sublimate and convert our primitive egotistic sense of givenness into
a bundle of inklings, propulsions, inclinations primed to introduce to the soul
a new functioning, even its sense. Such an accomplishment can be prepared
only by subterranean realities at work in the soul. Their events manifest in
their timing of themselves the psychic flux of natural life, of experience,
on the one hand, and constructive steps that follow indicating a progressive
hidden transnatural work of the soul, on the other, work that progressively
ties the kairic knot. Because they are discontinuous accomplishments, these
transnatural moments manifest themselves as interruptions of the “regular”
timing of life. They seem to be so, but that is only seeming, for they mark
the kairic “right time” when they interrupt the regular course of events, they
express the “right measure,” and they contribute to true accomplishments. We
may thus say that the unique transnatural nature of the “instants” of sacral
experience is best grasped in terms of the kairic timing of its subterranean
genesis. This kairic prompting of sacral moments that have a continuity of
their own occurs within the regular continuity of interworldly processes.
Human history as such also proceeds through the kairic tying of new knots
of meaning when the old lines of intentional significance are disrupted, but
that kairic timing has no relation to the genesis of the sacred, which occurs
on its own plane.

As pointed out above, the kairic irruptions of sacral “instants” as accom-
plishments of a sacral tonality of the soul, as discontinuous as they appear
to be, are not themselves devoid of interconnective links in the schemata
of life. They surge forth at seemingly unpredictable intervals in the inten-
tional schema of natural experience, and their actually standing over against
that schema indicates a punctuation in an accomplishment being performed
in a hidden network of interconnected progress—a genetic network of
“transnatural history” that the soul’s progress in sacredness projects. (We may
call this history “providential history,” a history that in a religious context is
the historical unfolding of a covenant between human beings and the Divine).

In the religious perspective, divine interest in human lives, Divine Provi-
dence, does not belong to human history. The Kingdom of God is not of “this
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world.” In the perspective of the natural intentional schema of the world,
Divine Providence proceeds in a continuity of discontinuous acts.

The sacral logos projects itself through the kairic stirring of states of soul
transcending ties to the lifeworld’s codes and principles. Our primogenital
ties, those of the vital code of sharing-in-life, come to be informed by the
human moral sense. These latter run counter to survival values, reaching
beyond to the kind of devotion that sacrifices self for others’ good. The telos
here would not be survival but human communion transcending the finiteness
of life and the destruction of all its accomplishments.

In this kairic timing of Divine Providence, we may also understand the
interventions of God in worldly affairs, God’s “rewarding” and “punishing”
human beings right in this world. We may also view the Christian mystery of
the messianic Incarnation of the Divine in time in this perspective. In grasping
the dynamic of the kairic timing of becoming, we see how two different
orders may remain parallel while one yet irrupts into the other at propitious
moments, introducing a measure and sense of proportion appropriate to the
workings of the level broken into and yet of a different order when it comes
to the principles in play. This is particularly helpful in grasping the Son of
God’s taking flesh to Himself. Here is an utterly unique kairic intervention
of the Divine in human affairs.

The timing of kronos and kairos here, while intertwined, proceeds in two
different orders: that of human history, and that of salvation history. This
constructive distinction calls for a specific modality of freedom, one in which
human beings are called by the innermost stirrings of their souls to meditate
in action, proportioning their direction and pace within the ontopoietic bound-
aries of life so that the designs of Divine Providence may be accomplished.

Yet in what order of “sense” does this transformation of the soul occur?
What new sense is the logos of life introducing? As noted before, the sacral
quest was initiated by a differently oriented logos than that of the ontopoietic
unfolding of life in which it comes into play. As was also here brought out,
at that point at which surged the moral sense serving the otherwise survival-
oriented purposes of the course of life, an essentially counter-oriented swing
away from life’s egocentric survival concerns and toward consideration of
the other as one’s other self introduced a transformation in the interactive
relationships among human beings as human and not just as living beings of
higher life performance. Indeed, while scrutinizing the interrogative modality
of the quest, we discover that both the moral sense and the quest for the sense
of life fuse to various degrees of intermotivation (for example, the moral
sense moves in the quest while dismantling the constructive networks of our
creative minds, undermining their motivations and dissolving the links of the
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purposive-psychological-social network that maintains it). These networks
naturally involve the interests, life motivations, cooperative as well as compet-
itive involvements with others. The quest is imbued with our feelings and
emotions, which carry it onward at the constructive prompting of the logos
of life. “Letting go” of these networks would seemingly open a “void.” And
it does lead to feelings of disappointment, emptiness, and loss if the reasons
for letting go are of a practical vital nature. Yet if the reasons for abandoning
strivings proceed from the interrogative line of the sacral quest, no “void” will
open; after we acknowledge the validity of our own interests, the well-being
of others fills our concern instead. Others’ survival, life concerns, pains and
sufferings, losses, and need for help now come to the fore. As the progress
of the interrogative quest is matched by a concurrent unfolding of the moral
sense in the personal frame, the other takes on an ever more significant role
in our interior unfolding and growth.

There is an oscillation between the two possible outcomes of the quest:
one that stops at nihilism and skepticism and one that leads to advance by
following the sacral clue that the interrogative soul discovers at each step and
staves off the void with. Each step in the corrosive course of the interrogation
of life takes one precisely toward the other: toward an other self, inner source
of the next step in the line of experience of the segment of life just dismantled.
The transformation of our inner state occurs then in the accomplishment of a
new way of relating to the other. This happens in its own timing.

Although the sacral quest takes place within the course of real life, the
moves of the spirit that prompt its establishment have their own independent
timing. Each of these moves has its own rhythm and cadence of questioning
and its own consequential order which projects itself in an unrepeatable series
of subjective acts. The transformative moment occurs in an unaccountable
step among these acts and affects the entire system of experiencing, changing
the nature of our acting within the opening space so that it is free of the
congeries of prejudice established in the soul by her past experiences, shifting
her away from attention to practical interests and aims and freeing her from
their pressures. Thus our inmost beingness opens in solicitude, sympathy,
caritas towards others acquiring a lasting interior disposition to come to their
aid. As emphasized above this transformative step does not occur among
those taken in the vital/natural current of time, with its fleeting events and
processes. This transformation is not prompted by the creative network of the
logos of life, but by a specific line of advance we have already here called
“the sacral thread of the logos of life”; this thread weaves its way from one
transformative instance to another, intensifying its action and expanding its
reach, working toward the self’s complete dedication to the Other.
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There is also to be distinguished a third outcome of the sacral quest, one
that neither stops at the void, yielding to nihilism, nor advances step by step.
Rather, the unfolding moral sentiment unfolds in a kairic spirit a sacral route.
This third route intensifies the sacral quest into a metaphysical speculation,
one seeking the ultimate sense of life directly, seeking an approach to
the Ultimate through a despoliation of the earth-bound soul that binds its
innermost to the divine.

While in my previous writings I have very much favored this last route of
mystic élan,10 I have found since in my own quest that the path of moving in
tandem with the moral sentiment offers clearer light when it comes to taking
further steps. It is this line for conducting the sacral quest that I now take up
for inquiry.

To the point, the kairic spirit at work in the transformation of the soul—in
forging its “transnatural destiny,” as I call it—is both broadly and deeply
involved in our sacral transformation through its being twinned with the moral
sense as it deepens one’s innermost response to another human being. The
sacral quest after the sense of life, as I have pointed out numerous times,
begins already in some of its aspects within the ontopoietic unfolding course
of individual life.

There appears, indeed, to be an entire vast network stretching over and
penetrating both the human vital/creative course of the logos of life and the
spiritual/kairic accomplishments of the transformative sacral quest. Mirabile
dictu, this kairic network of transformative steps is in its dynamic and
endlessly varying modalities, itself an offspring of the logos of life, which
subtends it throughout. It may seem as if the logos of life were almost
connatural, and almost involuntarily had layed down a sequence of changeable
and contingent, irremediable events that occurred almost spontaneously even
while it also engendered an entire system of spontaneous but voluntary actions
having a distinct sense, a set of transformative spiritual ways to redeem all the
contingency by equally strenuous and continuing effort. Within this network,
the crucial factor—the conductor of our quest and its transformative engine
participating in the moral sense and the communal nature of life—is the
Witness.

6.7. The Witness

I have written extensively already about the witness.11 Let us now in summary
fashion review the course of human existence, for the person involved
intimately in the web of existential transactions with others is seeking
throughout the course of life to communicate with the other not only in
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interaction but in deliberation, feeling, in hesitation and personal decision
making.

And so we appeal to the personal, societal, interworldly solidarity of
humans, draw on similar types of experiences, and seek “objective” but
sympathetic judgment—“counsel,” yes, but foremostly “understanding” of
our plight. We desire that our neighbor be a “witness” to our tribulations and
deliberative ponderings on life; we seek his or her felt engagement in our
conflictive situations, we seek solace in feeling that our confidant “is with
us.” All the same, we rarely follow the advice we are given, and when we
do, the wisdom of the other frequently does not lead to a proper handling
of the matter at hand and when it does, it is usually only an approximate
solution and any case is often based on false premises. Although our worldly
“witness” shares with us the common log of humanity and has true empathy
with us in our concerns, he or she does not and cannot reach the most intimate
poignancy of our situation, our concerns, deliberations, pains. Coming as he
or she does from a uniquely singular intertwining of life’s affairs, it is not
possible for our witness to transgress the barriers of individualization and
personhood and attain complete identification with us.

The one thing that comes from this is the apprehension that human
“witnessing” always fails and that we seek beyond the human witness another
witness who could discern intimately our own state within its singular context
of situation and experience and who would be up to sharing himself our pains
and tribulations and hopes and aspirations to the point of witnessing by his
entire solicitude our failings, incertitudes, mistakes and “understanding” not
only our good but also our bad intentions and actions. He is expected by us to
“understand” it all. This a witness who would be a unique, all-encompassing
in understanding, and all-solicitous witness of our soul. This witness would
be above the conundrum of life’s opacity and its contingent conditions, for
none of us can fully address another “earthly” singular human being. In our
seeking such a one it is quite clear that we, perhaps unknowingly, are reaching
“beyond” to the sacral witness.

The promptings and intimations that the soul receives from within to turn
to others to guide her, or to monitor her steps, the urge to share her failures
or successes with someone who would see all and understand and partic-
ipate solicitously in her plight cannot be quieted by another human being.
Nowhere in the world is there one to turn to for “affirmation.” This urge goes
beyond the human frame beyond its limitations. It prompts an elevation of
life-bound needs to a point whence the life-confined, concretely inscrutable,
and contingent timing of life—whether ontopoietic or kairic—might surpass
whatever the vital and creative lines of development the logos of life may
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offer; for our urge points beyond all human understanding, even that most
devoted and solicitous. We seeks a surpassing witness and so reach to the
sacral logos to confide our deepest self, offering our innermost for assay—
naked, holding back nothing, making no attempt at self-justification. The
sacral witness is privy to all human suffering, to all human frailty, to all
human moral struggle, all failure, aspiration, and triumph. The sacred witness
personifies the sacral logos that overarches the human existential struggle and
the sacral quest.

What conditions would a human witness have to fulfill to become capable
of this total solicitude and participation in the innermost moves of another
person in her “truth”?

6.8. The Paradoxes of the Logos of Life’s Sacral Thrust

The life course as well as the personal disposition to react and act, to suffer
and rejoice, to submit or revolt, to love and to hate, to value and to despise,
all these are grounded in a great registering of minute sensations, sensitivities,
feelings, bents, and inclinations, which are in turn the yield of the long labor
of life. Individualizing life unfolds from generation to generation gathering
special features, dispositions, tendencies in a course as long as the history of
the human life story on earth. Differentiations of climate, soil condition, water
supply, in short all differentiations, have led to differently nuanced cultures
as well as to the histories of societies, into both of which individuals are
ingrown, with each profoundly imprinting their sensibilities and valuations—
all of which surfaces in the inmost lives of people. To “understand” a given
person in the sentient minutiae of its being and to have intimate solidarity
with its inward moves calls for a witness to retrace that person’s existence
and to experience his or her specific routes of both ontopoietic and creative-
moral unfolding. It is clear that no human person can meet these demands.
The witness that we call upon surpasses concrete humanness then. This is a
witness who does and does not belong to the ontopoietic reality of life.

The sacral quest holds a unique position with respect to the survival-
oriented timing of the logos of life. It does belong to our temporality because
it is the point of spiritual reference upon which the human moral quest is
suspended. And it does not belong, because the individualizing sequence of
becoming does not apply to it. In its origin, unfolding, and singularization,
the sacral quest escapes particularization of any sort. It inheres to the logos
of life in that as quintessential element of the concrete human condition it
appears within the ontopoietic timing of the life of the individual; but it does
not belong to the life course because it does not follow the steps of its timing.
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As a matter of fact, the sacral quest is not “in process”; it does not time itself
nor is it timed and yet it presents itself within life’s timing.

If we consider the kairic timing of the transnatural quest for the ultimate
sense of life and the phases of moral/spiritual transformation that follow one
upon the other with each significant accomplishment, we see that their timing,
while embedded within the stream of ontopoietic life, does not follow that
stream’s timing. It unfolds according to its own cadences and its own intrinsic
law, the law of the moral modulation of our inward beingness. Indeed, it
reaches to the very self.

This inner transformation involves not only our life-oriented attitudes’
developing new capacities for self-detachment and charitable self-sacrifice for
the other, but it also reaches to and involves as well the very core of the self,
the dynamic strings that give the pitch for how we feel about ourselves-in-our-
beingness: the detachment from life’s disturbances, the innermost communion
with the rest of living beings, the open horizon of hope for the blessedness
of peace in communion with the Witness. We have here transcended with
the very self that the ontopoietic life-horizon built as a springboard. But for
what?

What is the sense of this new radical reversal of the logos of life, which after
having fostered this marvelous freedom to creatively deploy life’s virtualities
now moves toward the successive weakening, disintegration, and it would
seem extinction of this project?

Does the logos of life vanish in this arc from birth and death?
Or perhaps it just “hides” its further path?

To recapitulate, having reached this point, we are presented with three lines
of reflection by which to make determinations.

6.8.1. Moral Sense and the Origin of Conscience First of all, when we
consider the main point of our kairic journey we equate the human condition
with consciousness and its creative apparatus. Taking place concurrently with
their appearance is the emergence and unfolding of the moral sense. The
emergence of the moral sense and of conscience places the human being on a
“higher” plane, as Scheler expresses it, than that of the “lower” animals. With
the appearance of the moral sense a special emphasis is now given communal
ties; the vital solidarity of the drove or pack is raised to the plane of a moral
responsibility to care for the other, to show solidarity, sympathy, love.

6.8.2. The Radical Conversion of Sense While the human creative condition
and moral sense both develop in ontopoietic time, the quest for ultimate
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understanding goes in a direction reverse to that of the ontopoietic unfolding
of life and works to undo its kairic accomplishments. Its logos goes counter
to the trend of the logos of life and yet it belongs to the logos of life as
a special thread. On reaching this third movement of the soul, this special
thread of the logos—a thread that to distinguish it we will call the “sacral”
thread—advances its own timing through the steps of its own kairic accom-
plishment of the progressive transmutation of the soul.

The quest prompted by the moral sense (a response of a particular sort
since the thread of the moral sense is a line advanced by the logos of life)
is a mode of becoming but of an absolutely “spontaneous” becoming, one
that does not follow a preprogrammed sequence to be accomplished but is a
“freely” projected becoming building on the accomplishments of each actor.
Indeed, through the moral and entirely freely chosen work of the conscience,
the self-enclosed ontopoietic course may be undone and remolded in a free
redeeming course. The quest within which this work occurs is the guarantee
of this freedom. In contrast to the ontopoietic sequence that gives directions
for life’s constructive progress, the network of the sacral-kairic thread of the
logos of life encourages our confiding the inner self to the Sacral Witness as
a beacon for its moral/spiritual support in its dramatic deliberative endeavors.
This quest involves decisions that are absolutely free of natural constraints
and that fulfill by a Kairic-Sacral motivation.

In this quest the soul intensifies its resolve and sets upon a course of its
own. It is a manifestation of a radical conversion of the self. The optimal
moment and state of the sacral logos within the human soul seems to mark a
borderline between the ontopoietic logos of life and logos’ sacral turn toward
territory that is beyond the reach of the logos of the vital individualization of
beingness. We will come to this point later on. For the time being there is a
most significant insight for us to ponder.

6.8.3. The Transnatural Quest Spreads from the Individual to the Community
As the sacral thread within the ontopoietic course of the logos times itself
by its moves of accomplishment, there unfolds in its course a singular flux
of transformational instants of self-coalescence in temporalizing moves, a
network comparable to the nervous system in that it penetrates into every
corner/avenue of the soul’s constructive progress, molding it in appropriate
places in appropriate ways. This timing effects, first, the radical transformation
of the complete self. Secondly, and most significantly, the flux that gathers
within the transnatural quest of the singular person simultaneously extends
deep into the interhuman network of sharing-in-life of human interaction; it
spreads into and draws in the motivation of communal ties. The effects flow
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from the inspirational force of the logos operative in the moral sense, which
translates us from the human interaction level of transactions to the level of
human communion. It lifts humanness as such, lifting if from a pragmatic
level to one fostering the initiation within the individual of a pilgrimage
toward sacralization. Does it reach it? Does it have to reach it in order to
maintain its course?

6.8.4. The Communicative Personal Rays of the Logos Present at the Origin
of Individuation That question requires a different type of investigation. For
the time being, let us bring out a crucial insight gained from the foregoing,
an insight into the “life” of the logos of life.

From the cutting edge of the singularizing-individualizing operations of the
logos of life we have moved to the ground in which that individualizing is
rooted—opening to view the full expanse of the logos in sharing in life, it
being essentially involved in the All.

But when the timing of the vital ontopoietic unfolding is transformed with
the kairic sacral transmutation of the self within its communal compass,
this grander and sui generis continuum is measurable only through the inner
progress of the transformation of the self. These interlaced, intermotivated,
partly fusing rays of the logos of life intimate a plurisignificant sense of
the logos of life itself, first, in the gist of individualizing ontopoietic tempo-
rality, and then within that sequence in the sacral/kairic temporality of the
transnatural destiny of the soul. The logos grows in this plurisignificant course
and spreads into the innumerable symbolic and sharing-in-life expressions of
communal life. Virtually, this pleroma of significance has been present, we
can say, from the incipient instant of its self-individualizing unfolding.

6.9. Toward the Completion of Our Itinerary

We ask again, “What is life? From whence does this flux of becoming
proceed? And when will it end?” We have defined the “beginning” of life
as its self-enacted individualization and have followed its self-individualizing
sequence, covering its constructive/deconstructive course to its “end” with
life’s extinction. And yet if we follow the full ontopoietic course of the
logos of life, we find that there is no radical “beginning” of life nor an
“end.” For one thing, the individualizing sequence transmits the previous
individualizing accomplishments forthwith. And then developments that prove
to be useless are shed throughout. The essential germ, the logos of life’s
intrinsic endowment, remains.
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We see that it is not without reason that Leibniz—who did not differentiate
the various ramifications of life nor outline the logoic progress of ontopoietic
growth in the individual monad, and who also did not ponder the ways of
ingrownness of becoming, who, in other words, lacked the grounding insights
that the ontopoiesis of life provides—in the light of his own evidences stated
that the monad does not die, that it only slumbers, waiting to awaken. And,
not without reason, he also declared that each individual monad reflects the
life of the entire universe. Only in our framework of the logos manifesting
itself as the primogenital force prompting and carrying life’s becoming do
the questions of beingness with which Leibniz was concerned acquire their
full sense. They may now be treated along the lines of our revelation of the
logos of life.

It seems plausible that life never “finishes.” Though using a different frame
of reference, science today seems to indicate the same. We gather from this
that the interrogative force of the logos of life is pointing us beyond all timing
of life, prelife, and manifested reality. The logos of life, who times itself in its
very essence, is an absolute temporality which has no “beginning” or “end.”

The Logos of Life thus belongs to the Fullness of the logos. Hence it is
led by the concurrent thread of the transnatural destiny of the soul. Starkly, at
the final stage of death, while the breath of life is leaving the disintegrating
body, the transnatural quest of the sacral logos comes to the fore. The ultimate
question is raised of the provenance of the “models” or haeccitas of beingness
crystalized bodily in actual existence, that along with the question Leibniz
raises of the compossibility of each being with all others to be actualized
and then be prompted by their inward force to turn to their depository, their
possibility in God’s mind.

It is with the disintegration of particular kairic creative projects of life
that the reality of the unavoidable decline of the rising arc of the sun of life
presents itself to us, as if the creative logos starts to prepare us for death
by withholding its impetus and leaving us with novel half steps calling for
completion. This slackening, this shrinking of it radiation in the creative kairic
sphere is accompanied by a diminution of psychologico-communal sharing-
in-life. It seems as if the logoic rhythm and force of projecting life, connatural
with the progress of life advancing towards its essential horizon, the “future,”
contracts over time till the decisive instant at which the breath of life is
extinguished and the vitally significant organs of the body disintegrate, as
it were abandoned by the ontopoietic drive and the prompting force of the
logos that had carried it. Does this mean that the logos of life is extinguished
together with its constructive sequence and forces? To the contrary, it seems
obvious that the kairic logos, while diminishing the force thrown into the
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projects of this life has been intensifying its impact on its sacral course; it has
been accelerating the sacral transformation of the soul. One could say that it
has withdrawn from the earthly, contingent course by deploying more of its
forces in sacral timing.

The logos’ kairic timing not only arranges life-redeeming moments of
kairic sacral accomplishment but also dissociates itself from the logos of
life’s ontopoietic involvements, leaving them behind. Yet, in the very nature
of the kairic accomplishments there remain the ontopoietic relevancies,
in that we can still differentiate in them their acquired personal, unique,
transnatural nature and their natural life relevancies. The transnatural logos
does not simply return to its source. On the contrary, through most intimate
communion with the Sacral Witness throughout the destined progress of the
life course, that destiny—while now relieved of dependency on the bodily-
psychic sphere and its sustenance—carries the mark, the uniquely personal
stamp acquired in the flesh, to its union with the sacral Witness on joining the
Fullness of the logos. Here, opens an infinite realm of metaphysical specu-
lation following the fulguration of the logos in the sacral imagination and
dwelling on the logoic intuitions that proceed from kairic communion with
the Witness. The kairic transformation in sacrality of the originary initial
endowment of the soul suggests numerous lines, paths, for kairic sacred moves
and transformations within the logos of life’s realm in the Fullness of the
logos.

P A R T S I X

7. T H E L O G O S O F L I F E A N D T H E F U L L N E S S O F T H E L O G O S

7.1. The Timing of the Logos of Life in Its Great Metamorphosis

From our delineation of the career of the logos of life in its temporal progress,
we have derived further questions to ponder for the logos of life in its far-
reaching radiation spreads its feelers through the entire realm of what we
are and what we as human beings endowed with our very peculiar logoic
sensibility may envisage. As it appears to us, we humans are essentially
paradoxical, having a contradictory innermost orientation. Yet it is through
a series of seemingly contradictory/paradoxical turns that the logos of life,
availing itself of a profusion of means at its disposal, conducts a line of
transformation/transmutation/conversion of sense with which it accomplishes
step by step, phase by phase, and finally endows our human existence with
the most extraordinary Metamorphosis of sense imaginable.
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7.2. The Great Metamorphosis Fulfilling the Ultimate Sense
of the Logos of Life

The logos of life progresses in seemingly fragmentary fashion, and while we
as reflecting beings are absorbed in keeping pace with its timing, the logos
is all the while, as we have seen, pursuing a coherent task. This is a unique
task in that its accomplishment entails its ultimate sense. Availing itself of
the profusion of means at its disposal, introducing a series of seemingly
contradictory-paradoxcal devices in order to effect every possibility opened
to it by its constitutive virtualities, the logos of life conducts a line of trans-
formation/transmutation/ conversion of sense with which it projects modes
of individual existence. Escalating gradually the transformative sublimation
of sense, this fundamental ontopoietic trajectory of kronos timing reaches its
peak in the creative Human Condition, and then recedes as the sacral logos
prompts and intensifies the creative kairic timing of human existence. That
timing in turn, when at its zenith, seems to bring in a reverse move that
deconstructs the entire edifice, taking life to the brink of its demise. Not
so, not so, for the logos that is seemingly bound up with the progress of
the self-individualization of life, reveals itself to have from the “beginning”
carried multiple rays of sense, among which was the sacral thread that had
been all along accumulating, building, waiting to progressively convert in
transformative moves the sense of individual existence.

While loosening the natural creative thrust of life, the logos was intensifying
into the sacral vocation of the soul in an absolute metamorphosis of life. Thus
the first and last role of the logos of life is accomplished, as it reaches its
absolute sense. The transnatural soul now being released from its contingent-
temporalizing chains will follow its sacral logos, through identification with
its Witness, “into” another sphere of sense.

7.3. Does the Logos of Life Vanish with Death?

Carrying life in stepwise fashion, the logos is not empty-handed. The soul
enters that further realm endowed not only with her own accomplishments
along her transnatural route but also with everlasting ties with the human
network within which those accomplishments were made. Those accomplish-
ments and these ties constitute together the further sacral sphere of the logos
of life.

But does the logos of life that carries concretely the poietic individual-
izing career of a human beingness vanish after having dismantled its natural
ontopoietic course? Far from it. As we have intimated throughout, the logos
of life prompts itself ever onward in interrogative steps. It continues its task
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not only in the sacral transfiguration but in prompting individualizing life
ever ahead. Its sense lies in the accomplishment of the Great Metamorphosis.
Our vanishing from the terrestrial scene of material beingness would seem
to indicate its “inferiority” to the creative kairic, sacral—spiritual—threads
of transnatural destiny. To judge so would be a hasty conclusion, however. On
the contrary, there is a most intimate, congenital translation of sense between
the three realms of ontopoietic vital self-individualization, Archimedean
creativity, and the transnatural quest. Vital self-individualization, for example,
has its life-redeeming counterpart of conscious moral progress, which in turn
has its ground in our material embodied beingness. And man’s creative powers
not only carry life on but also in their emergence at a definitive moments time
the evolutive expansion of the logos of life. Not only is the entire transnatural
process carried on with the most intimate interdependence with the entire
system of embodied beingness but, more importantly, because more basically,
the great human drama of the embodiment and the redemption of life finds a
dynamic arena for the entire process, a stage that moves and transforms itself.

Embodiment and its postulates as they are given to us in direct intuition
point to life’s absolute—absolute, because not subservient to any other life.
Embodiment contains in its requirements for concrete crystalization in life
all the constitutive principles that, radiating as from a center, position it in
the universal schema of earth’s and the cosmos’ energies. Embodiment is the
principle constructive device of creation and beingness. Within our orbit of
cognition there is incontestable evidence that the coming into being of our
universe—its creation—consists in embodiment.

The Logos differentiates itself for the great game of creation-embodiment
(incarnation) and then of redemption.

7.4. The Logos of Life, Temporal and Sacral; Transcendent Timing

The constructive project in which the logos of life was ontopoietically engaged
has been singularly completed. But this does not mean that the logos of life
has vanished together with it. The logos of life’s moves are paradoxical,
going from one extreme to its opposite, that is, covering the entire range
of “possible” constructive (constitutive) directions. Each project of self-
individualizing beingness is enmeshed in innumerable existential concatena-
tions with the rest of life’s actualizing network. No living being exists organi-
cally, vitally, societally, sacrally, etc. by itself. The logos of life operates with
an entire network that is centered on the self-individualization of beingness, but
which encompasses in its relevancies the entire orbit of our human experience
and imagination. Life can not stop at either the death of an individual or the
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extinction of any group; it is immersed in the entire living network. Of its
very nature, as we have seen, the logos of life ever points ahead of its steps.
But we must consider first and foremost that the logos of life is a prompting
force with shaping devices and a germinal endowment with an immeasurable
reservoir of raw material lying on the open horizon. Its searching propulsion
advances/prompts from one constructive interrogation to another entailed by the
first. This means that as it empties its armory into one individual it continues
with its next step an entire transformative process with remaining material,
processing it step by step while timing itself, not here in an overt way in
manifested reality but at the subjacent ontopoietic prelife level, until with
the spark of life what was incipient bursts forth in a novel ontopoietic sequence.

7.5. The Sacral Heavenly Sphere of Life Within the Fullness

Having thrown a glance at the previous data given to direct intuition as the
logos of life reveals itself in its proper modalities, we will now see how the
logos of life on the wings of sacral imagination offers us the means to further
uncover, through conjectural inference, data that will necessarily complete
our previously gathered data.

For these conjectures are the very work of the logos. Proceeding from
its own evidences about its inner nature, they may be considered as truth,
carrying indisputable, apodictic, absolute validity.

Opening what has always been open, the Great Metamorphosis of life, the
human soul enters into the field of the sacral rays of the logos of life. There
it is that our thirst for infinite understanding, compassion, and harmony with
all creation is quenched. Through the infinite magnanimity of the Heavenly
Logos, a sublimating sacral ray of the logos of life supplies what is lacking in
the individual existential outfit given all the congenital deficiencies respon-
sible for the impairment of life’s performance, which is not “our fault.”
A significant part of the absolute justice we long for in earthly life is the
justice of restitution. Compensation for what was missing in vital existence
contributes powerfully to the perfect quietude and harmony of sacral life.

Does this mean that the quest of the logos of life, its interrogative
constructive advance is satisfied with the Great Metamorphosis and the
transition into the field of sacral healing rays? Not so. The logos of life
whether ontopoietic or creative, whether life bound or surpassing life with
the shedding of its earthly vesture, carries an inner core of intent.

In a two-way reversible course, the sacral logos “breaks” into our real
world in a kairic mode, fulfilling an extra-earthly sacrally significant task, so
that souls here may participate in the celestial life communicating with the
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life-redeemed souls in the sacral sphere. There is, indeed, a mediating and
constructive streak in the logos of life, one extending beyond its ontopoietic
realm and spreading into sacral modalities, a trend with the interrogative intent
to bind the souls “above” and those below in growing understanding, love,
and harmony, initiating an interactive and emphatic community enduring till
the salvation of the sense of life is complete and all is dissolved within the
Fullness of the logos.12

7.6. The Sense of the Logos of Life Accomplished

Having employed its innermost prompting force in an interrogative mode
of advance made through the ontopoietic articulation of a sequence, and
this in a constantly sentience-informed advance, the logos of life avails
itself of numberless constructive devices, employing all possible means
ranging from one extreme to the other and with infinitely diversified
and changeable constructive/destructive timing. A discrete continuity is
maintained throughout. Ontopoiesis carries its own necessity and opens to
the transformative advance of the Great Metamorphosis that completes life’s
meaning in a transition from temporal life to a-temporality, or better, hyper-
temporality.

It is in the temporal accomplishment allowing this transition that resides
its very sense. By this transition the sacral soul through its the growing
identification with the Witness is prompted together with the interhuman
sacral network into the sacral realm Beyond and there the soul is integrated
into a network of sacral bonds with past generations.

Carrying life through ontopoietic timing, the creative-kairic networks
through an infinite variety of transformative modes of sense transfuse,
transform, convert, sublimate the logos of life in its main expressions
(ontopoietic, sharing-in-life, creative, sacral) and so reach the culmination of
sublimation in the Great Metamorphosis while rejoining the Fullness, within
the folds of which life has been all the way.

In brief, it is in its timing that the logos of life reveals its ultimate sense.

8. E P I L O G U E

8.1. The Ramifications of the Sacral Quest; in the Two-Way Stream
of Communication Between and through Temporal Existence

and the Sacral/Heavenly Realm Within the Fullness

In the notion of the “quest” which the human being carries on from his or
her inmost beingness through the entire span of the drama of life, there has
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to be differentiated several essential streaks of logoic interpretation of the
interrogating modalities in the sacral dynamisms.

Nothing “happens” at once. An “event” is pregnant with a significance, the
fruit of numerous logoic steps forming a knot of constructive coalescence.
The logos of life is incessantly “on the go.” Thus the sacral quest—as said
before here—is and is not temporal in numerous ways, depending on its
“phase.” The logos of life employs, first, the ontopoietic temporality of this
world and its interactions. Within that, the progress of the quest occurs in
kairic phases and is tied together inwardly by mysterious links of discrete
continuity. The various main streaks of the logoic ciphering of the sacral path
coalesce various logoic lines in their different temporalities. It seems that the
line of the Witness functions like a dynamic massing that gathers into the
mainstream all the interrogative byways of the quest. Yet we may distinguish
the following essential streamlets that in its progress enter a common pool in
the two-way communicative move of the logos of life, which gathers all of
its work on its way to the Fullness and sends waves lapping back.

In the two-way participation seen in the processes of the logos of life,
of which only the kairic knots of accomplishment/attainment are manifest,
the coalescing timings of the various rays of the logos of life/sacral logos
are carried by the creative imagination, which when denied reference to
ontopoietic frames turns and limns sacral relevancies that are intermediate
between the inwardly sacred in the human being and its lodestar. This is not
the place to analyze this turn more closely, but just to take cognizance of it.

8.2. Six Ways in Which the Sacral Soul Participates in the Celestial Sphere
and That Sphere’s Participation in the Soul In Turn

I believe I have substantiated the pervading presence of the virtual and actual
sacral logos through the entire spread of becoming/beingness. What reveals
itself at the “end” of our life course has actually been present in its work
from the outset. The distinct perspectives of “reason” and “faith,” seemingly
divided by an unbridgeable gap, now appear on the open horizon to be in
perfect unity.

8.2.1. The Fulfillment We Seek in-and-Above Temporality We seek the
Witness out of our vital frailty, out of our heart’s desire to have One to take
our side in bearing the injustice and inequities of life. We seek the Witness
out of the misery caused by the insoluble entanglements of the dramatic
conundrum that is our communal existence. We seek the Witness to ease
the insufferable pains of the flesh and psyche, our own and those of others
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we love; we seek Him to show us mercy despite incorrigible failings. We
seek Him to establish fairness by repairing the insufficiencies of our natural
endowment and our responsibilities exceeding it; we seek Him out of our
unquenchable yearning to surpass all this existence.

8.2.2. All surpassing sphere of fulfillment It belongs to the schema of the
logos of life that we tend toward an all-surpassing sphere of Fulfillment, in
which we would find our inadequacies supplied and be in harmony with all
creation. In brief, we seek a divine instance as our own measure, as it is
circumscribed by the logos of life.

It is thus through the lead of the sacral Witness that we find access to the
Heavenly sphere.

8.2.3. Accessing the Plenitude: Self-Denial and Dedication to Fellow Man As
I have unfolded it above, there is a life redeeming line in service to fellow human
beings, in forgetting oneself, one’s individual, egotistic concerns, for the sake of
the other, in short, in abandoning our self-centered life orientation and radiating
compassion, charity, love of neighbor. In its culmination our moral sense takes
us beyond any sense of “duty” to innermost abandon to the good of others.

Having shed our vital/existential carapace we exult in our sacral transmuted
authentic self launched upon a further sublimating course inspired by the sacral
logos of life. Our saved authentic self is made heedless of the vicissitudes
of earthly existence and can say with St. Catherine of Siena, “All the way
to heaven is heaven,” and can say even on the day of woe, “May the most
just, most merciful, most kind will of God be followed, loved, and forever
glorified. Amen.”

8.2.4. Participating in the Fullness Through Our Felt Vision of the All
Within Our Human Horizon Thus to our viscera the Divine calls, and we
“respond” in our inward vision of the world, life, the existence of all through
infinite understanding, mercy, forgiveness, generosity, love. Our vision of our
universe is lifted above abysmal suffering to exalted enchantment with all the
“gifts” that nature, our Human Condition, and imagination shower upon us.

A transformation sublimates “outward” existence into an inward vision.
Existence reborn in grace exults in praise. We feel to made part of the
Heavenly, to participate in it already in and through our earthly existence, the
gift of an infinite generosity and wisdom.

8.2.5. The Divine Within We seek the Divine through all the lines of devel-
opment that the logos projects and which crystalize our very beingness, and
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which we ourselves prompt through our creative mind as it emits its own
logoic rays. Our quest projects not only an interrogative swing outward. In its
ahead of itself, outward moves, it also turns its searching gaze inward into its
own operational groundwork within the creative mind, within the communal
networks of sharing-in-life, into the psyche and the emotional sensorium, into
the sentient soul. Carried by a visceral desire to make a contact, to rejoin
the source of our true nature, to find it in partaking in the All, the soul
peels away one by one all the transient, contingent, arbitrary layers of her
beingness, leaving exposed the experience of the despoiled self. That which
remains, awaits the All-encompassing, communion with the All-engulfing,
the Immeasurable, the encounter with the Divine within.

8.2.6. Awe Before the Immensity of the Creation in Which We Partake;
Adoration The sacral soul on becoming consciously aware of the profusion
of rays of the logos that subtend, traverse, and carry it along, stands in awe for
the foretaste given just in that realization of belonging to the immeasurable
immensity of all creation, which surpasses all possible imagination.

8.3. Heaven’s Fullness in Rational Assessment

The entire logoic-experiential/existential thrust of the human cognitive
apparatus in drawing upon in its own proceedings is oriented toward assessing
the goal to which all our energies tend. To reach that goal even approximately
by human means, to come to God “as an idea,” is truly unthinkable. The
Plentitude of all logoic powers, of the All-unimaginable to our confined to
this life mind, truly escapes any inference of the sacral imagination, being the
All beyond all. Any attempt to assess the Divine “in se” gets irremediably
lost on the way to the immensity of the Infinite, to which we belong as a
grain of sand on the shore of a measureless sea.

To conclude this brief and insufficient sketch of the byways down which
the logos of life, ontopoietic and sacral, earthly and transcendent, propels
the sacralizing course of human beingness, let us pinpoint that what in the
cognitive-intellective perspective of human mind appears to be “folly”—to
use the term Erasmus of Rotterdam applied to Christian faith, a term in
fashionable use nowadays in the deconstructive wave of thought—to be the
greatest human “folly,” an absurdity and something impossible for sober
reason to accept, is a revelation by the logos of life / sacral logos within
our now completed human experience of nothing less than the reason of all
reasons.
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Abstract: One of the most important consequences of the Trans-substantial
motion in Mulla Sadra’s philosophy is the demonstration of the
temporal creation of the material world. According to this principle,
all existents in the world of nature are essentially transformable, and
changeable, and all their parts are continually in the process of creation
and extinction. So the whole world, which is the sum total of its parts
in a sense, with all that exists in it, is created in time and has a temporal
contingent entity. That is to say there is no ipseity amongst the personal
ipseities except that its non-existence temporally precedes its existence.
On the whole, there is no body and material body, be it celestial or
elemental, or be it spiritual or physical, except that it is renewal entity
renovates and its existence and individuation remains constant.

This principle should actually be deemed as one of the distinctive
and prominent characteristics of Mulla Sadra’s theorization. It is the
key for the solution of many problems, including that of the creation
of the world debated for eight centuries before him by the Islamic
philosophers and theologians. Mulla Sadra disagrees with theologians
who believe the world to have been brought into being in time from
utter nothingness. He also rejects the view of al-Farabi and Ibn Sina
who only admits the essential origination of the universe and not its
temporal origination and the view of Mir Damad about the theory
of meta-temporal origination. Mir Damad came up with this idea of
(al-huduthal-dahri), which means origination of the world not in time
(zaman) nor in eternity (sarmad), but in (dahr) or aeon, and he became
celebrated for the exposition of this doctrine. Mulla Sadra rejected this
dichotomy of views altogether by pointing to the doctrine of trans-
substantial motion
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The problem of the temporal creation of the material world is one of the
most controversial problems of philosophy, which has always been a topic
of conflict and debate. The assiduous nature of human beings, which drives
them to pursue the origin and the end of the world in which they live, can be
consideredasoneof themostbasicmotivators. Inaddition tohavinga theological
aspect and being used by theologians as a means to prove the existence of the
Creator of the World, this issue has a philosophical aspect as well.

At the present time the issue of the origin and the end of the world
of existence is under study in scientific fields such as astronomy, physics,
and different views have been asserted in this regard. This issue plays an
important role in Mulla Sadra’s philosophy because of two reasons. One is the
issue itself, which has always been a center of attention for philosophers and
religious scholars. The other reason lies in the new outstanding significance
that the issue has found owing to the particular principles of the transcendent
philosophy.

Mulls Sadra makes use of the principle of the trans-substantial motion to
explain a large number of physical and metaphysical problems including the
temporal creation of the world, the relation between permanence and change,
the creation of the world, the creation of the soul, the resurrection of the
body, and various other issues concerning resurrection. This principle can,
therefore be regarded as one of the distinctive and prominent characteristics
of Mulla Sadra’s doctrinal formulation.

Concerning the creation of the world a number of contemporary theologians
resort to certain scientific laws such as the second principle of thermodynamics
and the theory of the Big Bang. This kind of reasoning does not escape
criticism either, and the issue of the origination of the world remains a
controversial issue in theology.

Meanwhile, Mulla Sadra adopts a most reliable method for the proof of
the origination of the world and paves the way for theologians to overcome
this problem. He derives this method from the exquisite outcomes of his
innovative theory of motion, trans-substantial motion in the world. This theory
and the creation of the world unveil a reliable link between philosophy and
theology–especially in the world of Islam. Despite futile assertions made by
a few on the incongruity of philosophy and theology, this issue illustrates
the fact that a genuine and resolute philosophical method such as Sadrian
Transcendent Philosophy can be the best supporter of theology.
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The philosophical, theological and scientific importance of the issue of the
creation of the world on the one hand and the most important and valuable
points which Mulla Sadra mentions in this regard on the other hand have
urged the author of the present article to select this issue as the theme of this
article. It is therefore necessary for the author to give a short definition of
origination (huduth) from al-Kindi to Mulla Sadra in the history of philosophy
in Islam and a brief account of the difference between them.

1. B A C K G R O U N D

Before Mulla Sadra, Muslim theologians and philosophers trod the path of
proving the origination of the world and offered certain reasoning that has
been subject to debates and criticisms. However, in the end, they could not
achieve this end (i.e. proving the origination of the world) in a desired manner.

In al-Kindi’s philosophy, as repeated in many of his treatises entitled The
True and Perfect Primary Agent, as against the Imperfect, God is the true
efficient cause that its action is creation from nothing (ib da’). Al-Kindi’s
account of creation ex nihilo, brings out vividly his intellectual kinship with
the Muslim theologians of the ninth century and sets him definitely apart
from later Peripatetics. Action in the primary sense, he argued, is a process of
bringing things forth into being out of nothing, and this is God’s exclusive
prerogative. This is so because God, the Creator ex nihilo, is the sustainer of
all that He has created, so that if anything lacks His sustainment and power,
it perishes.1

Indeed, the finitude of time and motion is advanced by al-Kindi as a clue
to the beginning of the world in time (huduth), and this in turn as the clue
to the existence of its author. This argument appears to have drawn upon the
historical source of the majority of the scholastic theologians of Islam who
were the great champion, in the concept of creation ex nihilo, which they
opposed to the traditional Hellenic and Hellenistic thesis of an eternal universe
as advanced by Aristotle and Proclus.2 Islamic theologians’ argument rested
on the thesis that the body of the universe, being finite, cannot be eternal; it
was identical with the argument from huduth, or a novitate mundi.

Given that the world is created by the action of ibda in no time, it must be
in need of a creator. The world, emanating ultimately from the first cause, is
thus dependent on, and connected with, the True One, but is separated from
Him by being finite in time and space. In fact, this problem remained one
of the important features of Islamic philosophy, and al-Ghazali mentioned it
at the beginning of his twenty points against the philosophers in the Tahafut
al-Falasifah. Al-Kindi, contrary to his great successors, maintained that the
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world is not eternal. Of this problem, he gave a radical solution by discussing
the notion of infinity on mathematical grounds.

After al-Kindi, the earlier philosophers in Islam, like Ibn sina, have rebutted
the arguments of al-Kindi decisively, saying that all the confusion turns on one
point, which consists in supposing that, if a thing has a continuous existence
into the indefinite past, it has no need of a cause, whereas this is not so.
A thing’s need or lack of need for a cause pertains to its essence, which
makes it a necessary being or a possible being; it has nothing to do with its
created-ness in time or eternality.

Where Ibn Sina differs from the theologians is that his conception of
creation ex nihilo is complementary to the view that the archetypes of the
world of creation exist changelessly in the intelligible world and that the
world is connected with its divine origin through a permanent hierarchy.

For Ibn-Sina the world is an eternal existent, but since it is in itself contingent
in its entirety it needs God and is dependent upon Him eternally. Ibn-Sina’s
notion of “created-ness” here is intimately bound up with his notions of the
possible being and the being necessary of itself. The world is created just
because it is both possible and necessary: it is possible by itself, but becomes
necessary through its connection with the necessary being. Is this process
of creation involving a sudden jump of something from nothing? In short, is
creatio ex nihilo as understood by the theologians and scholastics possible?

As is well known, Ibn Sina believed the world to have had no origination
in time but to have been originated beyond time by God, and the world thus
being eternal while the mutakallimun claimed that the world was created in
time, an issue which was discussed in many classical works of Islamic thought
such as al-Ghazzali’s Tahafut al-falasifah.3 Ibn Sina claimed that if the world
were created in time, it would require a change in the Divine Nature which
is impossible because God is immutable. The theologians believed that if
the world were eternal then something eternal would exist besides God and
would not even be caused by Him.

Since creation according to Ibn Sina means the necessary emanation of
the possible being from the being necessary by itself it is with Ibn Sina a
process beyond time in the sense that the category of time does not apply
to it. Hence, God and the world are eternal: there arises no question of the
temporal priority of the one over the other in the super-celestial realm of
the divine, for time yet was not. The divine time indeed is that in which the
entire sweep of emanations regarded as an ordered string of specific events
is contained in a single super eternal now.

Time according to Ibn Sina, appears only as a phenomenon related to the
external aspects of events. God has, however, the logical priority over the
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world, for He is the ground and the necessary reason for the existence of the
world. Though the universe is thus lower in essence and rank, yet as it is now
in its determinate form and nature, it is necessary to God. The universe must
be conceived either as infinite or finite, both with regard to time and space.
Yet it remains true that it is hard to think of a definite beginning of time
at a specific moment in the past, which should not have been preceded, by
another moment before it. As to the spatial infinity of the universe, we must
admit that for the universe to be spatially infinite it is necessary for it to be
temporally infinite as well, for an infinite space is a space that takes infinite
time to traverse. The conception of an infinite space is thus involved in the
conception of infinite time, which is contradicted by that of finite time, but
interpreted in the light of their possibility and contingency, Avicenna sets out
to describe the process of the generation of the universe.

Mulla Sadra like Ibn Sina disagrees with theologians concerning the issue
of Creatio ex nihilo. As to the question of creation, Mulla Sadra opposes the
simple creation ex nihilo of the theologians who believe the world to have
been brought into being in time from utter nothingness.

Likewise, he rejects the view of Ibn sina, who only admits the essential
origination of the universe and not its temporal origination and believe the
world to have been created only in essence or in principio but not in time.
“Essential origination” or essential coming-into-being in its strict sense does
not imply any concept other than the dependence of the possible existent on
something other than itself. In Mulla Sadra’s opinion, such a meaning is very
far from the actual meaning of origination and it cannot be attributed to the
revealed instructions concerning world origination.

“Essential origination” means the existence of a thing being preceded by
essential non-existence, or being preceded by parallel non-existence.4 Both
indicate the possibility which inseparably follows the quiddity, namely, the non-
requirement of existence and non-existence through itself, as Ibn Sina remarks:
“A possible thing in itself is non-existent and by its cause becomes existent.”

2. T H E T E M P O R A L O R I G I N A T I O N O F T H E C O R P O R E A L T H I N G S

But it seems Mulla Sadra is confident that he has performed this important task
through the doctrine of trans-substantial motion of matter. After presenting
certain premises the main part of which is trans-substantial motion, and after
deriving his conclusion about the origination of the world from the above
premises he continues as follows.

“I have taught you this method, which no veteran of philosophy demon-
strated before me, to prove the temporal creation of the corporeal world, with
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all the heavens and earths and whatever is contained therein, for it has been
proved that the nature which permeates the body and constitutes its matter
and form is in its own essence and reality in a state of perpetual change and
its Individual existence can not remain the same in two moments of time, let
alone be eternal.

On such a basis the world of nature is renewed and recreated at every
instance and no aspect of natural creatures is eternal. Every moment a new
individual of substances, accidents and natural things is created and no
corporeal entity and perpetual existence can be found in this world; corporeal
substances are therefore like time and motion, the identity and reality of
which is the very renewal (tajaddud) and origination (huduth). Time and
motion aren’t perpetual or eternal either in their whole or in their parts or
either in their universals or in their particulars. Neither are bodily substances,
accidents, quiddities and their attributes perpetual and eternal.”5

Ibn-Sina rejected this idea in his different books and wrote a treatise on the
negation of the personal existence of the natural universal. And if it means that
with the renewal and the transformation of individuals and referents, terms
and essences of a specific essence do not change, and then these are correct
words which do not contradict our theory. That is because terms of quiddity
by virtue of their unity and individuation they do not have external existence.
But the description of eternity and origination is related to individual existents
in the external world, and the description of quiddity with such attributes is
figurative and in relation to their individuals and referents.

“Thus, the light of the Truth appeared on the horizon of demonstration
(burhan) and it became clear that the creatures of the world and of the heavens
had no eternity either from the species point of view or from the viewpoint
of their individuals and referents, for they all belong to the material world,
which is in a state of perpetual change and transformation.”6

From the aforementioned points we come to the conclusion that origination
(huduth) as it has been discussed is a result of trans-substantial motion and
is stated to the world of nature, where motion and change go hand in hand.
Now we will embark upon the assessment of the proofs of trans-substantial
motion in the origination (huduth) of the world. We will then see whether
the origination resulting from it is temporal origination or not, and whether it
is applicable to all material and natural existence, or whether it denotes the
finitude of the world accidents in the past.

Mulla Sadra pointed to the doctrine of trans-substantial motion. This
principle can, therefore be regarded as one of the distinguishing features of
his doctrinal formulation. “Trans-Substantial motion” (harakah jawhariyah)
is an idea which plays a decisive role in the metaphysics of Mulla Sadra, so



T E M P O R A L O R I G I N A T I O N O F T H E M A T E R I A L W O R L D 79

much so that it is unanimously considered one of the cardinal principles of his
philosophical system. It is the basis of his explanation of many of the most
difficult problems of traditional philosophy including the temporal creation
of the world and the whole meaning of becoming in light of the Immutable
and the Eternal.7

As is well-known, earlier Islamic philosophers, especially Ibn Sina, had
followed Aristotelian natural philosophy in accepting motion (al-harakah)
only in the categories of quantity (kamm), quality (kayf), situation (wad’) and
place (ayn), all of which are accidents and denied explicitly the possibility of
motion in the category of substance. Ibn Sina’s main argument was that motion
requires a subject that moves and if the very substance of an object changes
through transubstantial motion, then there will be no subject for motion. He
considered substantial natures and species to be stable and, changeless and
argued that since for the occurrence of motion a permanent object is needed
so that motion could occur in it, the substantial nature of bodies, which
constitutes their substantial identity, is permanent and motion takes place in
the above categories of quantity, quality, situation and place. That is to say
that the identity of the substantial nature is gradual renewal and becoming,
which is identical with the very motion itself. Based on this, motion is the
prerequisite for and the analytical accidents of the substantial nature.

Ibn-Sina and some others also hold that unless nature gets changed, it
can not cause motion. Yet they maintain that change in nature is caused by
external factors like the renewal of its immediate and remote grades in regard
to the desired end of natural motions, by the renewal of states in unnatural
(qasri) motions and the renewal of wills, and by the relative desires of the
soul according to ego-centric motivations and desires.

Mulla Sadra chooses to consider substantial movement as a gradual trans-
formation occurring in the inner structure itself of things. He opposed this
thesis directly by saying that any change in the accidents of an object requires
in fact a change in its substance since accidents have no existence independent
of substance, and it is absurd for the accidents, which is, in fact, the manifes-
tation of the existence of the substance, to be separated from it. We can also
observe a kind of behavioral coordination and unity among these four-fold
moving accidents, which is itself an evidence for their harmony and unity
with their essence and substance.

He asserts that there is always “some subject” (mawdu’un ma) for motion
even if we are unable to fix it and delimit it logically. According to this
proof we can establish that the natures of the world, whether spherical or
elemental, are changing through their essences and moving with regard to
their substances, while their accidents follow them in renewal, and receive



80 R E Z A A K B A R I A N

any change occurring in the substances, and are unified with them substances
in actualization, and move in accordance with the movements of substances.
Thus the transformation does not affect the qualities of the world only, but
their essences as well.

Every unit considered of a mobile thing is surrounded by two kinds of non-
existence, preceding and following, which are both temporal mobiles, because
their container is the container of two kinds of existence which encompass
the mobile thing from both sides, and these two kinds of existence are mobile.
As we already know, the container of mobile things is time. So the existence
of that unit is preceded by temporal non-existence; and the same is true of
the parts of that unit and the parts of its parts. And the same applies to that
which comes next to that unit on both sides, and that which comes next to
what comes next.

Thus a thing or substance which is now in a certain ontological state is
regarded by Mulla Sadra to be undergoing a continuous and gradual inner
transformation until it reaches a new ontological state. The whole process of
this inner transformation is in reality a series of annihilations and re-creations
by God.

This trans-substantial motion, referring to the existence of the universe
below the level of the intelligible and archetypal realities, is not to be,
however, confused with the re-creation of the world in every instant as
taught by the Sufis.8 In the Sufi doctrine at every moment the universe is
annihilated and re-created. Previous forms return to the Divine Order and
new forms are manifested as theophany. That is why this doctrine is called
al-labs ba’d al-khal’a (literally, dressing after undressing of forms).

In contrast Mulla Sadra’s doctrine has been called al-labs ba’d al al-labs
(that is, dressing after dressing). This implies that the form and matter of an
existent become themselves the matter for a new form and that this process
goes on continuously as if one were to put on one coat on top of another.
All beings in this world are moving vertically as a result of trans-substantial
motion until they reach the plenum of their archetypal reality. Each state
of this movement contains the forms of its earlier states of existence, while
this Tran-substantial movement continues throughout all these stages. It is
important to emphasize that Mulla Sadra’s dynamic vision of the world in
constant becoming, which implies the continuous intensification of the act of
wujud within a particular being.

For Mulla Sadra, the beings of world are manifestations of the light of
wujud cast upon their archetypal realities which through the arc of descent
(al-qaws al-nuzul) bring various creatures into the realm of physical existent.
Trans-substantial motion marks the arc of ascent (al-qaws al-suudi) through
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which the ever-increasing intensity of light of wujud allows existents to return
their archetypal realities in the supernal realm. In this regard there are such
things as archetypal realities and the species far from reflecting celestial
archetypes, are merely forms generated by the flow of matter in time.

Also for Mulla Sadra, every being in this world has essentially some
existential need (imkan-e faqri). This statement means that every being in this
world, by itself, is but nothingness or “Non-existence”. So if any being in
the world is left to itself, it immediately moves towards its own denial. Thus,
every object can only have a momentary existence, since in the same moment
that it has been brought to the domain of existence, its own nature returns it to
the domain of non-existence. The point that every being, due to its existential
need, is inclined towards its own denial is exactly the very same meaning of
mobility and renewal. It is where, according to the theory of Trans-substantial
motion, we state that every material entity is changeable in its essence and
substance, its existence at every moment is different from its existence at
another moment, and the act of perpetual creation is ceaselessly granted by
the absolute Divine essence. At the intersection of these two factors, i.e.,
the existential need of all objects and the perpetual effusion by the absolute
metaphysical source, the concept of “new creation” or “perpetual creation” is
realized.

This is also the very specific philosophical meaning of “new creation”
which is stated in the holy Qur’an “Bal hom Fi labsen men khalgh-en Jadid”
(Yet are they in doubt with regard to a new creation).9 The problem of God,
on the basis of such a conception of creation, will appear not as a problem but
as an objective, evident, and obvious affair which one will face wherever he
goes and whatever he sees. God’s daily involvement in work is expressed in
the best way in the theory of the Trans-substantial motion. The closeness of
the Truth to the beings, His dominance over the world, His knowledge over
all events, His deep intervention in all affairs, and many problems concerning
monotheism and God will receive an explicit meaning in this theory.

Throughout the history of Islamic thought, this concept (new creation)
has been interpreted in different ways by many thinkers. One of them is
trans-substantial motion as the most genuine philosophical interpretations of
the fundamental concept of “creation continua” or “perpetual creation” in
the world of Islam. In addition to the atomistic philosophy of the Ash’arites
which can be considered as an obvious and purely rationalistic approach to
the problem, we are also dealing with Sufis’ renewal of ideas which has
thoroughly been explained by Ibn Arabi.

The concept of “origination” in Mulla Sadra’s philosophy is a consequent
of-in fact the same concept as–trans-substantial motion; therefore, it cannot
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be understood without this concept. This means the origination of a new
substance which is exactly the annihilation of another substance.

According to this principle, all existents in the world of nature are essen-
tially transformable, and changeable, and all their parts are continually in the
process of creation and extinction. That is to say there is no ipseity amongst
the personal ipseities except that its non-existence temporally precedes its
existence. On the whole, there is no body and material body, be it celestial
or elemental, or be it spiritual or physical, except that it is renewal entity
renovates and its existence and individuation remains constant. If these
material entities are changing at every moment, at each instance of their being,
it is different from what it was before and what it is now was non-existent
before (masbug bil-’adam).

The way of reasoning for substantial motion on the origination of the
world is explicit, for when motion, and change are inseparable accidents of
material nature, according to the principle of that which is changing is created
(hadith) the origination of the natural world is proved. In other words, nature
necessitates change and change necessitates origination (huduth); therefore,
material nature necessitates origination. This is along the same lines as the
saying ‘the need for cause is necessitated by possibility and possibility is neces-
sitated by quiddity; therefore, the need for cause is necessitated by quiddity.z

On many occasions about origination and its relation to trans-substantial
motion, Mulla Sadra elucidates the fact that the unity of hyle is not numerical
and individual but generic. Thus the combination of matter and form is a
kind of uniting combination rather than an inclusive one (merger of two
realities knowledgeable to each other). Consequently, when form is temporally
originated hyle too, in origination and renewal, is subservient to form. As
a result, although as potency in the absolute sense this is a fixed and self-
subsistent quality, in view of its special receptacle and potencies, which are
subject to change with the alteration of forms, it is changing and originated
(hadith). Mulla Sadra’s following discourse is in this connection:

“Since the reality of hyle is potency and the reality of the natural form
is accompanied by origination and renewal, it takes a special form at every
instance and with each form it is attended by a different hyle. That in its
turn also has preparedness for another form and thus form has an essential
priority over matter and at the same time, by virtue of its specific identity, it
is temporally posterior to matter. As a result, both are renewed by virtue of
each other without being trapped in being the circle of destruction. We will
discuss this problem in our discourse on matter and form.”10

In connection to Mulla Sadra’s above-mentioned discussion He believes
that the unity of hyle is a unity of genus rather than personal unity; therefore,
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hyle has no role of its own. It is rather subservient to the form, just as genus
has no role except in relation to differentia.

It is in this context that Mulla Sadra says, “In the world of nature not only
forms but also matter is originated in time. “His predecessors believed in
the eternity of matter in time and its origination in essence. They believed
that forms are originated (hadith) both essentially and temporally, but Mulla
Sadra says that since materia prima has no role except of being subservient
to form, it is originated (hadith) both essentially and temporally.”11

3. T E M P O R A L O R I G I N A T I O N O F T H E W O R L D A S A W H O L E

Through the theory of the trans-substantial motion, Mulla Sadra also managed
to solve the problem of the origination or pre-eternity of the world, debated
for eight centuries before him by the Islamic philosophers and theologians.
He believes in temporal necessary being of the universe. In fact, the world
is permanently coming into being through the trans-substantial motion and it
could be stated that the world is, at any moment, precedent for its non-being.
Thus, the whole world as a collection of parts is also temporally contingent
because a collection does not enjoy any identity apart from its parts.

Thus in each of the units of the mobile natures there is a non-suitability for
the negation of its being preceded by temporal non-existence. And the same is
true of the total whole, because the latter has no existence except the existence
of the parts, especially as regards the extended things, whether immobile,
(e.g., distance) or not immobile (e.g., time), whose parts are equal with each
other and with the whole in definition and name. The nature of the whole is
the same as that of the parts. And the same is true of the natural universal
of the mobile natures, because it has no existence except the existence of the
individuals.

On the basis of trans-substantial motion, apart from proving the finitude of
events in the past, the first premises of the demonstration on origination is
proved. If we look at each referent of material realities, we will see that they
are accompanied by renewal and change in both substance and accident and
material and form. And the assumption of stillness in material and physical
realities is impossible, and it is evident that the entire material events and
phenomena have no reality other than their individuals and referents and
cannot be presumed to be in a state of stability and stillness. Thus it is true to
say that the natural world is in the state of change and in the state of change
it is originated; therefore, the world of nature is originated.

So the whole world, which is the sum total of its parts in a sense, with all
that exists in it, is created in time and has a temporal contingent entity, because
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through substantial motion the being of the universe is renewed at every
moment or, more explicitly, that the world is created at every instant, so
that one can say that the being of the world depends upon its non-being at a
previous moment. Where he differs from the theologians is that his conception
of creation ex nihilo is complementary to the view that the archetypes of
the world of creation exist changelessly in the intelligible world and that the
world is connected with its divine origin through a permanent hierarchy. The
teaching of the Muslim philosophers, which is fully in conformity with that
of the Islamic teachings in philosophy, is not only that the world is created in
time, but that everything in it will ultimately perish. The only reality which
will abide forever is, as the Qur’an has put it, “God’s face”.

After quoting the proof of those believing in the temporal origin of time
and its criticism Mulla Sadra says, “By the grace of God we have proved the
fact that each individual of material existents is subsequent to non-existence
and eternity in time. We have also consolidated the following two facts: 1. the
substances of the natural world in view of their essence are subject to events.
2. What is subject to events in view of its essence and identity is temporally
originated; therefore, the whole world of the nature is originated.”12

And since there is “no whole but through the existence of its parts”,13 “so
the world with all its parts, be it the heavenly spheres and stars, or be it
simple and complex, is contingent and perishable. And whatever exists in it,
at every moment of time, counts as another being and a new creation”.14 It is
clear that according to this viewpoint, one cannot assume a starting point for
the world, and there is indeed no necessity to assume a starting point because
time originates from the world itself. It follows that there was no time before
the creation of the world.

4. I S T H E W H O L E T I M E E T E R N A L I N T I M E ?

In this section it is necessary for us to talk about this issue that although
through trans-substantial motion the temporal origination of all material
phenomena and realities is explicitly proved, this does not prove the finitude
of time and temporal events in the past. That is to say that it does not prove
that the world of nature is originated at a certain point and is thereafter in a
state of becoming and renewal. This is the same point that Ghazali empha-
sizes in his criticism on philosophy concerning the origination of the world.
He considers philosophers’ view concerning the infinitude of the events of
the world as discarded and contrary to religious beliefs.

There is no doubt that fragments of time are originated in time, for the
criterion of origination in time, which is the subsequence of the existence of a



T E M P O R A L O R I G I N A T I O N O F T H E M A T E R I A L W O R L D 85

thing to its non-existence in the past, is in accordance with it. This is because
the assumption of the whole time necessitates all fragments to be covered by
the time and no part to be left without being covered by time. Thus there-is
no other time in which the existence of the whole time can be subsequent to
its non-existence. Therefore, the presumption of origination in time for the
entire time entails contradiction.

Those theologians who believe in the temporal origination of time resort to
an estimated (mawhum) time. An estimated time is an assumed time which
even lacks the source of its abstraction, and one in which only the existence
of God is eternal and permanent.15

But this justification is invalid. If the estimated time is a mental being
and origination (huduth) belongs to the qualities of objective realities and
external things, and if the estimated (mawhum) time, despite having its source
of separation, is inconsistent with the principle of the necessary harmony
between the abstract concept meaning and its source of abstraction, then how
is it reasonable that the eternal and permanent reality should be a source of
abstraction of the concept of origination?

On the basis of the theory of trans-Substantial motion, if we look carefully
at the proposition the world is temporally originated, we will find out that its
subject is not a particular concept and does not enjoy a particular referent. This
means that at each moment there is a world that did not exist at the previous
moment and is therefore originated. In other words, the said proposition means
that any world is originated, according to which judgment of origination acts
over the world as a distributive and not a collective whole.16

It can be presumed that Mulla Sadra, considering the opinion of the early
philosophers who regarded the change and the motion of objects as the most
significant issue, and by shifting this change and motion to the essence and
the substance of objects, is inclined towards the unification of the issues of
“change” and “origination”.

Nevertheless, here we need to mention a question about the origination of
the world remains to be answered, and that is whether these changes and trans-
substantial Originations, as well as the essential restlessness, have a beginning
or not and whether or not temporal origination resulting from substantial motion
succeeds in demonstrating the origination of the world. Meanwhile, there is
no need to assume this beginning in a real or illusory time in order to get
involved with the same problems found in theologians’ theories. That is because
it may be presumed–although with difficulty–that these changes have a non-
temporal point of initiation and the reality preceding that point is unknown to us.

Mulla Sadra does not explicitly answer this above question in his al-huduth
(Risalah fi). But, as it is mentioned since there is “no whole but through the
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existence of its parts”, “so the world with all its parts, at every moment of
time, counts as another being and a new creation”. So the question when
the world was created is an irrelevant and meaningless one. Therefore, the
question about the temporal creation of the world is absurd. This question
would be meaningful only if there were a flowing time independent of the
world, and the world was brought into existence in one of its hours and
moments. This question would be reasonable only in case there were a time
independent of the world and the world could come into being at a specific
moment of this time.

Since it is not so and time is created by matter and is not independent of
it, there could be no question about the “time” of creation. But since it is
not so, and since time is an offspring of matter, is not independent of it, and
comes after and not before it, one con not ask about the time of the creation
of the world.

In fact, the whole world is located in “timelessness”, the same way that it
is located in “placeless-ness”. One can not ask where the whole galaxies are
located, since when we consider the entire matter; there is no place outside
it to determine the location of the world here and not there. The story of
time is the same. When there is no time beyond the world, one can not say
that the world is at this time and not at another time. Having a time is only
applicable to the parts of the world and not to the whole world. Accordingly,
it will essentially be a void statement to speak about the temporal contingency
and pre-eternity of the world as theologians have been trying to reject or
confirm it.

However, we should pay attention to the fact that “temporal origination” in
Mulla Sadra’s school has a conception other than that of theologians. In this
school of thought, “origination” does not mean “the appearance of the world
in time” but “the appearance of the world with time”. Mulla Sadra disagrees
with theologians who believe the world to have been brought into being in
time from utter nothingness.

As is well known, Mulla Sadra believed the world to have had no origination
in time but to have been originated beyond time by God. He believes that
only God is eternal. All else–matter and form, individuals and species, parts
and wholes, abstract and material constitutes what called the world and is
created in time. He also believes that created-ness in time is a property of the
material world, whereas the supernatural worlds are super time and space.

Now, let us see whether the sum of time can be considered eternal in time.
The answer is that if the criterion for the eternity of time is that it existed in
a time and that an existent was not subsequent to non-existence, then time in
its whole may not be eternal in time. This is because no other time beyond
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the whole time exists in a relation by which we can measure the realization
of time. In this connection Mulla Sadra says: “The meaning of the temporal
eternality of time is that there has to be no time for the existence of the first
thing. On this basis time may not be temporally eternal, for there is no other
time for the time.”17

In the same connection ‘Allamah Tabataba’i says: “Temporal origination
and eternality are true in the case of temporal qualities such as motion and
the moved, which were realized in time. But time itself is not an attribute of
temporal origination and eternality in time, for there is no other time for the
time with which its existence can be compatible.”18

Mir Damad who is so outstanding in true Wisdom came up to answer this
question by the theory of meta-temporal origination (al-huduth al-dahri), which
means origination of the world not in time (zaman) nor in sempiternity (sarmad),
but in aeon (dahr), and he became celebrated for the exposition of this doctrine.19

Meta-temporal origination or coming-into-being of the world by way of
coming into being through “perpetual duration” is like the temporal coming
into being, the precedence of preceding non-existence over the existence of
a thing by way of separable precedence of it. And the precedence of non-
existence20 and its separable priority is in the “longitudinal” hierarchy,21

contrary to their state in the temporal coming-into-being; because in the latter
case they are in the “latitudinal hierarchy”.22

According to Mir Damad’s view, every existent has for its existence a
container or something comparable to it. Thus the container of the mobiles
like movement and moving things is time. What is comparable to the container
for the luminous non-material things is “Perpetual duration”. And the latter
is, like those things themselves, simple and devoid of quantity, connection,
mobility, and the like. And its relation to time is the same as the relation
of the spirit to the body that of governing. And what is comparable to the
container for the Truth and His Attributes and Names is “sempiternity”.

Mulla Sadra rejected this dichotomy of views altogether by pointing to
the doctrine of trans-substantial motion. If the cosmos is changing at every
moment, at each instance of its being, it is different from what it was before
and what it is now was non-existent before (masbug bi1-’adam). Therefore,
one can accept the doctrine that the world was created from nothing (ex
nihilo) while accepting the continuous and uninterrupted effusion(fayd) of the
light of Being which is none other than the Divine Light. 23 He thus seeks
to provide a philosophical explanation for one of the most difficult of philo-
sophical issues in not only Islamic thought Jewish and Christian thought as well.

The only reality which could precede the existence of time is God who
brings the world into being by His creative fiat (al-amr).24 As a component
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of the created universe, neither the whole of time nor a part of it could have
existed prior to this fiat. Both the sensible and intelligible worlds are subject
to continuous permutation and cannot for that reason be eternal.

Now let us go on to say that the statement of Mir Damad that the world
is originated on the level of “perpetual duration” means that the existence
of the material world is preceded by non-existence at the level of perpetual
duration, because its existence is preceded by the existence of the world of
the souls whose container is the perpetual duration, by way of precedence at
the level of “perpetual duration.”

Thus just as every individual term of the latitudinal hierarchy and every
unit of its time are non-existence, for another individual term of the latitu-
dinal hierarchy and for another unit of its time respectively, so every stage
in the “longitudinal” hierarchy is non-existence, in that stage for another
stage of the “longitudinal” hierarchy. Just as nonexistence in the latitu-
dinal hierarchy, is actual, so is non-existence in the “longitudinal” hierarchy,
because the existences are actual, and in the stage of each existence there is
non-existence for another stage; rather, each one is nonexistence for the other,
and each container of existence is itself a container for the non-existence
of the preceding one and its associate. And just as the measures of circular
movements in this worlds are times, so the extension of the movement of
the Sun of the Real Light in the two curves of Descent and Ascent from
the axis of the heavenly sphere of the existences of those worlds consti-
tutes Divine Days, as He, Most High, says: “Remind them of the Days
of God.”25

The conclusion is that the existence of the world, in his view, is preceded
by the actual non-existence at the level of “perpetual duration,” and not
preceded by the estimated non-existence (mawhum) at the level of time as the
Theologians assert nor preceded by the parallel non-existence which is in the
stage of quiddity only, as some Philosophers are related to have asserted.

Based on this Doctrine, Mir Damad considered the collection of successive
events in the meta-temporal realm of perpetuity (dahr) to be sufficient for an
infinite regress proof. For this reason, he has denied the possibility of a series
of events extending infinitely into the past. If the collection of the links of the
regress in perpetuity is sufficient, then one can also deny a series of events
extending infinitely into the future.

But the main point is that there is controversy about proofs for the impos-
sibility of infinite regresses produced with links other than true causes, but
this is not the occasion to pursue the matter further. For this reason, it is
extremely difficult to set up a proof either for the possibility or impossibility
of an infinite regress of events, whether extending into the past or the future.
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5. C O N T I N U O U S A N D U N I N T E R R U P T E D E F F U S I O N ( F A Y D )

Another point to be considered here is that the belief in the origination of the
world should not be inconsistent with the continuation of Divine grace and
effusion (fayd). Mulla Sadra unanimous with Islamic philosophers concerning
the continuation of Divine effusion, in the tenth station of the third journey of
his al-Asfar he admits that events and changes lack any beginning. However,
based on the theory of trans-substantial motion, he draws our attention to
the point that the fact that events have no beginning does not mean that the
world is eternal. The reason is that the quality of “being eternal” can only
be attributed to a constant and continuous subject, and that is nothing but the
Creator’s essence and effusion. However, nature, which is essential changing
and restless, is not marked by any qualification but “origination”. Even the
matter of this world is not constant so that it can be considered eternal.

On the other hand, most of the philosophers believed in the temporal pre-
eternity of the material world, and have given reasons for their own views,
including reliance on the above-mentioned principle whose inadequacy has
become clear.

Another reason given by them is based on the pre-eternity of divine grace
and the absence of stinginess in the higher sources. However, this reason will
be useful only in case the possibility of the pre-eternity of the world is proved
and its occurrence dependent on divine grace. Hence, those who believe in
the temporal creation of the world have tried to prove the impossibility of the
pre-eternity of the world, and they have tried to reject the possibility of an
infinite series of events extending into the past by means of the invalidity of
infinite regresses.

They accept the proofs for the impossibility of infinite regresses only in
cases in which the links of the regresses exist simultaneously together and
a true ordering exists among them. Therefore, they allow the infinity of
successive events and exclude simultaneous events which are not truly ordered
from the proofs of the impossibility of infinite regresses.

Mulla Sadra do not adduce any evidence for the eternality of the universe
from the universe itself; rather, they approach this argument from the position
that God is the Absolutely Effulgent and the Eternally Beneficent–we cannot
possibly conceive of His Effulgence and beneficence as limited, as terminating
somewhere. In other words, the theistic philosophers have arrived at this thesis
that the world is beyond the time through an a priori demonstration, that is,
by making the being and attributes of God the premise to the eternality of the
universe. Generally, those who disbelieve in God advance the position of the
eternality of the universe, but the theistic philosophers say that the very thing
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non-believers adduce as a reason for God’s non-existence is what in their
view implies God’s existence. The eternality of the universe is a hypothesis
to nonbelievers, but it is an established fact to theistic philosophers.

Mulla Sadra asserts that the whole of the physical and even psychic or
imaginal universes which extend up to the Immutable or luminous Archetypes
are in constant motion or becoming. Were it to be otherwise, the effusion of
Being could not reach all things.

One could not possibly talk more forcefully than this on the dependence of
the created to the creator and the continual need of the world to a creator. The
momentary character of the world obviously reveals its needful character. This
indicates that the world is in transition and mobility not only in its appearances
and states but even in its very existence and ipseity. And dependence and
need have penetrated into the depth of its spirit and have captured its whole
existence, which is stated in the holy verse “koll-o youm-en Hova fi Sha‘an”.26

Based on Mulla Sadra’s attitudes concerning the origination of the world
a synthesis has been made of the two principles of the continuation of the
effusion of God and the origination of the world. Mulla Sadra agrees with
those earlier philosophers who acknowledge origination in time in the sense
of renewed regeneration and the physical transformation of the whole natural
world because all bodies enjoy trans-substantial motion and are in a state of
change in their nature.”And the world is changing not only in its accidents but
also in its substances, and every changing thing is originated. And although
the world is a single contiguous thing, it is at the same time various worlds.
At each instance a new world comes in to belong to the two antecedents and
subsequent non-existences. There is no origination in time except that it is
subsequent to non-existence, and the world is as such. The whole does not
exist except in parts and natural universals do not exist except in particulars,
and each particular is subsequent to temporal non-existence.

It may be concluded that although divine effusion does not require any
sort of limitation, the bestowal of divine effusion hinges on the capability
and possibility of receiving it. Perhaps the material world does not have
the capability for receiving pre-eternal and post-eternal effusion. But just as
philosophers have not considered limitations on the volume of the world to
be incompatible with the extension of divine effusion, its temporal finitude
must not be considered incompatible with the constancy of divine effusion.

In general, it may be inferred that Mulla Sadra has tried to propound
the issue of origination in two frameworks: of ‘hal’ (whether) “is the world
originated?” and of ‘ma’ (what) “Basically, what is origination?” and “What
can actually be attributed to the quality of being originated?” Mulla Sadra’s
theory of “trans-substantial motion” in fact paves the way for an answer to
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these two questions. In this way, there will be a clear and evident answer to
the first question, because according to trans-substantial motion, each object–
including its matter and form–is obviously originated. Consequently, at each
moment we face an entirely new phenomenon. However, as was stated earlier,
subsequent to this question, another question similar to the former and within
the framework of ‘hal’ (whether) immediately arises, and that is whether there
is any beginning point for successive trans-substantial originations.

Evidently, answering this question involves the same problems that one
faces with regard to answering the former question. It may be claimed that
the difficulty in acknowledging the origination of the world or its eternity
mainly results from the difficulty in the conception of these two origination
and eternity. If someone believes in the origination of the world, it is because
imagining of the idea of “eternity” and of “infinite time” is difficult for him.
And the reason for the one who believes in the eternity of the world is that
he cannot imagine “origination” and “finite time”.

We may conclude from the preceding points that firstly origination (huduth)
is the result of trans-substantial motion of time. This origination is based on
change and motion, and change and motion are accompanied by time as the
measure of motion. Just as other natural referents and bodies are changing
and moving and as that which is changing is subject to origination in time, all
substantial bodies and natures are subject to temporal origination. Secondly,
this change and origination is universal and is subject to change and generality,
and includes matter and form, substance and accident, and every material
reality and phenomenon.
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T H E T I M I N G O F T H E O N T O P O I E S I S O F L I F E

1. T I M E A S P H I L O S O P H I C A L E N I G M A

That time plays a fundamental role in ontology is the intuition that supports
the work, Sein und Zeit by M. Heidegger, whose ponderous inquiry, however,
was not able to remove the enigmatic character that since antiquity has
accompanied the relationship between being and time. Rather, he accentuates
it, exhibiting the incapacity to investigate its conversion into Zeit und Sein
presaged in the work’s outline.1 Thus even after Heidegger, we lack an
adequate philosophy for understanding time, and we still find ourselves in
the condition described by Augustine of Hippo, who, even while he had
awareness of time, no longer knew the answer to what time was, if asked
about it.2

According to Anna-Teresa Tymieniecka, the being-inside and being-
outside of time in comparison with being of traditional ontology, is
emblematic of the current dissatisfaction of philosophical aspiration, which
since now has been incapable of drawing upon that context of totality and
entirety3 that, “if this be at all possible”, reposing in itself and not calling
for further justification or explanation, would allow philosophy to advance
without delay in its own work of conferring meaning on all the entities that
appear bit by bit on the stage of history. In addition, a context of totality
and entirety would enable philosophy to avoid always having to delay in
devising strategems for researching reasons-of-being, that the restricted and
closed horizon of meaning, at the moment available, does not allow it to find.

It is true that speculative thought to produce systematic totalities of meaning
is now viewed with diffidence: since from the end of the XIX century to our
days, a critical attitude has prevailed against general theories and systems of
philosophy seeking to project an all-encompassing context for every philo-
sophical inquiry, because of the fact that illegitimate connections are made
between and among various facets of questions. However, even using the
hermeneutic methodology in vogue today, it lasts that to find the meaning
of a single piece of the “text”, it is always necessary to draw upon “deeper”
layers of meaning and to enact “a regression through the entire development
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of culture”4. Thus not even the methodological updates of the XX century
provide philosophy with an adequate context for its progressive development
in time: in both speculation and hermeneutics, it remains entangled in the
recessive processes of justification or explanation and cannot succeed in
unfolding as life would ask it to. The problem of time remains still crucial
and unanswered for philosophy, which, not even in its phenomenological
inflection with E. Husserl5 or P. Ricoeur6, seems able to transform the
inscrutability of the relationship between time and being from an objection to
ontological inquiry, to the occasion for its in- depth analysis and expansion.

2. A N E W C R I T I Q U E O F R E A S O N

And yet, it is intrinsic to philosophical intentionality, inaugurated by Taletes
in the VII century BC, to constantly measure itself against time: the search
for the principle of all things, in fact, continually re-establishes itself because
experience constantly presents anew not-yet-known. Philosophy is born with
a duplicity built into its structure, by which the stillness, connected with the
contact with ontological apexes, lives alongside the dynamism implicated by
the processuality of inquiry, which the interrogative pressure from the renewal
of experience keeps active and striving to respond to the question: “How must
the foundation and the first cause of the totality of the world be constituted
so that such a thing, such an essential structure, may be possible?”.7

In addition, as Anna-Teresa Tymieniecka observes, “the various modes
of existence (e.g., reality, ideality, fictive existence, absolute existence)” are
fundamentally distinguished from each other on the basis of their relationship
with time. In fact, their ontological structure either necessarily requires the
reference to time, as in the case of real existence, which is subject to change
and action, or they reject it as incompatible with their own nature, as it
happens for ideal existence, which does not entail the possibility of change.8

But, on the other side, in practical philosophy and religious philosophy,
which reflect on cultural-social life and the specifically human vocation of
searching for a personal transcendent destiny, what comes to sight first is not
so much time, as life.9

Along with Nietzsche and with Scheler10, Anna-Teresa Tymieniecka holds
that it is the traditional philosophy of being which represents an inadequate
context for understanding time, and that the moment has come to set out upon
“a new critique of reason”11, given that

no longer can the notion of being function as a principle of the principle which sustain what-there-
is. The principle, rather, is “beingness”, which is what individualizes something and through
which, as through a vehicle, life expands.12
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Also in the sphere of the phenomenological exploration of the 1970s,
Anna-Teresa Tymieniecka issued calls to search for a new ontological-
metaphysical horizon, able to meet the demands of the changed episte-
mological and social context after Husserl, Scheler, Heidegger, Ingarden,
Sartre, and Merleau-Ponty; but, above all, for an inquiry that would penetrate
further deeply than these thinkers had. It meant achieving the Husserlian
aspiration of a phenomenology as philosophia prima and at the same time
to victoriously accept the challenge issued in the 1950s by Alfred Tarski.
The great mathematician and convinced neopositivist, in fact, doubted that
phenomenology could overcome “the pragmatic test” and demonstrate its
“universal validity”, taking position as the discriminating and inescapable
reference on the terrain of “the issue of theory and practice”. In that period,
the question of the human as well as technical value of philosophy for
cognition and praxis, even though it is “one that strikes at the knot of
all the great philosophical questions we have inherited from two and a
half millennia of tradition”, arose above all in terms of the relationship
between the inspirational role phenomenology has played in the human
sciences and in the empirical and hard sciences, and philosophy’s ability
to maintain, as philosophia prima, the status of universal reference. In
particular, the question was: “Is philosophy, in its new familiarity with
concrete knowledge, losing his status of universal reference – of ‘first
philosophy’?”.13

Anna-Teresa Tymieniecka responded to this demanding question,
producing the “phenomenology of phenomenology” that Husserl had left
incomplete, even though “other levels of rationality, towards the revelation
of various perspectives of the logos” had come to light following his inves-
tigation, rooted in pure intellectual reason. However, they were underesti-
mated, or even ignored by the first generations of phenomenologists14 who
for this reason failed to attain the goal of endowing phenomenology with
an “absolute cognitive ground”.15 In this context many students and experts
of phenomenology demanded it be improved, and thus arose the radical
exigency, “to follow the progress of the method in order to inquire into its
very logos and its yieldings”.16 To do so, Anna-Teresa Tymieniecka subjects
phenomenology itself to a “reduction”, but one that goes “in another way” and
represents “a different track” than “that of a ‘last’ trascendental reduction of
transcendentality, of transcendental constitution as such” proposed by E. Fink
and approved by Husserl, in the Sixth Cartesian Meditation.17

In fact, this entails, on the one hand, escaping the trap in which Husserl
was caught, “by [his] identifying the intentionality of consciousness with
cognition”18; and on the other, revealing “the ultimate nature of rationality
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in all of its modalities”19 that is, “to unearth the universal logos and
solve the quandry that puzzled Husserl, the impossible situation of the
subject’s constituting the world and being simultaneously an objective
element of it”.20

The new way of proceeding has a “conjectural” character, consisting in
advancing step by step in the search for “what led to the Logos’ being
posited within the gigantic schema of dynamic reality”,21 dealing with the
questions starting from their original way of appearing22, rather than turning
to speculation, in which Hegel was masterful23, and postulating the logos
as response to the multitude of questions that arise from the cosmos and
from the enigmatic nature of the human being. “Conjecturing”, one seeks
to subject to verification precisely the intuition by which the logos would
find its most suitable manifestation not so much on the level of absoluteness
and of ideal, a-temporal rigor, as in the disorderly richness of contingent
experience, where the process of self-building of life takes place, producing
the growing differentiation of its forms.24 The methodological wager is that
“in the conjecture itself is contained an essential element of foothold of its
surging, a logoic instance, as well as anticipation of the answer point of logoic
destination”.25 In effect, the conjectural dynamic of thought, in the degree to
which it espouses C. S. Peirce’s indication that “we may gain access to reality
only if the observation of philosopher/agent takes into account the fact of
that observation”26, exalts the continuity of life and spirit, and of nature and
humanity, giving logoic expression to the poieticity of life self-individualizing
itself and equally, allowing traditional “foundational philosophy” to accom-
modate the present “novel existential situation of human beingness within
the network of life, nature, earth, cosmic forces that throws new light on
reason”. 27

The intuitive-conjectural incursion conducted in this way through
the “inventive powers” proper to the living human28 has succeeded:
A.-T. Tymieniecka has pushed as deeply as the most primitive level of being
and has attained the proto-ontological position in which being itself auto-
generates and regenerates, manifesting itself as a living spring of a logos
that is “ontopoietical” in the degree to which it gives reasons for all things
neither statically nor extrinsically, but following the intimate constructiveness
of the cosmos, that is, “the constructive entanglements of life’s spontaneities,
dynamisms, forces in their radiating relevancies for the system of life and
cosmic forces in which the logos flourishes”.29

Thus a new key has been found to open the gate separating nature and
culture, following the road that, as recounted by ancient mythology, human
genius had already traced when it opened “the Pandora’s box of natural
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forces and their operational rules resulting in the inventive outburst that then
upset the equilibrium of vital and existential forces”. In fact, “by taking the
investigation of the creative/inventive virtualities of the human being as the
starting point of philosophy, rather than the cognitive act, we enter into the
heart of the ontopoiesis of life in which both nature and culture are situated”.30

The identification of such a logos, at once living, human and ordering, and
therefore pre-ontological and proto-ontological, inasmuch as ontopoietic, is
also innovative from the point of view of the enigma of time: in fact, the
new logical context finally enables examination of the ancient problem of
kronos and kairos31, breaking “the timeless pattern of surrender to nature”
and rendering inadequate the millenary equilibrium of life between nature
and human beings, and between the gifts of nature and their use by living
beings.32

3. T H E H U M A N C R E A T I V E C O N D I T I O N

The success of such an approach has received an absolutely essential contri-
bution from A.-T. Tymieniecka’s research beginning in the 1970s, through
which she reopened access to the life for the constituting transcendental
consciousness and, on the basis of the “conscious-corporeal” experience
(Leib-bewusst), reflexively went beyond the essential “givenness” of the
constitutive genesis of objectivity, in the direction of its “inner working as
the locus whence eidos and fact simultaneously spring”, in the conviction
that “not costitutive intentionality but the constructive advance of life, which
carries it, may alone reveal to us the first principles of all things”.33 From
this new theoretical position, Tymieniecka has been able to demonstrate that
the function of individualizing constructivity, which oversees the evolution of
life, determining its growing specialization and complexity, finds its culmi-
nating expression in the stage of development marked by the appearance of
man, the living being endowed with Imaginatio Creatrix.

The creative function, guided by its own telos, generates Imaginatio Creatrix in man, as the
means, par excellence, of specific human freedom: that is, freedom to go beyond the framework
of the life-world, the freedom of man to surpass himself.34

Thus, when life reaches the level of the human creative condition, it no
longer limits itself to reproducing itself, but in the acts of life of man
always engages in “self- interpretation-in-existence”35, giving rise to new
and previously unimaginable forms of life that are congruent with and
adequate for the becoming being of life, of which only man possesses “the
cipher”.36 For this reason, man is radically the bearer of the metaphysical
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exigency: in fact, in order to orient the virtualities in his possession in the
direction of positive realization, he needs to find the reasons of “beingness”
and to draw upon the principle of being, through which he confers on
creations the indispensable character of humanly adequate ‘objective’ form,
that makes them graspable and usable. Of crucial importance at this point
is the fact that being, so spontaneously set into play, does not limit
itself to maintaining the importance of the “indispensable essential factor
of all beingness”, in the sense of classical metaphysics, inasmuch as it
“concerns beingness in its finished, formed, established or stabilized state”.
Rather, to the degree in which it appears in the acts of the human living,
being manifests itself as “the intrinsic factor of the constructive process
of individual becoming”. This means that, since “becoming is a process
in its own advance, in qualification” and since the individual “remains
always in the process of becoming”, that is, continually proceeding toward
“something that is not yet”37, being, involved in the human creative acts
from which becoming proceeds, acts as intrinsic stabilizing anticipator of the
acquiring and transforming of form characterizing the natural evolution of
the individual life. In this sense, compared to all other givennesses, that of
man within his world is not simply comparable to a “process-like nature”, but
expresses a specific temporal type of constructivism, which furthermore is not
reduced to what is developed during life, nor does the human being operate
only as “meaning-bestowing-agent”, producing its life-world, as Husserl
proposed. Man begins before to “create according to being” (= ontopoiesis),
because:

� � � his [man’s] very life in itself is the effect of his self-individualization-in-existence through
inventive self- interpretation of his most intimate moves of life.38

A.-T. Tymieniecka has thus overturned the classic phenomenological
priorities, introducing what C. S. Peirce called “the primary reality of
philosopizing, its firstness: the reflective agent, who is self-organized and
self- regulating”.39 He is independent of anything else because of his
creative act with the fulgurating force of Imaginatio creatrix. This is
presented as the Archimedean point of the human enterprise, instead of
the intellective intentionality of the objectifying constitution.40 The ensuing
unveiling of the Logos of Life, as the intrinsic factor of life’s origination
and unfolding in innumerable rationalities, opens the pristine field of life
to an ontopoietic investigation. The phenomenology/ontopoiesis of life is
therefore opened as the ultimate level of reason: a primordial ontology,
that brings innumerable novel insights, included the possibility of a new
conception of time.
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4. T I M E A N D O N T O P O I E S I S

The re-integration of ontology into the original triple matrix of becoming,
in which a) the human creative condition b) the self- individualization of
life’s being and c) the existential tentacles revealing the unity-of-everything-
there-is- alive41 all interact, also requires that time and temporality be torn
out of their undue inscrutability and, inasmuch as they are placed back into
the orbit of the being- life, the logos of which is revealed, that they be re-
accepted into a structure of meaning able to comprehend them wholly. Now,
time appears as “the main artery through which life’s pulsating propensities
flow, articulating themselves, intergenerating”.42 In fact, when consciousness
takes on, as the Archimedean point for the beginning of research, not “the
epistemic perspective”, but the “creative/poietic perspective”, the peculiar one
to human creative condition, “the ordering of living beingness is unveiled
at its core, qua the primogenital exfoliation of the logos of life”. The
phenomenology/ontopoiesis of life establishes itself “at the level of gener-
ation”, where the becoming of living existence encounters “the constitutive
epistemic-presentational manifestation”.

In the arteries of becoming, these same beingnesses in their generative
phases, as much of expansion as of deterioration and in the existential
interchange with the vital enigmas of other beings, show themselves to be
resident in the primogenital function of life: the self-individualization of
beingness. This self-individualization of the living beings is sustained by
the forces and dynamisms that now have become accessible, inasmuch as
they are received, distributed and/or rejected by the operative nucleus of the
“ontopoietic sequence”, which comes on stage “with each life commencing”
and acquires awareness with human life.43 The conscious reflection, that is
able to listen to this ontopoietic logos of life, can thus enter safely into the
labyrinth of the living being, following the weave of self-individualization that
life itself produces and that reveals, if one follows its “existential tentacles”,
the “unity-of-everything-there-is-alive”. In such a conscious unfolding of the
logos of life as ontopoiesis, the consideration of time is enormously deepened:
the subjective and objective aspects of time are no longer isolated and the
infinite succession and the infinite duration are no longer so distinct; time
and temporality, no longer absolutized, once again find themselves located in
their original and primogenital position, in that genuine unitary perspective
that was lost speculatively and that now has been regained.44

“Life times itself!”45, such is the discovery that the logos of life communi-
cates to consciousness, when the latter gains awareness that it is a living being.
The secret of the “ontopoietic unfolding of life”, “the ultimate generation of
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beingness-in-becoming” has by now been revealed: “ontopoietic becoming
times its advance at each and every one of its steps”.46 In this way, also
“the universalizing and objectifying of movement, change and becoming that
humanity has for millennia assumed in various ways as a means by which to
regulate the flow of human existence amid confluence and interaction, yields
a universally valid order of life’s course, one accepted by all and one that
assumes ‘time’ as ‘real’, whereas[� � �] it is just a hypothesis”.47

“The grand, infinitely complex, flexible artery-in-progress of the
constructive advance of life”, which is time, encompasses “its relevant cosmic
links” and “its reach for a portal to the transcendent aspirations of the human
being”. For this reason, we can now discover time

amid all the infinitely changing modalities with which the simplifying human mind categorizes
the innumerable ways in which processes, events, functional units, etc. advance life (chronos)
toward its nodal points of accomplishment (kairoi), as well as amid the specific circumstancial,
as well as the essential, strivings ( and the crowning significance of their accomplishment) at the
very heart of the poiesis of life.48

With striking intuitive and conjectural capability49, A.-T. Tymieniecka attains,
in her phenomenology of life and of the human condition, or in her theory
of the ontopoiesis of life, just such a new and broadened perspective on
philosophy and meaning50, in which “kronos” and “kairos”, which elude
ontological and scientific categorization, offer themselves in their originary
modality.

A.-T. Tymieniecka acknowledges that Aristotle was the one who located
the physical body and the notion of time “in the same time-motion and
space-soul context”: he saw time immersed in the physical processes, and
generating itself with them51, but could not detach it from the soul.52 In fact,
time consists of “now moments” that, involving a “before” and an “after”,
while they number the movement, require that there be “someone” to measure
or count the space of time53, and the soul represents such an “indispensable
synthesizing principle for the measurement of time”.54 So indispensable that
later Leibniz, even though he was a good Aristotelian and forcefully proposed
both the monad as the crucial factor of life in the world, and the vis viva as
the motor of intra-mundane nature, did not see fit to name it in the spatial-
temporal matrix of every-possible-world.55

In the perspective of the phenomenology of life, the entire Aristotelian
reflection on time is assumed and reinterpreted. In fact, on the one hand, the
physical world here is inserted with full rights into that of life, while on the
other hand, the ontopoietic horizon representing the most recent achievement
of the logos of life56, “reposes in itself, without turning to further points of
reference”.57 In the revision of the meaning of time within the new vital
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context, A.-T. Tymieniecka draws from a neutral and universal concept of
motion, which, however, already in Aristotle is seen very soon as oriented
toward constructive movements in the cosmos and toward movements of
life that are constructive and goal-oriented.58 Already in the consideration
of physical movement, “time and motion remain in reciprocal relation to
each other when it comes to measurement”59, conforming to the Aristotelian
indication in Physics, 220b 14–22: “we measure not only motion by time but
also time by motion, because they determine each other mutually: because
time determines motion of which is the number and movement determines
time”. In the interpenetration of time and movement, there emerges a reference
to the measurer; if it is the soul that measures, then there emerges the question
of the criterion with which it operates. Does the soul create the measure? Or
does it simply bring to completion the operation of measuring and counting?
Perhaps the soul itself is time that creates its numbering? The question is
not resolved by the idea of the soul “as an intellectual observer”; rather, it
requires interpreting the soul as the “integral factor of all that moves, that
is, of living beings and the life-processes in which they are entangled” and
explaining its role in the “processes and progress of life, of ‘coming to be
and passing away”’60.

At this point, A.-T. Tymieniecka’s conception of life as self-
individualizing-in-existence plays a fundamental role: in fact, according to
this perspective, “it is through a crucial specific existential/ontological device
that differentiates all life from non-life, that is, through the inward/outward
oriented central ‘agency’ of the individualizing beingness, that life’s
ontopoietic processes are carried out”; therefore, it turns out phenomenolog-
ically that we are not dealing with a “universal or universalised” generic
motion, but with the specific movement of the Bios, which numbers time.
This confirms the Aristotelian vision that assigned to each living being a soul,
like “a system of articulation with a glimmering of consciousness”. Leibniz
also observed that even from the simplest forms of life, the soul shows that
it possesses a capacity for synchronization.

However, in the ontopoietic context of life, it emerges that the soul does
not only play “a counting role”: it does not merely observe the temporal
succession; rather, exercising “a living function” of organizing, articulating
and dynamically operating, the soul introduces distinct phases into the
temporal process and acts as “an articulator of motions into their successive,
concurrent and telic knots, a configurator of phases and culminating-points
of accomplishment”.61 In the degree to which we can avail ourselves of
the meaning horizon of the ontopoiesis of life, we can proceed beyond
Aristotle and Leibniz and grasp the soul, that gathers all the life-processing
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functions and through them articulates the constructive progress of life, as the
concrete principle of life itself, as promoting through life’s functioning the
movement through which time is numbered. The soul, which Tymieniecka
has conceived of as

a stretching over the entire territory of the self- individualizing processes of life, comprises then
all the being’s circuits of energy and forces, all stirrings, moves, operations, and processes, from
the simplest vital ones, through those psychic and gregarious ones orchestrated by the entelechial
principle of vital significance, up to the emergent Human Condition, which with its creative
orchestration ushers in freedom and the specifically human significance of life.62

Correspondingly, in the degree to which the soul is identified as the concrete
principal of life itself, it also turns out that

time, being originally and primordially coeval and congenital with the constructive deployment of
life, and hence to be distinguished among the relevancies, both those cosmic and those abstractly
rational, participates in two lines of a combinated strategy of life, and hence has one twofold
modality, that of kronos and kairos.63

5. K R O N O S A N D K A I R O S

However, if time and movement are functions of a progress that constructs
life and if time appears in the crystallization of the motility proper to the
vital functioning, then we can no longer identify temporality principally with
succession, as has happened till now. In the constructive phases in which life
crystallizes itself, in fact, that is, in the phases of generation, of growth, of
fruition, of decline, and of extinction, in measuring the interval of time it is
not enough to identify “a direct cause-effect nexus in which the lapse of time
is to be apprehended as a sequence in which each occurrence or event would
have a clearly traceable cause and be in turn the cause of the next occurrence,
change, transformation”. “The vital process of bios do not proceed through
we can only abstractly distil from the entanglements of the functions which
carry them on”! On the contrary,

the ontopoietic course of life proceeds through the confluence of numerous operations, processes,
moves, stimuli and it is this confluence to perform the transformative or sensoro- motor opera-
tions. This confluence itself crystallizes in a multiple motio. Hence it crystallizes in time, which
lends it a “moment” of fulfillment, the measure of the step onward in the process of growth or
decline.64

In order to measure the interval of time in the ontopoietic course of life, it is
therefore necessary to use the modality of “confluence”. In fact,

each constructive advance of individualizing life (e.g., the opening of the petals of a flower, the
rise of the sap of a tree in early spring, the cross pollination of flowering plum trees effected
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by insects � � �) is a result of a bundle of results – of numerous operations and processes, each of
them crystallizing segments of time that flow together to work a change, a transformation, a
moment of constructive progress.

Consequently, whether or not consciousness registers it, “life–bios–is timing
itself. It measures itself, and thus its temporal spread by its natural constructive
advance in the cyclic cosmic order”.65 It is not time that orders; time is
not added to the construction factors from outside. The movements of the
vital operations that begin in the latent organic forces, emerging from other
apparently not organic forces, or movements of a virus that enters in a cell
to reproduce itself, all these temporally regulate themselves from within and
their advance marks and measures the temporal process itself. In this way, the
measure of movement—of organic/sensorial/psychic movement and that of
time that crystallizes in it—springs from the movements within the sentient
and living soul of the living being.

On the other hand, this crystallization, universally constructive/destructive
of time, takes place in virtue of the more radical self-constructive tendency
of life, that expresses itself in a self-individualizing progress, supported
by an “entelechial principle of life”, from which emanates an “entelechial
framework” that, like a pre-existent model in the germinal state, presides over
the constructive advancement of life toward self-realization. In this ontopoietic
unfolding, every juncture of development and every step forward participates
in a broader construction, in an interwoven and interconnected network that
flows from different functional sectors but in which all the parts cooperate
with each other. Each operative confluence, which constitutes a segment of
the constructive advance, is constructive because, even while it is not taken
for granted, it appears oriented by a final principle, toward a successive stage
that has been prepared as a task to bring to completion with respect to the
previous stages of the process.66 This positive and constructive deployment
of the operative moments to the point of confluence is what determines in
temporality the arrival of the “propitious moment”67 that is to be understood
as “the confluent moment of the constructive mode”.

In conclusion, if we identify “the long winding operations and processes
of timing” with the notion of “kronos”, we subject them to the simplifying
effect of the impartial observation of human intelligence, which reduces
time to succession or continuity of happenings and events. In order to grasp
“istances of ‘kairos”’, we must focus on “the mulitifaceted timing of the
constructive achievements that punctuate life’s progress”. Thus if kronos
indicates the order and the sequence of life, moments of kairos are “life-
constructive fulfilments marking ontopoietic progress, and their occurrence
within the play of favourable and contrary conditions”. Starting from these
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experiences of living temporalization, we also deal with the complicated
problem of cosmic time and mechanical temporality.68 Since we have no
evidence of “movement timing itself” in the cosmos, we approach these
moves and processes as “stripped-down versions of the timing of life” and
so posit for it an abstract line of succession, seeing only lifeless mechanical
motion. In this way, we reach both cosmic time and the time of mechanical
movement, and equally, the uniform abstraction “of all of time’s qualitative
life-coordinates” in the measurement of time with the hourglass, the clock,
and the metronome. “We empty the prototype of living time of all its genetic
content, leaving a mere skeleton”.69

6. H U M A N H I S T O R Y

The reign of Bios is coextensive with temporalization itself, placed as it is
between the two extremes of the need for the constructive entelechial principle
and of the chance of the external conditions of the unfolding of the principle.
Kronos and kairos are the arteries of life and take form in this oscillation.

A gradual change intervenes in this situation in the moment in which
the animal species emerge, in the course of evolution, in the complexity of
their forms and their growing “flexibility”, in adhering to the internal request
and the external offerings to oppose adversities and seize opportunities. This
flexibility reaches its culmination in the emergence of a new category of life,
that of human freedom. In fact, it is between freedom and arbitrariness that
human self-individualization oscillates. The timing of life’s self-unfolding,
its self-interpretative course, here undergoes several transformations, with
time as kairos coming into its own. Kairos here assumes original, uniquely
significant roles with respect to the specifically human significance of life, its
projecting of new avenues, history, and the personal quest for transcendence.

In effect, it is in the crystallization of the human creative condition that
the entelechial decodification, up to this point relatively rigid, of the law
of life in the progressive unfolding of the species in evolution, attains the
flexible, inventive, incessantly transformable progress of the “free will” or
of the imagination of the human being. In this way, kronos and kairos take
on new modalities and new roles. Temporalization itself passes through the
innumerable interrogatives concerning the entire sphere of human life in its
universality: freedom, coercion, arbitrariness, order and disorder, monotony
and revolt, peace and crisis in personal and social life. On the one hand,
there are still the regular and daily activities and gestures, while on the other,
there is the incessant flow of aware and personal psychic life, made up of
stimuli, sensations, emotions, motivations, and conscious acts, all variably
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linked together. The process of human self-individualization defines itself by
striving for accomplishment: tasks, goals, and ideals, projected inventively
by the human creator emerge, in fact, as the fruit of the creative human re-
orientation in the surrounding world and thus pose themselves in contrast
to the organic and vital sensorial movements constructive of life that were
previously given.70 Thus, even though due credit should be given to the
progress of the evolution of the species from the entelechial flexibility to the
exercise of freedom, at the point in which the creative orchestration of the
specifically human emerging function establishes itself, the crystallization of
the creative function in the human condition remains the principle example of
the emergence of the unique temporalization that is the kairos.71 Within the
new creative functional orchestration, in which human will seems to rise on the
wings of the Imaginatio Creatrix above all natural urges, we see introduced
“the primordial moves of the human spirit”, “the thrust toward the other”,
“the will to undertake” and lastly “the deliberative inventive quest”. These
functions activate themselves in the sphere of the evaluative framework, that
installs the human creative condition in the esthetic, moral and intellectual
perspective and open to the specifically human evaluation of life. In addition,
these factors of the human dynamic operate in the limits that the world of
life projects in structures and rules: thus the human being, while striving
to always go beyond, because of the creative push, maintains his creative
and inventive drive in the open but not absolutely unlimited confines of the
human, following a direction that it fundamentally finds within the confines
of the system of life itself.72

With the advent of the human condition, we witness the emergence of
an extraordinary sphere of expansion of the work of self-individualization
and self-interpretation toward the interior and toward the exterior of the
living being. However, interior life, the life of experience and consciousness,
manifests a temporalization of its own, because kronos and kairos become
more acutely defined in our sensations, feelings, thoughts, and judgements
and in their concatenations. In particular, temporalization of the interior aware
self-interpretive course inserts itself in the model of kronos, inasmuch as the
acts not only succeed each other, but in the proceeding, form new modalities
of experience that can also be seen as monotonous. But, “when animated by
hidden inner stirrings toward ventures, projects and aspirations that are to be
actualised in the external realm of life, inward acts acquire the “exciting”
rhythms of kairic striving for accomplishment”.

It is thus that the experience of human life in its interiority and in its external
activity are transported by two connected arteries: in fact, they are marked
by kronos, “the everyday tacit carrying on of repetitive assignments for life’s
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maintenance” and by the “kairic rhythms of urgency, promise, expectation,
ecstatic hope, and final attainment of goals”. These achievements require the
right proportions, the right measures, the right occasions, and advance in the
creative and constructive progress of peoples, social groups, cultures, and
nations.73 Also on the level of the history of human society there is therefore
an advance of both kronos and kairos: it proceeds through the succession of
daily affairs, regular tasks, and goals, while indispensable daily progress is
marked by the realizations of kairos.74 In the sphere of such a socially lived
human temporality, there arises “fabulation”, “the response of imagination
that is triggered by the urge to understand, a response that goes further than the
factual timing of reality”. It is launched “narrating” real events and continues
“telling stories, myths, and sagas” that transmit “ancestral wisdom”.75 This
fabulation, or imaginative temporalization of life by human beings, finds place
for the profundity of the personal being of each, and from here emerge “the
communicative networks of sharing-in-life”.76

University of Macerata
Translated by Sheila Beatty–University of Camerino.
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E D M U N D H U S S E R L : T H E G E N E S I S A N D O R I G I N

O F T I M E

1. I N T R O D U C T I O N

The phenomenological interpretation of time requires a special task, inasmuch
as it has no particular “entity” for its theme. The theme of temporality,
phenomenologically speaking, of course, is transcendental phenomenology,
that is, the structure of every condition of possibility of knowing. Conse-
quently, the question of the origin and genesis of time, which appeared in
various forms throughout Husserl’s thirty-year project (roughly, from 1900–
1930), is primarily concerned with apprehensions of time. These are the lived
experiences in which the temporal in the Objective sense appears. Right from
the start, however, we need to be clear about the proper object of our inves-
tigation. By the origin and genesis of time, Husserl does not mean Objective
time as such. He is clear on this point, especially in his 1905 lectures,
later published as The Phenomenology of Internal-Time consciousness: “One
cannot discover the least trace of Objective [that is, chronological or “cosmic”
time] through phenomenological analysis. The ‘primordial temporal field’ is
by no means a part of Objective time.”1 The question that haunts our inquiry,
then, is the following: Does the phenomenon of time give us the totality of the
structure of its being? Or does the origin and genesis of time lead us towards
apprehending that the whole of time in principle can not be secured? In other
words, how might Husserl’s description of the origin of time expose the basic
structure of every possible experience? In what sense does a description of
the genesis of time necessitate a return to the phenomenological data of which
everything that is experienced consists phenomenologically?

2. T H E Q U E S T I O N O F T I M E A S T H E S U B J E C T

O F H U S S E R L ’ S W O R K

Husserl himself articulated this paradox in various ways throughout his
professional career. From as early as the Logical Investigations to as
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late as his famous Encyclopaedia Britannica article, the problem of the
genesis and origin of time remained central to Husserl’s thought. Even the
question of phenomenological psychology and its relationship to transcen-
dental phenomenology should be seen in relation to the problem of the genesis
of time. This is especially so in light of the context of contemporary discus-
sions amongst many German intellectuals in the early decades of the twentieth
century. We may note, for example, Einstein’s publication of the theory of
general relativity in 1915 alongside Husserl’s introduction to transcendental
phenomenology in Ideas, first published just two years earlier. In Ideas, of
course, Husserl attempts to grapple with the problem of time in light of the
transcendental structure of consciousness. In the Encyclopaedia article as well,
written over the course of five successive drafts between early September
1927 and February 1928,2 Husserl again investigates the theme of transcen-
dental phenomenology by way of “the phenomenology of the perception of
Bodies.” In this essay, Husserl notes that the phenomenological reduction
“reveals the Phenomena of actual internal experience,” an obvious reminder
of his theory of internal time consciousness first promulgated in his 1905
lectures.

In contrast to psychological time, phenomenological time reveals all
of the essential Forms constraining psychical existence. Because transcen-
dental phenomenology is a more mature theory of the a priori, eidetic
phenomenology stands as the sine qua non of psychological phenomenology.
Empirical objectivity includes all transcendences, including the lived and
experienced content of Objective time and Objective space. Hence, a
phenomenological description of the genesis and origin of time must begin
by placing a bracket [epoché] around the Objective world of real things and
events. Husserl’s dogged emphasis (from post-1913 Ideas onward) concerning
the necessity of the transcendental reduction thus heralds a bold return
to several problems that were left unresolved in his earlier 1905 lectures
concerning internal time-consciousness.

It is my argument that Ideas and the Encyclopaedia article, along with the
1905 lectures on internal time-consciousness, betray a vast ocean of complex
insights with which Husserl was continuing to wrestle long after he was
first introduced to the problem of the origin of time by Brentano. In his
lectures on internal time-consciousness, Husserl first described the analysis of
time-consciousness as “an age-old crux of descriptive psychology and theory
of knowledge.” Turning first to Book XI of St. Augustine’s Confessions
and then to Brentano’s unpublished analyses, Husserl tellingly likened the
problem of time as involving the most “extraordinary difficulties, contradic-
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tions, and entanglements.”3 It is to Husserl’s phenomenological explication
of the genesis and origin of time that grounds the focus of our inquiry.

3. T H E E X C L U S I O N [A U S S C H A L T U N G] O F O B J E C T I V E

[O G J E K T I V E N] T I M E

Early in his 1905 lectures, Husserl states that his overall task is to present
a phenomenological (as opposed to merely psychological) analysis of time-
consciousness. At the outset of his project, Husserl thus makes an important
distinction between “phenomenological time” and “objective” (or “cosmic”)
time. On the one hand, objective time includes all temporal distinctions,
namely, all material and mental things with their physical and mental
properties. Objectivity entails everything that exists in the empirical sense
and which can be qualified by chronological measurement. This encompasses
the whole of our experience, including events, relations, situations, spatial
and temporal forms of appearances, sensory data, etc. Because Objective time
includes individual Objectivity in general, Husserl notes that temporal Objec-
tivity is constituted in subjective time-consciousness and, therefore, belongs
in the context of empirical objectivity.

On the other hand, the phenomenological content of lived experi-
ences of time—what Husserl calls Zeiterlebnisse—necessitates the exclusion
[Ausschaltung] of every lived experience, including lived experiences of
the perception and representation [Vorstellung] of time itself. What Husserl
means by phenomenological time, then, is a necessary form or process that in
effect binds experiences with experiences. Following Brentano, Husserl desig-
nates “phenomenological time” as a living stream of experience [Erlebnis].
However, although every temporal and spatial experience must be constituted
in terms of comprising both a beginning and an end, the stream itself remains
always intact.

Let us take, for example, an experience of “joy.” While the phenomenality
of the experience-itself can be bracketed and investigated in light of its eidetic
structure, nevertheless the stream of conscious experience remains always
intact. Experiences of joy rise and dissipate depending on many factors, for
instance, duration, intensity, and quality. But whereas psychologism naively
takes the object of joy as a given entity, that is, as the more or less presupposed
point of departure for every inquiry, we need to take into consideration
the constitution of the object by which joy (and every other experience) is
constituted. The subject of our inquiry, then, is not the empirical experience
of joy (or sadness, or whatever), but the immanent time of the flow of
consciousness.



116 M I C H A E L F . A N D R E W S

What Husserl seems to propose is the notion that internal time
consciousness itself presupposes the immanent flow of that which makes all
experience possible in the first place, namely, phenomenological time as the
transcendental structure of all conscious activity. Hence, the living stream
of experience [Erlebnis] endures apart from all temporal signs and data,
regardless of how such temporal data is perceived or sensed. What changes
is not the phenomenological datum through whose empirical apperception
the relation to Objective time is constituted, but, rather, the appearance of
duration, intensity, and quality as such. What remains constant, then, is the
immanent time of inner experience:

What we accept � � � is not the existence of a world-time, the existence of a concrete duration,
and the like, but time and duration appearing as such. These, however, are absolute data which
it would be senseless to call into question. To be sure, we also assume an existing time; this,
however, is not the time of the world of experience but the immanent time of the flow of
consciousness.4

The problem of the genesis of time is stated for Husserl in terms of
immanence, and is not limited to his 1905 lectures. The problem resounds as
well almost ten years later in Husserl’s “discovery” of the transcendental Ego
in Ideas. As temporal being, every experience is an experience of the pure, or
transcendental, Ego. Therefore, the possibility exists that the Ego may direct
its pure personal glance to this experience or to that experience, it may grasp
it as really being, or as enduring in phenomenological time. Nevertheless,
what gets posited as a result of the transcendental reduction’s exclusion
of Objective time is what concerns the essential being of the object under
scrutiny. According to Husserl, the discovery of the transcendental reduction
functions as a sort of anticipatory hermeneutic. The world does not merely
appear. Rather, the world must be apprehended by consciousness through an
interpretive act. In fact, it is the very act of interpretive apprehension that
constitutes the world qua “world.”

Whereas the theory of intentionality describes how the world is given qua
world, it does not adequately account for how time is a process or operation
by which things get constituted at all. In effect, every experience comes
to consciousness in two ways. First, consciousness grasps every possible or
actual experience under the rubric of temporal succession. This means that the
experience is constituted on account of the total unity of the temporal stream
of consciousness that makes such experience possible in the first place. Since
the feature of this stream is to be carried off into an object, every experience
qua experience is constituted by an essentially self-contained organization of
experiences. This means, however, that not only the object but the temporal
stream of consciousness-itself is a constituted unity, a process. There is no



E D M U N D H U S S E R L : T H E G E N E S I S A N D O R I G I N O F T I M E 117

“identity pole” around which temporal succession is tied or strung along. All
there is, is the process, or flux, or stream of inner experience.

Second, experiences are grasped under the rubric of simultaneity, and this
raises the question of the “essence” of time. No experience simply falls out
of the sky in a neatly wrapped package. Rather, the meaning (and, hence,
the experience) of every experience is constituted by a present moment of
experience that has about it a fringe of experiences that transcends the primor-
diality of the Now-form of the absolute present. This fringe of experiences
cannot be wholly separated from the primordial experience itself. Why not?
According to Husserl, this is because the fringe of experiences is itself the
condition of possibility of the coming-into-presence of the Now. Following
Brentano’s lead, what Husserl seems to be saying is that temporal unities
of experience constitute the one primordial fringe of the pure Ego, that is,
its total primordial Now-consciousness. As Husserl notes, the question of
the essence of time leads back to the question of the “origin” of time, now
grasped according to its greater implications:

The question of the origin is oriented toward the primitive forms of the consciousness of time
in which the primitive differences of the temporal are constituted intuitively and authentically as
the originary [originären] sources of all certainties relative to time � � � . With this last question
we are asking about the primordial material of sensation out of which arises Objective intuition
of space and time in the human individual and even in the species. We are indifferent to the
question of the empirical genesis. What interest us are lived experiences as regards their objective
sense and their descriptive content � � � We are concerned with reality only insofar as it is intended,
represented, intuited, or conceptually thought. With reference to the problem of time, this implies
that we are interested in lived experiences of time.5

4. T H E T E M P O R A L C H A R A C T E R O F P E R C E P T I O N

In order to investigate the a priori genesis or origin of time, we must bring
an investigation of the essential constitution of time-consciousness to bear
on the content of every act and apprehension. In Ideas, Husserl notes that
every experience that enters as an object into the focus of possible reflection
possesses the particular temporal character of the Now-form, described above.
Otherwise, no object could be given or taken qua object qua consciousness.
This is what Husserl really means by intentionality, namely, that what is
“given” to experience is a purely immanent description of what is given in
inner intuition or inner experience. Intentionality characterizes consciousness
in a “pregnant” sense of the term. It describes the whole stream of experience
as a single stream of consciousness, a unity of one consciousness.

Intentionality is a manifestation of a unique peculiarity of experiences,
it necessitates that every conscious act is a consciousness of something.
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Similarly, every perceiving is a perceiving of something and every judging
is a judging of something. Whether valuing, wishing, acting, hoping, etc.,
the stream of lived experience constitutes the unity of such a radical process.
In this way, we may define the origin of time as a return of the conscious
stream to itself. In terms of transcendental phenomenology, this means that
the pure (or transcendental) Ego is not an object at all, but rather the totality
of perceptions. Since the pure Ego may even include objects whose “reality”
has been suspended, the traits of the consciousness of this pure Ego must be
true in any world, whether real or imagined.

Of course, Husserl does not allude to an ego, whether pure or empirical,
at all in his lectures on internal time-consciousness. In this sense, we might
say that Jean-Paul Sarte is closer to the earlier Husserl than the later Husserl
is to himself. For Sartre, the ego is a pure fiction; as a unity, the ego is
transcendent. But for the later Husserl, that is, the Husserl of the post-1913
Ideas, the ego is not transcendent, but transcendental, whereas the world is
transcendent. For the later Husserl, the pure Ego may best be described as
“pure” and not empirical. It constitutes, therefore, the fundamental structure of
every field of observation. The transcendental Ego is an act of pure reflection;
the pure Ego is a priori.6

Of course, once Husserl introduces his discovery of the pure Ego into the
phenomenological description of constitution, the implications concerning the
problem of the genesis of time become all the more staggering. Let us look
at some of the main points of Husserl’s analysis in more detail. As transcen-
dental, the Ego is a ray of retention that passes through a series of acts and
perceptions. The relationship between Ego and object is therefore unbreakable.
On the one hand, the transcendental Ego constitutes the unity of all conscious
acts, it constitutes a subject-oriented stream of internal time-consciousness.
Yet on the other hand, the object that appears in its unity appears only through
an object-oriented analysis. Hence, the knower-in-act cannot be separate from
the known act. In effect, Husserl makes a medieval (Aristotlean) distinction
here, saying that noesis–cogitatio is distinct but inseparable from noema–
cogitatium. Transcendental phenomenology explores ways in which objects
are constituted in consciousness. Even more, the question of the genesis of
time sheds light on how the essence of experience is constituted as a process
or unitive stream of internal time-consciousness.

Finally, we approach the heart of the problem concerning the origin
and genesis of time, according to Husserl’s phenomenological description.
“Cosmic” time anchors movement, it measures the process by which
objects are mediated in, through, and of, Objectivity. Phenomenologically
speaking, however, “cosmic time” is merely a chronological rendering of
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consciousness, it measures the “before” and “after” on the Objective world of
events and occurrences.7 But “phenomenological time” is entirely different.
In phenomenological time, there are not individual objects (whether real or
imagined) at all. All there “is” in phenomenological time, is the metaphorical
“flux” of successive points of actuality from which springs every “now.” The
question of the origin of time thus leads to a radical understanding of the
meaning of transcendental phenomenology, namely, the genesis of internal
time-consciousness. In every act of experience we discover an immanent
content. But this content is neither a pole of identity nor a temporal Object.
What Husserl is describing here is a radical process or flux of absolute subjec-
tivity. This unitive stream of experience is a condition of possibility of every
lived experience of actuality.

And herein lies the great paradox concerning Husserl’s account of the
genesis and origin of time. How can that which is truly transcendental be self-
constituted and, at the same time, self-constituting? What is truly transcen-
dental must have as its source what is ultimately and truly absolute, namely,
subjective time-consciousness. But insofar as subjective time-consciousness
shows itself in the fore-structure of every experience, it stands in direct
opposition to the possibility of ever being grasped in its wholeness. The
phenomenality of time requires that it be given as a whole in its totality, that
is, given completely, infinitely. But the “whole” of time is precisely what in
principle can never be given.

5. T H E E V E R - F R E S H “ N O W ”

Upon further analysis, it appears that, for Husserl, the subject or “form” of
internal time-consciousness is not a subject (properly speaking) at all. Rather,
it is a radical process, or apprehension, or flux, or totally unity of the temporal
stream. The goal or task of this process, according to Husserl, is infinite.
Hence, since the task of internal time consciousness includes “seeing” the
entire world of real or imagined phenomena Objectively, so, too the process-
itself is infinitely given according to infinite multiplicities of perspectives.
Consciousness qua consciousness is an infinite flow of acts and perceptions.
At the same time, however, this infinite flow is not chaotic, but ordered. Such
temporal ordering means that consciousness qua consciousness is oriented
around a particular “Now-point.” This “Now” serves as the primordial origi-
nator by which the world (whether real or imagined) emerges into meaning.

The origin of time, therefore, may be described in the phenomenological
sense as a temporal constitutive flux, an absolute subjectivity. Furthermore,
the givenness of such radical orientation can be said to form itself into a
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temporal unity; hence, the origin or genesis of every unity of experience is
always a new “present-Now” from which springs the “Now” at every horizon.
This new “just-Now” is the protension of the anticipated “present-Now” that
emerges-into-being even as the “Now” falls into retention. Consequently, for
Husserl the “ever-fresh Now” that constitutes the unity of experience is never
static. On the contrary, the genesis of unity of experience is constituted by
a constant flowing into and out of the phenomenological “ever-fresh Now”
that can not be equated with Objective time because it is never naturally
experienced.

According to Husserl, the genesis and origin of time must account for both
change and duration. In terms of change, we might say that phenomeno-
logical time lacks the one thing that it seeks, namely, the fullness of its
own interior experience. This “lack” is what Husserl terms “apprehension.”
According to Husserl, temporal duration lacks the “just-Now” that every
“Now-point” seeks. Through the processes of protention and retention, internal
time consciousness posits every constituted phenomenon as a unity of inner
experience. Paradoxically, however, this unity of inner experience collapses
the “just-Now” under its own weight. As a transcendental structure of
experience, the “just-Now” ceases to be “just”-Now at the precise orientation-
point that the “ever-present-Now” apprehends its own coming-to-be. Conse-
quently, a trace of the “just-Now” is retained in every unitive experience of
the living stream. But this trace is no longer “just-Now.” It constantly gives
way to the coming-into-presence of a new “just-Now,” it apprehends coming-
to-be as a change in temporal orientation. Without change there can be no
living stream of experience. Yet, what is experienced in the living stream
is a radical, transcendental process of unitive subjectivity. What endures in
phenomenological time, then, is the inner experience of infinitely changing
perceptions of phenomena.

The stream of living experience constitutes the world through the guise
of protention and retention. But whereas the transcendent is given to
consciousness, the transcendent is not transcendental. Or, perhaps another way
of saying this: Internal time is pre-reflective, that is, internal time is consti-
tuted; whereas consciousness of internal time is reflective, hence, constituting.
What Husserl seems to be driving at is the notion that the origin of phenomeno-
logical time makes possible conditions of perception and, at the same time,
violates these conditions by constituting the stream-itself as the bearer of
every condition of possibility. Phenomenological time is not constituted by a
collection of “before-” and “after-” points. Phenomenological time does not
change; it endures. It apprehends a content even as it is experienced, but
certainly not in an empirical sense.
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Let us take, for example, my nine-month old daughter. Phenomenologically
speaking, an infant is not governed by the god Chronos. In fact, for an infant,
chronological time has little (if any) meaning whatsoever. An infant cries
when he or she is hungry, not because it is “time” for dinner, but because she
is hungry. That is, she cries because she is hunger. Hunger is not something an
infant has or feels or emotes, it is something an infant is, phenomenologically
speaking. At the precise moment hunger hits, the body contorts, knees kick,
the voice screams, tears flood, blood rushes to the face, etc. None of these
activities are constituted as the result of a careful and reflective process of
complex mental deliberations. For an infant, therefore, hunger is not so much
constituted as it is constitutive.

In a similar fashion, melody, too, is constitutive. Let us take for example,
this time, my daughter’s favorite nursery rhyme, “Itsy-Bitsy Spider.” As an
infant, my daughter does not “understand” the words to the song she hears, she
does not “appreciate” the clever rhyming scheme or “grasp” any particularly
complex metrical syntax. Yet, the melody captivates her. It “has” her, so to
speak, under its spell. The melody pulls her and lulls her into experiencing a
new state of heightened awareness concerning the world that surrounds her.
Rather than my daughter constituting the melody in terms of its having a
particular rhythm or cadence, the melody—with which she is, for the most
part, completely unfamiliar—constitutes her. She giggles as the spider “crawls
up the water spout.” Yet, she has no conceptual framework to understand
what concepts like spiders or water spouts or “up” or “crawls” truly entail.
For her, the melody is not constituted but constituting. My daughter giggles
and grabs at my fingers, she squeals and slaps her hands, her whole body
bounces and shakes as this melody announces that something “new” is about
to arrive.

I think this serves as a fairly good example of what Husserl is attempting
to describe by way of his phenomenological analysis of the origin of time.
Because melody is a non-spatial Object, it is most closely related to time.
Husserl even describes how sound is timely, for instance, when any one
note dies away, it always “dies” in conjunction with the anticipation of the
appearance of a new note:

When, for example, a melody sounds, the individual notes do not completely disappear when the
stimulus or the action of the nerve excited by them comes to an end. When the new note sounds,
the one just preceding it does not disappear without a trace; otherwise, we should be incapable
of observing the relations between the notes which follow one another. We should have a note
at every instant, and possibly in the interval between the sounding of the next an empty [leere]
phase, but never the idea [Vorstellung] of a melody � � � . [E]ach presentation is naturally joined a
continuous series of presentations each of which reproduces the content of the preceding but in
such a way that the moment of the past is always attached to the new.8
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Each preceding note falls into retention, and earlier notes are forgotten as
they flow-off into silence. But in order for a melody to make sense, that is, in
order for a melody to be a melody rather than, say, a cacophony of noise, each
note that is forgotten must also, at the same time, remain somehow “present”
in an objective unity. In other words, for Husserl, extension or duration is not
merely a matter of presentations of tones simply persisting in consciousness.
Paradoxically, the notes that slip into the past must, at the same time, persist,
that is, constitute, the present. Otherwise, instead of listening to a melody,
all we would experience are a “chord of simultaneous notes or rather a
disharmonious jumble of sounds such as we should obtain if we struck all
the notes simultaneously that have already been sounded.”9 Each note “gives
way” to silence in the apprehension of the perceived next note; yet each
former-note lingers long after it ceases to be. In so doing, retention anticipates
the present, it engenders a new “fresh-Now,” it apperceives a continuity of
varied quality and intensity through a harmonious flow of protention and
retention. The “giving way” is retained in the memory of the living-Now.

6. T H E A C T O F A P P E R C E P T I O N : A N T I C I P A T I O N

A N D D U R A T I O N

Phenomenologically speaking, “anticipation” entails a constitutive part of
every experience. Take, for example, the hushed concert hall in the few
minutes preceding a musical performance. As the lights dim, the audience
falls silent. The silence, however, is quite deafening, in that the silence is
filled with anticipation in conjunction with the expectation of what-is-to-
come. Strictly speaking, this coming-to-be of a “future-Now” is nothing at all,
it “is” not. What is phenomenologically given is only the absolute appearing
of the “ever-fresh Now.” Nevertheless, the Now always arrives under the
apperceived appearance of protention and retention. What is involved in this
appearance? In a succession: a “now” appears and, in unity therewith, the
trace of a “past” and a “future.”10

In a similar way in which the unity of consciousness encompasses the
present and the past through retention, so, too the unity of consciousness
encompasses the present and the future via protention. Nota bene, however,
that the unity of consciousness does not deflate the past (or future) into the
present. Otherwise, the temporal moment “past” must, in the same sense as
the element “red” that we actually experience, be a present moment of lived
experience—“which, of course, is an obvious absurdity.”11 For Husserl, such
unity of consciousness posits a phenomenological datum, though he is clear
to point out how his own analysis at this juncture raises important objections
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against Brentano’s inability to distinguish (on this same point) between act
and content. Consequently, what Husserl calls “the temporal moment” must
be understood, phenomenologically speaking, through the “supervention” of
a moment, that is, through that which is apperceived or interwoven with
(what Husserl calls) the running-off [Ablauf ] of other contents, qualities,
intensities, etc.:

We see, therefore, that it is no use to have an analysis of time-consciousness which will make
the intuitive temporal interval comprehensible solely through the continuous gradation of new
moments which somehow are pieced to or melted away from those moments of content which
constitute the temporally localized objective entity [Gegenständliche]. To put it briefly, the form
of time is itself neither the content of time nor is it a complex of new content added to the
time-content in some fashion or other.12

Let us return, again, to the previous example noted above. Although the
moment of silence in the concert hall before which the orchestra begins to play
is empty, nonetheless that moment is fully pregnant with anticipation. The
“empty present” anticipates the “sound” of what is to-come, along with what-
just-was. Paradoxically, retention and protention are mutual, co-constitutive,
transcendental elements of the ever-fresh Now. In effect, this means that
all transcendent apprehension and positing [Setzung] must be excluded or
bracketed in order to take “the sound” as a hyletic datum. “It begins and
stops,” Husserl writes, “and the whole unity of its duration, the unity of the
whole process in which it begins and ends, ‘proceeds’ to the end in the ever
more distant past.”13 But what does Husserl mean by this sinking back into
“the ever more distant past?” For Husserl, I “hold” the sound in “retention,”
and as long as the retention persists; the sound “has its own temporality.” In
other words, what Husserl is describing is a kind of apperception, that is, the
way that immanent-temporal Objects [Zeitobjekte] are given or “appear” in a
continuous flux. From the point of view of the flux of consciousness, the same
sound which is heard now is past, its duration expired. Points of temporal
duration recede, sound “vanishes into the remoteness of consciousness.”14

During this whole flux of consciousness, the inner stream of consciousness
is aware of one and the same sound as enduring, as enduring through a course
of successive Now’s. The “future-Now” is therefore always, already antici-
pated as a constitutive element in every unity of duration. However, although
a trace of the “not-yet” is anticipated, this anticipation does not define the
living-Now. The futural “not-yet” is felt, it is constitutive, it is a condition
of possibility of experience; but it is not yet present to the same degree that
the “ever-fresh now” constitutes the flux of the immanent temporal Object.
St. Paul, as well, speaks of immanent things in his Letter to the Colossians.
There, St. Paul calls the things of the Present Age “only a shadow of what was
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to come.”15 The messianic structure of the anticipated future of the Coming
Age already has its roots in the present moment: today is the day of salvation.
For St. Paul, the future is not-yet, but it is not wholly not-yet. Constituted
through a structure of apperception and anticipation, the “not-yet” appears as
a constitutive event. The future constitutes the present by properly orienting
the “ever-fresh now” towards what is infinite and transcendent, viz., towards a
future beyond the grasp of the Present Age. Similarly, retention and protention
co-constitute the present moment by properly orienting the “ever-fresh now”
as a temporally localized objective entity [Gegenständliche]. Phenomenolog-
ically speaking, protention and retention engender the transcendental flow of
inner experience.

This dual experience of protention and retention, that is, the experience of
anticipation and duration (both backward and forward-facing), is constitutive
in the sense that it anticipates the structural “present” of every just-Now
experience. As an apperceptive structure, anticipation has already begun to
transform the Present Age. But such apprehension is merely a shadow, a
trace, a pregnant pause before the orchestra actually arrives on the scene. In a
similar way to St. Paul, Husserl, too, acknowledges that the present moment
is full of pregnancy. The present-Now anticipates the “not-yet” that has not
quite arrived (but is already keenly anticipated) and, at the same time, retains
a trace of what just-was-but-no-longer-is. Otherwise, every just-Now would
be all that there is, resulting in the complete loss of both experience and
intelligibility. In effect, Husserl is saying that internal time-consciousness
marks the transcendental origin and genesis of time and meaning. Hence, the
absolute-Now (phenomenologically speaking, that is), can be justified only by
bracketing the structure of cosmic time. But insofar as the nature of Objective
time is violated, what we discover is the eidetic structure of consciousness, that
is, a continuous flow or process of protention and retention. Without internal
time-consciousness, there can be no before and after, since there would be
no flow of apperception. Objective time, therefore, is a psychological habit,
it is structured in terms of the natural attitude. Intentionality, then, does not
break temporality down. Rather, it takes “temporality” as a whole, a unity, a
totality, and it explicates, unfolds, opens-up everything that is implicit in it.

According to Husserl’s descriptive analysis, intentionality explicates the
just-Now, it makes intelligible every note and every letter by anticipating
what came before and what follows in the stream of inner experience. Without
protention and retention, all that there would be is non-sense, since even
“nothing” is a concept constituted from the stream of inner experience. (This is
why Husserl notes that the truly absolute subject, the single “thing” that alone
will survive the destruction of the world, is internal time consciousness.)16
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These formal, synthetic rules of protention and retention engender the
origin and genesis of phenomenological time. Without them, inner time-
consciousness would not be able to constitute vast fields of multiple acts into
a unitive experience of intentional Objectivity.

C O N C L U S I O N

Throughout our discussion, it has been important to note that the ever-fresh
Now is not an atomic particle or an isolated moment like a frame in a reel
of old film. Rather, the living-Now is a process, a pure flux that constitutes
the co-relation between what is immediately past (retention) and what is
immediately to come (protention). Husserl calls this principle of temporal
constitution “transitivity,” meaning that “to every time belongs an earlier
and a later.”17 This essential unity of retention and protention constitutes a
melting, or blending, of part into part. Consequently, each retention contains
something of a retention � � � of a retention � � � of a retention� � �, etc., just as
each protention anticipates or apprehends a fringe of what is not-yet but what
is about-to-be. What is about-to-be and what-just-was form a cohesive unity
of experience that constitutes the living stream of inner experience.

The question concerning the origin or genesis of time has now taken us full
circle, to an understanding that the unity of inner time consciousness consti-
tutes the whole realm of the multiplicity of acts and experiences. This inner
unity, however, is not a pure flux that will eventually result in chaos. Rather,
the flux is governed by formal and synthetic rules. The most important rules of
internal time-consciousness are those of retention, protention, and anticipation.
In effect, it is only through internal time consciousness that the whole world
is opened-up to us qua world, as opposed to the mere “temporal” description
of the unfolding of Objective things in the natural attitude. In effect, Husserl’s
question concerning the origin of time raises as well the meaning of the
transcendental structure of knowledge. How are meaning, sensibility, and
knowledge of objects constituted or built up? In other words, to what extent
does the question of the origin of time, which includes the possibility of
experience, necessitate, at the same time, “a return to the phenomenological
data of which all that is experienced consists phenomenologically?”18

Inner-time consciousness engenders a unitive flux of inner experience. This
“unity,” however, is not a thing, not an identity pole, not a res. The flow of
this stream is constitutive, it constitutes a horizon in which the intentionality
of objects belongs. Thus, the tree stands outside my window, it constitutes
its appearance for me, it presents itself in unity and harmony. But we can
only reach Objective harmony about what we see by agreeing that “what” we
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see is there, present, before us. Consequently, what Husserl discovers via his
reduction to phenomenological time is the contingency of all things.

Hence, by Objectivity Husserl means “authentic” experience, i.e., the
intuitive and ultimately adequate standard for evaluating experience. “The
question of the origin,” Husserl argues, “is oriented toward the primitive
forms of the consciousness of time in which the primitive differences of
the temporal are constituted intuitively and authentically as the originary
[originäreen] sources of all certainties relative to time.”19 In other words, the
question of the origin and genesis of time has nothing to do with psychological
or psychical states of empirical persons, as with psychologism and nativism.
On the contrary, what Husserl discovers by analyzing the origin and genesis
of time is phenomenological time, that is, the a priori, lived experience of
pre-reflective consciousness.

For Husserl the origin of time is constitutive, its pure flow constitutes
time through an historical genesis of inner experience. In his 1905 lectures
Husserl first described the origin of time as a process or flux or living stream
that constitutes consciousness via apperceptive “traces” of protention and
retention that lie on the fringe of every ever-fresh Now. But by the time
Ideas was published in 1913, Husserl had begun to move away from these
earlier realist leanings. Now, he began to describe the genesis of time in
terms of transcendental phenomenology, more specifically, in relation to the
laws of consciousness in which the flow or stream of internal time gets
constituted. Whereas Husserl in his lectures of 1905 argued that internal-time
consciousness is pre-reflective (that is, constituted), he later begins to shift his
analysis in the 1910’s to say that consciousness of internal time is reflective
(that is, constituting). This shift in Husserl’s description of the origin of time
is emblematic of the more controversial shift in Husserl’s emergent view
concerning the scope and goal of the transcendental project itself (say, from
1905-1915). In effect, the development of Husserl’s analysis of the genesis
of time reflects his own growing interest in transcendenta Idealism.
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here.
8 Husserl, pp. 30–31.
9 Ibid., p. 30.

10 For a more detailed description of this subject, please refer to The Phenomenology of Internal
Time-Consciousness, p. 36ff.
11 Husserl, p. 38.
12 Ibid., pp. 39–40.
13 Ibid., p. 44.
14 Ibid., p. 45.
15 Colossians 2:16–17.
16 For more details of this discussion, please refer to Section 83 of Husserl’s Ideas.
17 Husserl., p. 29.
18 Ibid., p. 27.
19 Ibid., p. 28.
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The issue of time and temporality has always been among the important
philosophical topics occupying the minds of great thinkers in the course of
history. It is also considered an important subject in Islamic philosophy and
different ideas have been propounded in this regard.

In order to study the issue of temporal things, we must first begin with a
definition and study of time itself. It appears from the history of philosophical
thought and human cultures that the cognizance of time and its definition has
a long record. For instance, in the ancient Iran, centuries before the outset of
philosophical discussions in Greece, they believed in ‘Zirwan’, the goddess
of time, and considered her the first and the eternal and pre-eternal existence,
as well as the creator of the world. Greek philosophy was also influenced by
this idea later. We understand from some of Plato’s words that he viewed
time as being eternal and pre-eternal like God, Himself, or, in other words, he
held that time was created simultaneously with the world (and the heavens)
and would be annihilated with the annihilation of the mortal world.1

After Plato, in the light of his naturalist and mechanical view of creation,
Aristotle introduced time as the product of the circular and continuous motion
of the first sphere (the mother sphere). He maintained that this motion was
imposed upon it from the outside and, thus, demonstrated the existence of a
creator. It is said that, before him, Archytas of the Tarentum (the Pythagorean
philosopher, 440–360 BC) believed in the same idea.2 However, without
referring to the spheres, he considered time the effect of motion. As we know,
Plato, too, held that the world of Ideas is unchanging while the material world
is prone to change and motion and, naturally, enjoys time. Perhaps, his view
of time is, in fact, the continuity of Pythagoreans’ ideas in this regard.

Although stoics did not believe in an essence for time either, it seems
that their definition of time as ‘an entity coming into existence between the
beginning and end of the world is, in fact, the same as Pythagoreans’ definition
stating that time is the result of the changes and motion in the world.

∗ Persident of Sadra Islamic Philosophy Research Insitute (SIPRIn).
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Plotinus believed in the stability of the One and the Intellect, but maintained
that the Universal Soul (the third essence) was in change so that it could be
the source of the origination of the existents and events in the world. He
considered time the continuity and extension of the soul’s life.

Most Muslim philosophers regarded time as the effect of the motion of
a thing (or things) whose essence was fixed but enjoyed a rotary or spatial
motion. Normally, they equated it with the first sphere and, thus, were in
agreement with Aristotle in this regard.

A few Muslim philosophers considered time an absurd issue. Some of the
Christian theologians and philosophers of the Middle Ages believed in the
existence of two types of time; namely, material time and spiritual time.

From among the European philosophers of the Renaissance period, Newton,
too, believed in two types of time: pure and mathematical time and relative
time. Some have interpreted Descartes’ statements in this regard as indicating
that he viewed time as a form of thought. Some others have also said that, in
line with Aristotle, he considered time a product of motion.

From among the philosophers of the modern era, Kant and Heidegger’s
theories of time are more famous than those of others. Kant defines time as
an apriori experience belonging to man’s inner and mental nature and as a
mental mould granting a system to sensibles (in his view crude entities) and
consolidating them.

Heidegger believes that time and existence are connected to and inseparable
from each other. This view is similar to what Ishraqis (Illuminationists) and
Abualbarakat, the Islamic philosopher, and some other Iranian philosophers
said in this regard.

On the whole, early philosophers are divided into two groups concerning
their theories of time:

The first group consists of those philosophers who abstract time from the
accidental and sensible motion of objects or things. They believe that true
time is merely limited to the ‘moment’ or ‘present’.

The second group consists of those philosophers who abstract time from
the linear motions and changes due to the motion of the fluid and changing
quiddity of objects or things and consider it a mental issue.

According to Islamic philosophy, concerning its relation to time, motion is
of two types:
1) instantaneous motion (harakat-i tawassutiyyah), whereby the ‘present’

moment is considered the true time and the continuous and conjunctive
line of moments of time are viewed as abstractions existing in the mind;

2) continuous motion (harakat-i qat’iyyah), whereby the true time is
considered the collection of points, states, and moments of the motion
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of the moving object. This motion is drawn as a single line. Here the
‘moment’ or the ‘present’ is considered an abstract and mental issue.

Most Islamic philosophers believe that instantaneous motion is the criterion
for the truth of time; however, some of them, e.g., Mir Damad and Mulla
Sadra, hold that the criterion here is the continuous motion.

The difference between the above two theories is revealed in this classi-
fication. Almost, all the thinkers who regard time as being originated in the
external and horizontal motion of objects believe that instantaneous motion is
real and that continuous motion is abstract. In contrast, those who abstract time
from the fluid quiddity of the moving object hold that it is the instantaneous
motion which is objective and real.

* * *

1. T I M E A N D T E M P O R A L S

Any temporal thing is an entity enjoying time, and such temporal entities
are the very material and corporeal existents which are assumed to be in
motion. Therefore, unmovable and fixed entities or, in other words, disen-
gaged (abstract) existents are not prone to time and belong to the timeless
world.

One of the important subjects in Islamic philosophy is ‘the timeless world’
(in contrast to the physical and material world). Thus, here, existents are
divided into two general groups: temporal or changing existents and non-
temporal or unchanging existents.

Plato’s Ideas are of the type of time-less existents, and the world of these
Ideas must be regarded as the world of unchanging and timeless things. This
theory has been, more or less, accepted in Islamic philosophy through some
justifications and interpretations.

This issue has no place in modern western philosophy. For example,
according to the common tradition in the Renaissance period, Heidegger
considers time as being limited to existence and existent (Dasein) and holds
that being is purely concomitant with and necessitated by time. However, in
his eyes, being is not an object and, thus, is not ‘temporal’.

Heidegger believes that the non-temporal presence of existence is impos-
sible; therefore, we can conclude that he does not regard non-temporal things
as being in existence, and that for him the world is limited to the material
world.

However, Islamic philosophers maintain that there are, at least, two
worlds: material and non-material or temporal and non-temporal worlds. Some
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thinkers, such as Mir Damad (Mulla Sadra’s master, deceased in 1041 AH,
1631 AD) believed in the existence of three worlds. This is because the
non-material and non-temporal world is divided into two real and independent
types, namely, perpetual duration (Dahr) and everlasting (Sarmad).

The world of perpetual duration abounds in existence, enjoys stability,
and is lacking in motion, change, and, as a result, time. It reminds us of
Plato’s world of Ideas. This world has come into existence through God’s
sudden making and creation (such a making is called ‘innovation’ in Islamic
philosophy).

The everlasting world is hypothetical and limited to God. 3 Neither do time
and motion bear any meaning in this world, nor is there a direct relation
between it and the material and temporal world. The making and adminis-
tration of the material world is done by the everlasting world.

Mir Damad refers to these three worlds as three receptacles. In his view,
the material and temporal world is surrounded by the everlasting world, exists
in it, and obtains its existence from the everlasting world gradually, that is,
with time. While being stable and non-changing, the everlasting world, itself,
is the source of change and the perfectional motion of material existents. On
the other hand, the everlasting world, itself, is surrounded by a higher world,
the world of perpetual duration, and is the origin of the sudden and innovative
coming into existence of existents and their manifestations in the world
of perpetual duration from pure non-existence into non-temporal existence.
Accordingly, the everlasting world (or the hypothetical receptacle) is pure
stability and merely stands in a making relation to stable and unchanging
things (the world of perpetual duration).

Following Ibn Sina, Mir Damad analyses these three types of beings: If
we evaluate the relation of these three worlds with time, we will face three
different situations.
1. Being in the world of matter, which is being in time.
2. Being in the world of perpetual duration, which is being ‘with’ time rather

than ‘in’ it, i.e., this being surrounds time.
3. Being in the everlasting world, which is a pure and stable being, bears no

relation to time, and is free from any kind of change or transformation.
Here, the stable and timeless is related to the stable and timeless.

Mir Damad interpreted the idea of another philosopher called Abualbarakat
(5th Hijri century, 11th Christian century), who held that time is the measure
of existence, on equal terms with his own theory.

According to Mir Damad’s theory, temporal existents qualified with motion
and change merely refer to those existents that exist in the receptacle of
time, i.e., this very external world of ours. Their main property is change and
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moving towards perfection. Nevertheless, this very world, together with its
motions and free from limits of time, is like a single point and a stable and
non-moving phenomenon in the world of perpetual duration from which it
attains its existence. By placing the world of perpetual duration between the
world of matter and God, Mir Damad intends to solve the problem of the
relation between the pre-eternal and eternal, on the one hand, and with the
originated, on the other.

According to Plato,

“The Creator intended to turn the world into an eternal living thing; however, since it could not be
everlasting, and since the conformity between the pre-eternal and the originated (the unchanging
and the changing) was impossible, He created a moving image of eternity (the material and
temporal world). Thus time and the world have been created with each other and will also be
annihilated with each other”.4

From among all the ideas and theories given on time and temporal things,
Mulla Sadra’s philosophical theory (979–1050 AH, 1571–1640 AD) is the
firmest and most logical of all. First, he harshly attacked Ibn Sina and
Aristotle’s Peripatetic theory stating that the essence of things is fixed and that
the motion of point is realized in four categories out of Aristotle’s ten-fold
categories. Then he demonstrated that, as an essential characteristic, motion
flows in the nature and our material world principially, and that quantitative
and qualitative motions are the cause of their trans-substantial motion. He
also proved that their motion originates in their own essence and nature rather
than in the outside, and that motion is an essential attribute, like moisture for
water.

Therefore, any body, due to its essence and substance, enjoys a state of
becoming, renewal, and incessant perfectional change which is intertwined
with its being. If motion is denied to matter, it will be annihilated.5

In Mulla Sadra’s view, the existence of all material existents is in flux and
never remains at a fixed point; therefore, it passes through various points in
the course of its motion and divides the line of motion into the prior and
the posterior, and the beginning and the end. As a result, time, which is the
collection of the very points of the line of motion of bodys’ natures, originates
in the motion of the substance of those objects. Moreover, time is nothing but
the measure of trans-substantial motion.6 We divide this time into ‘moment’
and ‘present’ and assume that it is real. Time is abstracted from motion, but
from one in the essence of nature rather than from anything else.

Unlike Mir Damad, who attributed the existence of the changing world to
the everlasting world and stable everlasting existents, Mulla Sadra believes
that the becoming of nature and, as a result, time is the effect of a direct act
of ‘Divine emanation’ that is related to the type of creation of existents.
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In Islamic philosophy, creation is limited to a few types, the most important
of which are sudden creation and making out of pure non-existence or
‘innovation’ and gradual creation from another thing following temporal non-
existence. This is called ‘creation’.

Both kinds of creation originate in divine theophany. The creation of non-
material existents is merely the result of a perfect theophany, while the creation
of material existents is the result of frequent and continuous theophanies or
permanent and successive emanation.

In other words, the story of creation can be retold as follows: Possible
existents have been created in two types:

First, there are existents that have attained an existence deserving their
quiddity all at ‘the same time’ and lack potentiality. In other words, they
await no more perfection and are actualized. They have suddenly come
into existence and attained their real and permanent place in the world of
being. Such existents, which are called disengaged intellects and souls by
Peripatetics, are not temporal.

Second, there are existents whose attaining their real and main place in
the world of being requires traversing a long way and leaving a number
of levels behind. Any level of their ontological perfection leads to another
potential perfection, and with every step and at each level a little is added to
their existence and perfection, until they reach their final point and ultimate
perfection and settle down in the threshold of their ‘real place in the world’.

The passage through each level - which turns the imperfect material existent
into a ‘perfect and actual existent’, the transient into a ‘perfect and actual
existent’, and the transient and suspending quiddity into a real and ultimate
one - can be called an ‘event’. This perfectional journey of material existents
is the very change and renewal of nature and the incessant and permanent
Divine emanation that exists in the nature of matter and is absent in immaterial
existents.

Time, which is the product of this renaissance and renewal of nature and
the trans-substantial motion of objects, can be considered the very measure
of the Divine and incessant emanations. Likewise, the renaissance and the
trans-substantial motion of bodies can be likened to the ‘beats of existence’,
an existence that oozes from God’s Knowledge and Will and from His
Infinite and Pure Existence. Through relating the flowing, time-generating,
and material existents to the Divine emanation, Mulla Sadra rejected the
existence of the world of perpetual duration.

The critical point here is that, according to Mulla Sadra, the trans-substantial
motion of matter (and in its mystic sense, the incessant theophany and arrival
of emanation) is never disjunctive. Thus one can never say that the object of
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motion (or emanation) changes at every moment, and that the first moving or
object (A) is other than the second moving (B). Rather, we must say that at
all points of the trans-substantial and continuous motions, there is only one
object and one moving thing that moves following a conjunctive line. In this
way we can abstract a mental and rational phenomenon called ‘time’.

Accordingly, the entire world of nature moves towards the final point on a
straight line in its trans-substantial motion and creates an event at each moment.
We call the collection of these events ‘history’ and the continuous line of
motion of nature ‘time’. In other words, the entire world is the continuous
theophany of the Creator (or the very Pure Existence), and time is nothing
but the mathematical and quantitative interpretation of the Divine Emanation.7

Mulla Sadra poses the theory of the trans-substantial motion of nature
and its relation to metaphysics based on firm philosophical proofs in his
well-known book, al-Asfar, and discusses all of its aspects.

If we cast a glance at the history of the theory of time and motion in
philosophy, we can find some similarities between Mulla Sadra’s theory in
this regard and the related philosophical theories in ancient Iran and the ideas
of Heraclites, Plotinus, and St. Augustine, who were all in a way influenced
by the Iranian Illuminationist (Ishraqi) philosophy.

Plotinus’s theory, which introduced time as a product of the creating
motions of the Universal Form, is, in a way, in conformity with Mulla Sadra’s
theories of emanation and trans-substantial motion. This is because, unlike
the Peripatetics’ view of spherical motions, the soul’s motions do not belong
to the category of quantity and, rather, belong to the category of ‘act’. They
consist of the gradual creation of the essence of objects and events and lead
the material quiddities towards their ultimate perfection. This, itself, requires
motion, instability, and the continuity and permanence of trans-substantial
motion. The reason is that if the ‘Universal Soul’ had created all material
objects from the very beginning in a complete, actual, and non-potential form,
they would have naturally enjoyed stability and been needless of motion and,
as a result, of time. Thus history would have never come into existence.

The writer believes that Plotinus’s theory is the continuity of Heraclites’s
and the idea of the continuity of the world, which Aristotle has disfigured
and metamorphosized. The idea of the continuity of the world of matter is in
conformity with the theory of continuous emanation.

St. Augustine’s (354–430 AD) statement in his Confessions and his idea
of the relation of time to the soul can be considered as having been inspired
by Plotinus (203–270 AD). They had failed to look at the depth of this issue
in Europe in the Middle Ages; however, it seems that, through being inspired
by this theory, they divided time into material time and spiritual (soulish)
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time. The spiritual time was pre-eternal and fixed and the material one was
changing. This is similar to Faydh’s theory in this regard.

They assumed the existence of a copulative time between the two types
that could rationally mediate between the originated and pre-eternal times (or
between origination and pre-eternity) and called it aevum.

* * *

Mulla Sadra’s theory of trans-substantial motion is not only related to
emanation or metaphysics but also grants a specific philosophical and scien-
tific clarity to the issue of time and temporal things (world events) and reveals
the truth and mechanism of history and social and natural changes following
a philosophical approach. It also demonstrates the mode of existence of
natural existents, which, according to his theory of trans-substantial motion,
is a systematic collection of successive events, and its relation with history
or the developmental journey of the soul and the intellect (Hegel failed to
demonstrate and grant a logical form to this issue).

N O T E S

1 Timaeus, B 38.
2 Simplicius (500), Commentary on Aristotle’s Physics.
3 Other Islamic philosophers use the term ‘everlasting world’ in a more general sense and do
not limit it to God.
4 Plato, Laws.
5 Mulla Sadra, al-Asfar, vol. 3, Sayyed Mohammed Khamenei, Treatise of Mulla Sadra’s
Transcendent Philosophy.
6 Time is an abstract and mental issue. However, if we don not measure it in terms of amount
and numbers, and since amount, itself, is an external thing, time will appear like an objective
entity.
7 Mathematics and numbers represent the demonstrative and explanatory aspect of the realities
of nature or physics. This relation might have been intended by those who claim that, in
Pythagoras’s view, number is the origin of the world.
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C O R O L L A R I E S O N T I M E

“The seemingly uneventful and motionless moment when our future steps into us is so much
closer to life than that loud and accidental moment of time when it happens to us as if from
outside” (Rainer Maria Rilke; 8th letter to the young poet Franz Xaver Kappus; August 12, 1904,
Flädie, Sweden)

I

In the Kritik der reinen Vernunft (Critique of Pure Reason)1 Immanuel Kant
argued that space and time were subjective a priori “forms of pure intuition”
(Raum und Zeit als Formen der Anschauung). Moreover, he grasped time
as being the ground for understanding the physical properties of things and
the formation of concepts about them, as well as founding motion in arith-
metic, which is based on counting in a temporal sequence (Die Zeit begründe
physikalische Begriffe wie Bewegung und Veränderung, außerdem die Arith-
metik, weil man nur in zeitlicher Folge zählen könne). On his view, time
is not empirical nor is it determined from any specific experience; it is
not what exists in itself nor is it inherent in things as an objective deter-
mination (A31, 33; B 47, 49). This critical thesis had far reaching conse-
quences on the unfolding of transcendental idealism and theories of time that
were mediated by reflections on subjectivity and inter-subjectivity, without
entailing a homogenization of time as being single-dimensional; namely as a
mere succession, like what is implied by the Kantian tradition.

The unfurling of phenomenology in its classical early Husserlian formative
systems consisted in part of being a revived “neo-Cartesian” response to the
prevalent neo-Kantianist doctrines that were dominant in the 19th century;
particularly within German philosophical cum academic circles. After all,
one could note that Edmund Husserl picks up the project of transcendental
philosophy from where Descartes fails to continue.2 This consequently left an
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imprint on the development of phenomenological accounts of transcendental
subjectivity and their determination against the intentional horizons of time
(using in this regard analytic tools in reference to the workings of temporality
in terms of the so-called: “protentions” and “retentions”).

While the “notion” of time occupied a relatively focal function in the
maturation of Husserl’s phenomenological tradition, its most radical determi-
nation from a metaphysical viewpoint was articulated in Martin Heidegger’s
fundamental ontology as elaborated in his influential tract: Sein und Zeit.3

The Heideggerian existential analytic of Dasein (existenziale Analytik des
Dasein) was itself elucidated against the horizon (Horizont) of time with
its triple ekstasis. Moreover, the temporocentric inclination in Heidegger’s
thinking assimilated his conception of spatiality (Räumlichkeit) to temporality
(Zeitlichkeit; in distinction from Temporalität); that being the case until he
confessed in his 1962 seminar: “Zeit und Sein”,4 that his attempt in section
70 of Sein und Zeit to derive spatiality (Räumlichkeit) from temporality
(Zeitlichkeit) was “untenable”.5 Further accounts of the centrality of time
(le temps) emerged through prolongations of phenomenology within French
intellectual coteries; as for instance it was expressed in Emmanuel Levinas’
views on Otherness (l’autre; l’altérité; autrui) and their ontological-ethical
bearings.6

The elaboration of phenomenological conceptions of time continued to
be articulated from within theories of subjectivity and inter-subjectivity; be
it in the Husserlian sense or in the Heideggerian “corrective” account of
Da-sein (“being-there”, as opposed to being a subject/self ),7 or through
Maurice Merleau-Ponty’s consideration of le corps propre (body-subject),8

and Levinas’ meditations on the relation (if not conflation) between le temps
(time) and l’autre (the other). These philosophical developments, within
the so-called “Continental” modern intellectual history, were dramatically
contrastive with the dominant 20th century techno-scientific objectifications
of time; without entailing that their theories were incommensurable, in spite
of their conceptual divergences.

I I

Following conceptual patterns that are in part akin to Henri Bergson’s specu-
lative rethinking of time in reference to an experiential inner-sense of tempo-
rality, namely as: la durée,9 which contrasted with “time in nature” (and was
ultimately advanced as a fragile and rather scientifically unsuccessful response
to Einstein’s theory of relativity), the phenomenological thrust in philosophy
also interiorized time and de-homogenized its conception, in an attempt to
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surpass prevalent objectifying scientific explications of its nature in terms of its
concretized and quantifiably measurable external manifestations in the physical
reality. However, a conception of time based on an internal consciousness of
temporality seemed to be confronted with the difficulty of accounting for beings
in an “externalized reality” that are experienced and cognized as being subject
to “generation and corruption”; hence as being inherently temporal.

A contemporary of Heidegger, the 20th century philosopher and mathe-
matician, Hans Reichenbach offered rigorous analytic interpretations of the
epistemological implications of Einstein’s theory of relativity, particularly
in reference to the question concerning time.10 The “scientific philosophy”
of this founder of the “Berlin Circle” (namely the society: Die Gesellschaft
für empirische Philosophie) can be described as a logical empiricism, or a
neo-positivism qua logical positivism, which did not reject the verifiability
principle, but refined it in reference to a conception of “coordinative defini-
tions” (whereby a definition is coordinated with a real given object, and hence
its arbitrariness is limited by the objectivity with which it is coordinated).
Of such definitions, he included notions related to the uniformity of time, to
temporal simultaneity and the causal ordering of the flow of time.

According to Reichenbach, philosophy assesses the results of the science
of its age and tests their epistemic consequences; hence highlighting their
theoretic refutability, rather than solely focusing on proving them. On his
view, the reality of time pointed to a relational concept that is derived from
the epistemological cum logical analysis of Einstein’s theory of relativity
and its causational presuppositions. He also concerned himself with the
derivation of a metric of time, and the establishing of the epistemic grounds
for accepting the coordinative definition of physical simultaneity in synchro-
nized (congruent) clocks that are located at distant places from each other.
This idea reflected Einstein’s revelation of the relative reality of timing that
is determined in reference to the motion cum speed of spatial travel and the
actions of gravitational forces (“Warped” time entails that different clocks
run at differing rates in different places in reflection of the geometry of the
four-dimensional SpaceTime).11 For instance, the time needed for a signal,
which may even be traveling at the speed of light (hence: a lighting signal), to
transmit from one time-locality to another has to be figured in the computing
of simultaneity between two clocks located at these distant and separated
localities for them to be synchronized (namely, to realize a successful and
accurate time-coordination at great spatial distances). A more familiar obser-
vation regarding time-delay between the occurrence of a distant event and
the signals we receive from it is experienced with a stormy sky, whereby the
signal of the flash of lightning, which travels at the speed of light from a
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distant cloud, is visually transmitted to us before the slower auditory signal
from that same cloud that reaches us as a thundering sound. Ultimately, the
uniformity, homogeneity, and absoluteness of quantifiably objective time are
not substantiated. Time is relational and relative, as the hypothetical situation
of the case of an interstellar traveler at high speed shows. After all, according
to the theory of relativity: if a traveler is transmitted between stellar systems
(namely vast distances in space) at high velocity (hypothetically tending
towards approximating the speed of light), then this voyager will age much
slower than someone who does not travel. A similar observation is made
regarding the motion at subatomic miniscule-microscopic scales, as well as
with actual watches/clocks. In all of this, the ordering of time is patterned in
a sequential causal process, yet, unlike a mechanical grasp of causality, time
is essentially directional in the sense of being irreversible.

Arguing for the need to develop a “scientific philosophy” that accords
with the developments of science in the 20th century, and that surpasses the
“errors” of speculative philosophy, Reichenbach emphasized that the method-
ological requirements of this novel turn in philosophizing necessitates an
epistemological and logical analysis of the dominant physical theories of
his age; namely Einstein’s mathematical-physical theory of relativity, and its
associated non-Euclidean geometries. According to him, the old philosophy,
which was speculative, absolutist, rationalist, and driven by picturesque
system-building ended in its highest form with Kant’s thought, which reflected
the dominant Newtonian physics of his era and its supporting Euclidean
geometry, whilst not holding truisms anymore.

Based on Reichenbach’s arguments, speculations in modern philosophy are
expressions of “the old system”, and are utterances of historians rather than
philosophers. To eschew the shortcomings of precedence, and in correspon-
dence with the science of the age, research on time ought to be mediated
by an epistemological and logical analysis of mathematical-physical theories,
along with the empirical testing of their consequences. Unlike the philoso-
phers of the phenomenological traditions, Reichenbach suggested that a turn
to the history of philosophy/science in the effort to philosophize in the
20th century is philosophically and scientifically inconsequential, if not even
futile and confusing. According to his reductive strictures about the rigor of
methods, one could state that a philosophical inquiry about time that is not
conducted from the standpoint of an epistemological and logical analysis of
contemporary mathematical-physical theories is incoherent; or amounts to no
more than idle talk from the perspective of a scientifically-based theory of
knowledge. In contrast with the thrust of this line in thinking, the philoso-
phers of the phenomenological traditions (particularly of the Heideggerian
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variation) endeavored to secure the “autonomy of philosophy” from science,
with a particular emphasis on the subtle but significant distinction between
thinking (namely, as a response to: what calls for thinking) and scientific
analysis and research; proclaiming that “science does not think like thinkers
do”. The truth of thinking, as un-concealment qua revealing, is thus distin-
guished from the truth of science that is purportedly pictured as being that of
“correctness” and “correspondence”.

I I I

In connecting with the history of philosophy, particularly in its early-modern
systems, Husserl believed that the seeds of transcendental thought were to
be found in Descartes’ turn to the ego cogito, despite the structuring of the
Cartesian Meditations as a form of “psychology”. Moreover, in reception of
Kant, Husserl celebrated the grasp of time as a “form of intuition”, even
though he argued that the Kantian critical thinking “constructed” transcen-
dental subjectivity rather than furnished an adequate method (epochè or
“phenomenological reduction”) by virtue of which it could be properly
accessed. And yet, Husserl elaborated some of the Kantian directives, by
endeavoring to investigate cognition and consciousness in reference to “a
priori intuitions”.

While Husserl’s appeal to precedence in articulating his research remained
auxiliary with respect to his system-building of phenomenology as a science
of the sciences, the engagement with the history of philosophical thought, in
rethinking philosophy, found its most pronounced expressions in Heidegger’s
poignant (yet controversial) critique of classical ontology; and principally in
his polemical attempts to reconnect with the metaphysical legacies of the
Ancient Greeks, and the Pre-Socratics in particular.

In an effort to contrast his grasp of Zeit with classical (Greek-Latin) concep-
tions of khronos and tempus, in terms of an existential analytic of Dasein
against the horizon of temporality, Heidegger objected to what he proclaimed
as being “vulgar” (vulgär) notions of time as attested in the works of principal
metaphysicians like Plato, Aristotle, Augustine, and Hegel. In consequence, he
believed that an authentic grasp of Zeit (time) depended on the maturation of
“fundamental ontology” in the elucidation of the Seinsfrage (namely referring
to the Heideggerian effort in Sein und Zeit to elucidate the question of being,
and of its meaning in particular, in reference to the ontological difference
between das Sein and das Seiende).

In generalized terms, the phenomenological differential variations in
rethinking temporality call upon us to distance ourselves from the authoritative
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techno-scientific conceptions of time, even by way of “bracketing” our
“natural attitudes” and received opinions, or by “suspending” our judgments
(to reflect herein on the phenomenological sense of epochè). Furthermore,
such phenomenological efforts tended on certain occasions to mediate their
reflections on time by way of evoking selected authors and constellations
of texts in the history of philosophy; and this matter is manifest primarily
in Heidegger’s critique of classical ontology. It is in this sense that our
inquiry will partially deviate from directly focusing on “phenomenology” in
the following two sections, in order to present some principal pointers and
directives regarding classical corollaries on time in the history of philosophy
and science, which might further inform our approach to modern phenomeno-
logical speculations about temporality and their metaphysical entailments.

I V

Classical concepts of time confronted philosophers with perplexing and
uneasy paradoxes. Some wondered whether time was altogether nonexistent,12

while others doubted the reality of its divisibility into parts by arguing that
the past ceased to be, that the future does not yet exist, and that the present
as a moment/now that is without magnitude is not a real part of time.13 In
addition, it was unclear whether time progressed smoothly or proceeded by
way of discontinuous and divisible leaps. Although inquiries about the nature
of time were essentially integrated within physical theories of motion (kinesis;
metabole), their cosmological and metaphysical bearings had impacted philo-
sophical and theological speculations about creation and causation.

In Plato’s Timaeus (37d; 38a)14 time (khronos) was pictured as a moving
image (eikona), which came into existence with the generation of the heavens,
and that imitated (mimoumenon) eternity (aiona) by circling round according
to number (arithmos),. In the earliest systemic philosophical investigation of
the essence and existence of time, which was contained in Aristotle’s Physics
(219b3-4; 220a25-b20; 222b20-23),15 khronos was defined as the [measuring]
number (metron) of a continuous (sunekhes) motion (kinesis) with respect
to the anterior (proteron) and the posterior (husteron). Rejecting the claim
that time was the movement of the whole (holos) Aristotle argued that the
circular, uniform, and continuous motion of the celestial sphere (sphaira) acts
as the measure (metron) of time (Physics, 223b21). Moreover, the Aristotelian
conception of khronos had affinities with the notion of ekstatikon, as the mode
of undoing beings, which is implied by change qua metabole (Physics, 222b;
Metabole de pasa phusei ekstatikon).
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Aristotle’s theory subsequently received numerous responses by
Neo-Platonist and Hellenist exegetes (grouped in the monumental: Commen-
taria in Aristotelem Graeca).16 For instance, Damascius argued that time
was a simultaneous whole, while Plotinus grasped it as the changing life of
the soul (Enneads, 3.7.11–13).17 As for Simplicius, he defended the thesis
of the eternity of the world against doubts raised by the grammarian John
Philoponus who adopted a Christian doctrine of creatio ex nihilo. As for the
author of the Confessiones,18 Augustine of Hippo, he noted that tempus (time)
was created when the world came to be, while affirming that the existential
reality of time is grounded in the present (praesens), which in itself is what
tends not to be (tendit non esse), given that only eternity was stable (semper
stans). On his view, temporality is marked by distensio, namely dilatation or
extension (étirement, écart; Confessiones XI, sect. 23). Based on a belief in
the linear directionality of time, from Genesis to Judgment, Augustine argued
that the presence of past things was preserved in memory, the presence of
manifest (present) things was confirmed by perception, and that the presence
of things future was highlighted by expectation. Accordingly, the reality of
time depended on an anima (soul) that remembers, perceives, and antici-
pates events; partly echoing Aristotle’s claim in the Physics (218b29-219a1-6,
223a25) that khronos required psukhe (soul) or psukhes nous (intellect) to
compute its arithmein (numbering).19

V

The reception and adaptive assimilation of the Greek conceptions of time,
within the mediaeval Islamic civilization,20 varied in their levels of adherence
to the sources. While philosophers (al-hukama’; al-falasifa) of the Peripatetic
and Platonist tradition tended to find innovative prolongations of the views of
the Ancients within monotheistic outlooks on time, dialectical theologians (al-
mutakallimun; i.e. the exponents of kalam) tended in general to object to some
of the bearings of these “pagan” doctrines, and consequently developed novel
onto-theological accounts regarding eternity, perpetuity, and temporality.21

However, conceptions of time and its measurement within the history of
ideas in Islam were not restricted to the doctrines of the philosophers and
the theologians, rather, accomplished investigations in this regard were also
conducted in classical traditions in science and mathematics that built on the
legacies of the likes of Euclid, Archimedes, Ptolemy, Apollonius of Perga,
and Heron of Alexandria, as well as referring to Plato and Aristotle.

The research in geometry, arithmetic, algebra, astronomy, optics and
mechanics in the mediaeval Islamic civilization (principally: 9th–14th century
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CE),22 offered solid foundations for the design, construction, and perfection of
time-measurement devices and instruments, including astrolabes,23 sundials,
water-clocks (cum automata) and compasses. These investigations assisted
also in devising the theoretical cum geometric rudiments for the design
of optical lenses in catoptrics and dioptrics (respectively: the sciences of
reflection and refraction),24 which were of great value for later developments
in the observations of astronomy in reference to the motions of the heavenly
spheres and their cycles, culminating through the history of applied-optics in
Galileo’s telescope. The applications of this research assisted in timekeeping
for religious purposes,25 or to support studies in meteorology and concrete
determinations of timing in navigation.

Ishaq Ibn Hunayn’s (fl. 9th century CE; Baghdad) translation of Aristotle’s
Physics (al-Tabi’a) secured the transmission of the Aristotelian conception
of khronos (al-zaman) into Arabic, which subsequently inspired variegated
emergent philosophical interpretations of time in the history of ideas in
Islam. For instance, al-Kindi (d. ca. 873 CE) held that al-zaman (time) had
a beginning and an end, and that it measured motion according to number
(Tempus ergo est numerus numerans motum), while al-Farabi (Alfarabius; d.
950 CE) and Ikhwan al-Safa’ (The Brethren of Purity; fl. 10th century CE,
Iraq)26 affirmed that time resulted from the movement of the created celestial
sphere (al-falak). As for Abu Bakr al-Razi (Rahzes; d. 930 CE), he claimed
that the dahr (perpetuity) was absolute (mutlaq), while construing al-zaman
(time) as being a flowing substance (jawhar yajri) that is bound (mahsur) as
well as being associated with the motion of al-falak.

In Kitab al-hudud, Ibn Sina (Avicenna; d. 1037 CE) defined al-zaman
(time) as that which resembles the created being (yudahi al-masnu’), and
acts as the measure of motion (miqdar al-haraka) in terms of the anterior
and the posterior (al-mutaqaddim wa al-muta’akhkhir). He also noted that
al-dahr (supra-temporal duration) resembled the Creator (yudahi al-sani’)
insofar that it was stable throughout the entirety of time. Moreover, in the
Isharat wa’l-tanbihat, he linked time to physical inquiries about motion, and
in ‘Uyun al-hikma, he construed it as a quantity (kammiyya) of motion that
measures (yuqaddir) change, and whose perpetuity (dahr al-haraka) generated
temporality.27

Time also played a notable role in Kitab al-manazir (Optics; De aspectibus
or Perspectivae)28 of the polymath al-Hasan Ibn al-Haytham (Alhazen; d.
ca. 1040 CE) who argued that the propagation of light rays was subject to
time, and consequently inferred that the velocity of light (al-daw’) was finite
despite being immense in magnitude. He moreover held that acts of visual
discernment and comparative measure (al-tamyiz wa’l-qiyas) were subject to
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the passage of time even if not felt by the beholder, as well as cautioned that,
if the temporal duration of contemplative or immediate visual perception fell
outside a moderate range it resulted in optical errors. In addition, he listed al-
zaman as one of the known entities (ma’lumat) while taking duration (mudda)
to be its essence (mahiyya) and the scale (miqyas) of its magnitude (miqdar)
and quantity, which become knowable by way of the observational methods
of the science of astronomy in reference to the motion of the celestial sphere
(al-falak).

Moreover, the 10th century mathematician Abu Sahl Wayjan Ibn Rustam
al-Quhi (d. ca. 1000 CE) sought to geometrically establish the possibility of
an infinite motion in a finite time (fi al-zaman al-mutanahi haraka ghayr
mutanahiya); opposing in this the philosophical communis opinio of his age,
which followed the doctrine advanced in Aristotle’s Physics (Book VI, 7,
238a20–37). Accordingly, al-Quhi showed that if the arc of a given semicircle
can be traversed in a finite time, its projected motion on an infinite branch of
a hyperbola, which tends to infinity, is likewise covered in a finite time. His
demonstration appealed to optics in assuming that the propagation of light
in this projection was instantaneous; hence that the motion on the arc of the
semicircle and that on the branch of the hyperbola were simultaneous; whilst
taking the former to being uniform and considering the latter as being variable
and unbound in its accelerating speed along the infinity of the hyperbolic
curve.29

Opposing the views of the Peripatetic (masha’i) philosophers in Islam, the
exponents of kalam (dialectical theology) articulated alternative conceptions
of time that rested on physical theories inspired by Greek atomism.30 Time
was grasped by the mutakallimun (the dialectical theologians; mainly the
Mu’tazilites of Basra in Iraq) as being a virtual (mawhum) phenomenon of
changing appearances and renewed atomic events (mutajaddidat), whereby
a discrete moment (waqt) replaced the concept of a continuous zaman. For
instance, Ibn Mattawayh (a disciple of the Mu’tazilite Chief Qadi of Rayy:
‘Abd al-Jabbar; both fl. 10th–11th century CE) held in his Tadhkira fi ahkam
al-jawahir wa al-a’rad (Treatise on Substances and Accidents) that: accidents
(al-a’rad) do not inhere in substances (al-jawahir; namely the atoms) for
even a moment (la yujab lubuthuha abadan); given that God recreates the
world continually. Motivated by this kalam physical theory, though resisting
its thrust, al-Nazzam (Ibrahim Ibn al-Sayyar; d. 845 CE) believed in the
divisibility of particles ad infinitum, which entailed that a spatial distance
with infinitely divisible parts requires an infinite time to be crossed unless its
traversal proceeded by way of leaps (tafarat); echoing in this the Stoic views
regarding the Greek notion of halma (leap).
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In doubting the doctrine of the eternity of the world in Tahafut al-
falasifa (The Incoherence of the Philosophers),31 Abu Hamid al-Ghazali
(d. 1111 CE) attempted to show that duration (mudda) and time (zaman)
were both created. Furthermore, he argued that “the connection between
what is habitually (bi’l-‘ada) taken to be a cause and what is custom-
arily taken to be an effect was not necessary”, given that observation only
shows that they were concomitant/concurrent. Consequently, he proclaimed
that the ordering relation of an antecedent cause with a consequent effect
does not necessarily rest on an irreversible directionality in time. In defense
of causation, Ibn Rushd (Averroes; d. 1198 CE) argued in Tahafut al-
tahafut (The Incoherence of the Incoherence) 32 that al-Ghazali’s “refutation
of the causal principle” entailed an outright rejection of reason (‘aql),
while asserting that the eternal (al-qadim) was timeless and that the world
was subject to the workings of a continuous zaman. However, Ibn Rushd
may have misread al-Ghazali’s thesis by mistaking “the rejection of a
necessary connection between what is habitually taken to be a cause and
its effect” with a “refutation of causation” outright. After all, al-Ghazali’s
doubts regarding the “necessary connection between cause and effect”
reflected his belief in the existence a “contingent” sense of causation that
embodied an inherent “habitual” course of nature, with which corresponded a
deeply entrenched human “custom” of knowing natural phenomena through
seeming causal connections. Hence, al-Ghazali’s causation is “habitual”
rather than “necessary”, and this does not readily entail a refutation of
the causal principle as much as showing its contingent character, wherein
it is believed that Divine Volition breaks the habitual course of nature
(and of causation) under exceptional circumstances; known in religious
terms as “miracles” (like when Abraham was thrown in the fire and
did not burn; Qur’an [21:69]: “O Fire! Be thou coolness and peace on
Abraham”).

Furthermore, in affirming the truth of Genesis, Moses Maimonides (Musa
Ibn Maymun; d. 1204 CE) asserted in Dalalat al-ha’irin (The Guide for
the Perplexed)33 the belief that time was created, given that the celestial
sphere and its motion on which it depended were both generated. And,
although speculations about time continued with scholars of the caliber
of Fakhr al-Din al-Razi (d. 1209 CE), Ibn ‘Arabi (d. 1240 CE), Mir
Damad (d. 1631 CE), and Mulla Sadra (d. 1640 CE), or with European
Latin counterparts (like luminaries of the station of Thomas Aquinas, Duns
Scotus, Robert Grosseteste, and Roger Bacon) the elucidation of its uncanny
reality remained inconclusive and its quotidian familiarity was perplexingly
enigmatic.
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V I

While the classical traditions in science and philosophy of the Ancient and
Mediaeval scholars (in the transmission of knowledge within the Greek-
Arabic-Latin lineage) tended not only to connect the discussion of conceptions
of time with physics and psychology (De anima treatises), but more essentially
with theological bearings of cosmology, and even religious mysticism, the
developments that started to unfurl in the Renaissance began to place more
emphasis on the physical-mathematical imports of reflections on temporality.
This state of affairs culminated in the deliberations of early-modern science
and philosophy with the principal thinkers of the age (mainly the 17th century)
of the aptitude of Galileo, Descartes, Huygens, Leibniz, and Newton.

The radical philosophical turn to the foundational character of subjectivity
in view of effecting equipoise with this physical cum scientific and mathe-
matical penchant in inquiring about time, its essence and existence, found
its poignant expression in Kant’s positing of time as an a priori form of
intuition. Since that philosophical revolution took place, idealists cum ratio-
nalists tended in general to align themselves with a subjective mediation of
conceptions of time in contrast with realist, empiricist, or positivist incli-
nations that aimed at systematically inquiring about time in the context of
scientific theories of physics, whilst seeking observational verifications of
their empirical consequences. It is in this sense that contemporary speculations
about time in phenomenology and Continental (European) philosophy tended
in general to adopt lines in thinking that contrasted with (Analytic) philosophy
of science and modern scientific theories of physics about time. It is with
this spirit that phenomenological attempts to rethink the classical conceptions
of time were principally mediated by ontological and ethical speculations as
respectively embodied in the legacies of Heidegger and Levinas.

V I I

Heidegger noted in Begriff der Zeit that: “Dasein is not in time, but is time
itself ”.34 In further accentuating the intended meaning behind this proposition,
he emphasised that “Dasein is not [only] time, but is temporality itself”.35

The mortal Dasein, is temporal in being “futural”; given that it is running
ahead to “the most certain yet most indeterminate past”, namely its own
death. Furthermore, as highlighted in Sein und Zeit, Dasein’s being-in-the-
world (In-der-Welt-sein) is a mode of being-toward-death (Sein-zum-Tode).
The existential Angst from nothingness impresses itself on our being in its
most burdening form in solitude and away from the distracting immersions in
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quotidian pursuits. Everydayness rather carries an alienating and estranging
flight from death, as well as a comforting tranquillization about its unsur-
passable eventuality. Death is the “possibility as impossibility” that arrests
and terminates all possibilities.

As Sartre commented in L’être et le néant,36 in reference to Heidegger’s
Sein und Zeit: death is the “possible” [yet certain] annihilation of all my
existential possibilities. In being-ahead-of-itself Dasein projects its own
potentiality-to-be as being-toward-an-end. In picturing itself as no-longer-
being-there-in-the-world, and hence of being lifted from experiencing its own
death, Dasein would still take dying upon itself as being essentially its own.
A constant unfinished quality lies in the constitution of Dasein, for, as long
as it is a being, it has not yet attained its wholeness (Gänze). It is in loosing
its being-in-the-world qua its being-there by death that Dasein reaches its
existential plenitude. From this perspective, Heidegger’s analytic of Dasein
suggests that time is rather closed off by the “futural” past as ending in
death; and hence as being finite, despite the centrality of “openness” in the
Heideggerian later writings.37

Heidegger’s reflections on the temporality (Zeitlichkeit) of Dasein were
articulated as a critique of classical conceptions of time. He thus wondered:
“how does time show itself in everyday circumspect care (Sorge)?” On his
view, the existential meaning of the “clock” turns out to be “making present”
(Gegenwärigen) of the moving pointer (Zeiger;38 namely the mechanism of
quantifying time and its measurement, which originated from the pendulum
principle). What shows itself in this temporal “making present” is public (qua
objectively present) “time” that is countable as well as counted. According
to Heidegger’s critical reading of the history of metaphysics, the conceptual
source of this classic grasp of time is to be found in Aristotle’s Physics (Book
Delta, 11, 219b1, et seq.), which resulted from a “natural” (and ontologically
forgetful) understanding of being (Sein) that is “oblivious” of the Seinsfrage
(the question of being). This conception of time renders the counted “now”
(Jetzt) present in motion. World-time (Welt-Zeit) is thus a present “now-time”
(Jetzt-Zeit); namely: an uninterrupted and irreversible temporal succession of
“now-moments” that are objectively present in their flight. Each “now” is
present as the “same”, as well as disappears when another “now” dawns or
arrives, being already and always: no-longer.

In being self-forgetful in its everyday quotidian preoccupations, Dasein is
oblivious of its authentic and constitutive “futurality” due to its absorption
within “public-time”. And yet, Dasein is aware of the fleeting time from the
knowledge of its own mortality and existentially dissolving passing away.39

The present of Dasein arises from its future as being-ahead-of-itself in
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being-toward-death. Thrown and abandoned to its worldliness, Dasein falls
prey to “world-time” in taking care of it. Dasein “awaits” with anticipation
its future, it “retains” with recollection its own past, and “makes presence”.

Even though, in Sein und Zeit, Heidegger judged Augustine’s conception
of time as being “vulgar”, his reflections on Dasein’s “awaiting” with antici-
pation its future, “retaining” with recollection its past, and “making presence”,
seem to echo Augutine’s view that: the reality of time depended on an
anima (soul) that remembers, perceives, and anticipates events (given that: the
presence of past things was preserved in memory, the presence of manifest
given things was confirmed by perception, and that the presence of future
things was highlighted by expectations). As if it were the case that an
existential analytic of Dasein sufficed to distinguish Heidegger’s utterances
from those of Augustine, even though they designated a similar state of
affairs. The abstract conceptual distinction between both thinkers is drawn
in terms of the use of differing appellations cum signifiers in accounting for
time; Heidegger’s notion of “Dasein” is arguably established on phenomeno-
logical grounds that bracket (to use a Husserlian parlance) the classical
Augustinian conception of anima (qua soul). However, Heidegger’s version
of a “phenomenological reduction” does not fully validate the claim that his
transcribing of Augustine’s utterance within an analytic of Dasein successfully
distinguishes his voice from that of his predecessor; hence continuing with
arguable boldness to critically assess Augustine’s views as being “vulgar”,
while not convincingly showing how his own echoing utterances were more
sound.

Nonetheless, despite these shortcomings, and in view of illustrating
Heidegger’s account of time in reference to an existential analytic of Dasein,
we could assert (without adopting his views) that, in busily losing itself in
what it is taken care of by its inauthentic mode of everyday preoccupied
being, the “irresolute” mortal Dasein loses its own time. However, in its being
as care (Sorge), Dasein is always already disclosed as temporal qua “futural”.
The existential analytic of Dasein hence proceeds from the standpoint of
temporality and the explication of time as the transcendental horizon of the
question of the meaning of being.

As authentic potentiality-for-being-a-whole, Dasein accomplishes its
fullness in death. After all, Dasein does not exist as the sum of the momentary
realities of experiences that succeed each other and disappear (Sein und
Zeit, section 72). The “between birth and death” already lies in the being
of Dasein. Being born, Dasein is already dying in its being-toward-death.
Moreover, as care (Sorge), Dasein is that “between” itself (Zwischen) as “self-
opening middle” (Mitte).40 Ultimately, authentic being-toward-death, that is
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the finitude of temporality (rather than its eternity and perpetuity), is the
ground of the historicity (Geschichlichkeit) of Dasein. This “fundamental
ontological” elucidation of time and temporality in reference to Dasein, away
from dominant modern techno-scientific definitions, finds another parallel
expression in the writings of Levinas, which nonetheless were critical of
Heideggerian leitmotifs. While Dasein is not within time but is “Zeit” itself
(hence Heidegger’s “time” appears as being finite), Levinas’ rethinking of
le temps in reference to l’autre, autrui, l’Autre, or l’altérité reflects time as
being infinite (thus, in a single turn in thinking towards “infinity”, Levinas
ambitiously endeavoured to disprove Heidegger’s temporal “finitude” as well
as attempted to refute Hegel’s processional cum dialectical accomplishment
of “totality” in the “Notion”, the “Absolute”).

V I I I

Levinas stated that the essential theme of his own philosophical research is
the “de-formalisation [mettre en scène] of the notion of time”.41 Based on this
penchant in thinking, he held that death (la mort) grants us the possibility of
rendering our finite time meaningful by way of making it a “time” dedicated in
essence to others (autrui);42 this insight was furthermore seen by him as being
the ethical ground for the realities of sacrifice, love, parenting, or devotional
worship, and, through which living acquires its multi-layered signification.43

In the face of death, the human subject stands dispossessed of command in a
passive relation with what is uncanny; hence, loosing mastery in front of an
otherness (altérité) that is unknowable in its privation.44 An-other-within-the-
same announces its presence as self-transcendent absence. In the face of death
a readiness is pronounced in mortality as: “me voici!” (“Here I am!”), which
itself marks the “Adieu” (as “Farewell”) of being essentially a self-abandoned
dying “à Dieu”: “To God”.

With Levinas, time is not closed off but is rather revealed as “openness”
to the “mystery of death”, as a future that is refractory to thought (namely,
a future as avenir [à venir] instead of the prolongation of the present as le
futur).45 Time relates to the absence in the infinite horizon of the future. The
finite mortal being, in standing “face-to-face” with the other,46 enters into an
“unsymmetrical” and “un-reciprocal” ethical relation with otherness by way
of the infinity of time that is announced by the future opened up through
death (L’avenir que donne la mort);47 given that death never presences.48 The
mortal being faces infinitude in its own temporality through being destined
to dissolution in a movement toward God.
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While Heidegger’s response to techno-scientific conceptions of time
and their reflection of classical precedence, was mediated by way of an
“ontological-phenomenological” elucidation of the question of being (Seins-
frage) in terms of an existential analytic of Dasein against the horizon of
temporality, Levinas’ interrogation of dominant “formalised” notions of time
was intricately articulated in terms of an “ethical-phenomenological” impetus
in modern thought that rested in part on novel (and arguably “apologetic”)49

speculations in “onto-theology”.
While Heidegger and Levinas may have enriched reflections on time by

attempting to rethink this notion from within a critique of the metaphysics of
presence, their phenomenological efforts were still confronted with challenges
rising from the methodologies of research in phenomenology. This is partic-
ularly the case when their efforts in attempting to think about time as a
“phenomenon” paradoxically illustrate how temporality is hardly phenomenal;
and, in consequence, that: time is not readily a given of intuition. It is in this
sense that Heidegger’s reflections on time and temporality resonated with
his challenging and intricate meditations on Ereignis (the event of appro-
priation; or as recently rendered with some unease as: “en-owning”), which
points to the “temporalizing of time”.50 Time is thus not a being, and in its
constant passage it is not temporal. In reflections on the Phänomenologie des
Unscheinbaren (The phenomenology of the unapparent; La phénoménologie
de l’inapparent) Heidegger uttered: Es gibt Zeit, as: “there is time”: “it gives
time” (hence, echoing the saying: Es gibt Sein, as in: “there is”: “it gives
being”); and finding resonance with Levinas’ “il y a”, where time is the
hypostasis; hence: “il y a le temps”. And yet, albeit the efforts made in
phenomenological research in view of elucidating the question concerning
the essence and existence of time (a matter that furthermore baffles scientific
theorists), this formidable riddle remains hitherto unsolved.
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Unwin, 1971).
12 This classical thesis was echoed by the 20th century philosopher J. M. E. McTaggart, and
more recently seconded by Michael Dummett; see: J. M. E. McTaggart, The Nature of Existence
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M Ī R D Ā M Ā D O N T I M E A N D T E M P O R A L I T Y

Mı̄r Muh. ammad Bāqir Dāmād al-H. ussaynı̄ Isterābādı̄, (1491A.H.) known
also as “Ishrāq” (Illumination)1, “mu‘alim al-thānı̄” (Second Teacher-the first
being Aristotle) and “Sayyı̄d al-afād. il” (Master of the Learned)2 is the founder
of the “School of Isfahān” and one of the most celebrated philosophers of the
Safavid era. Mı̄r Dāmād who did much of his studies in Mashhad studying the
Shifā’ and Ishārāt of Ibn Sı̄nā continued his studies in Qazwı̄n and Kashān.
It was Isfahān however where he spent most of his prolific life composing
numerous works and training such students as Sayyı̄d Ah.mad ‘Alavī and Mullā
S. adrā.3 Mı̄r Dāmād who died in Najaf, like many other Muslim philosophers
of the School of Isfahān made an attempt to bring about a rapprochement
between Peripateric’s (mashshā’is) notion of the createdness and eternity of
the world and that of the theologians (mutikallimūn).

Mı̄r Dāmād’s magnum opus is a work known as Qabasāt h. aqq al-yaqı̄n
f̄ı h. uduth al-‘ālam (Fire of the Truth of Certainty Regarding the Createdness
of the World).4 Mı̄r Dāmād chooses the word Qabasāt based on the Quranic
verses [7:27 & 9:20] to mean particles of fire. It is in this work, one of
the most difficult examples of Islamic philosophical treatise that Mı̄r Dāmād
discusses the question of time and its relationship to the eternity (qidam) and
createdness (h. uduth) of the world. Qabasāt is divided into ten chapters each
one called Qabas, and each Qabas consists of smaller parts called wamı̄d.
(lightning). The choice of the title of this work as well as chapters and sections
clearly indicate Mı̄r Dāmād’s interest in Suhrawardı̄ and his school of ishrāq.
In fact, the connection between Mı̄r Dāmād and Suhrawardı̄ is made even
more clear not only by the title of his numerous works such as Jazawāt
(Ecstacies), Ufuq al-mubı̄n (The Clear Horizon), and Mashāriq al-anwār (The
Orient of Light), but also by the fact that he is one of the few philosophers
who accepted Suhrawardı̄’s principality of essence (as. ālat al-māhiyyah).5

Before a discussion concerning the nature of time and temporality according
to Mı̄r Dāmād, it is imperative that something about the structure of Qabasāt
be said. In the first Qabasa, different types of createdness and division of
existence is discussed. Second Qabasa deals with three types of intrinsic
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priority and posterity and third Qabasa is a discussion on two types of
distinctive posterity (taqadum al-infikākı̄). Fourth and fifth chapters are less
significant as far as the concept of time is concerned but in the sixth Qabasa
the relationship between time and motion are discussed. This chapter which
is unparalleled in depth and complexity of language, undertakes a discussion
on the concept of finitude and ad infinitum as it relates to existent beings as
opposed to integers. The following chapters treat a variety of issues which
are not particularly relevant to our discussion here. Therefore, in a general
sense it can be said that our discussion on the concept of time is primarily
based on chapters one, two and nine even though references will be made to
other chapters.

For Mı̄r Dāmād, time can be divided into three ontological domains or
divisions, Sarmad (transcendental), Dahr (eternal) and Zamān (temporal).
His views on eternal createdness (h. udūth-i al-dahrī) according to some is a
rendition of Ibn Sı̄nā’s view on the problem of createdness and eternity of
the world and according to others it is a clarification and response to the
inherent problems of Ibn Sı̄nā’s views on the subject matter. Mı̄r Dāmād is
particularly sensitive to Ibn Sı̄nā where he discusses divisions of time and its
relationship to eternity and createdness into three categories:
1. The relationship between immutable to immutable (Sarmad).
2. The relationship between immutable to changeable (dahr).6

3. The relationship between changeable to changeable (zamān).
Ibn Sı̄nā seems to have conflicting views on this since he identified dahr
as that which is with time but is not of time, a kind of frozen time which
dominates zamān.7 Mı̄r Dāmād begins by opposing the traditional view of the
philosophers in general and Ibn Sı̄nā in particular who has argued that the
problem of eternity on both ends are insoluble and can be equally proven and
refuted (jadalat al-ı̄.arafayı̄n).8 Ibn Sı̄nā’s concept of essential createdness, Mı̄r
Dāmād argues, is eventually reduced to a mere linguistic difference between
God and the incorporeal substances since the latter’s existence is not created
in the real sense of the word. In order to preserve the transcendental nature
of God, Mı̄r Dāmād maintains, a real h. udūth is required (he calls this h. udūth
f̄ı matn al-a‘yān).9

An accurate understanding of Mı̄r Dāmād’s view on time and the question of
h. udūth and qidam requires a thorough understanding of such figures as Abu’l
Barakāt-i Baghdādı̄, Ibn Sı̄nā and Suhrawardı̄, but that is a discussion which is
beyond the scope of this work. What we do surmise from Qabasāt is that for
Mı̄r Dāmād, time can be divided into three ontological domains or divisions,
Sarmad (transcendental), Dahr (eternal) and Zamān (temporal). Sarmad can
be viewed as the domain that belongs exclusively to the Necessary Existence
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and therefore no existent, be it corporeal or incorporeal may enter this domain.
Compared to this ontological domain, all that lies below it be it corporeal
or incorporeal is therefore non-existent since their existence is contingent
and not necessary. That which is contingent has a shadow existence and
while it has its own ontological level of reality, it nevertheless is non-existent
when it is compared to Sarmad and therefore can be called ‘adam al-sarmadı̄
(transcendental non-existence). This non-existence which is intertwined with
the ontological fabric of all other domains makes them to be existent from
one aspect, and non-existent from another one. Sarmad therefore is a timeless
time, an entity that transcends time. As Rūmı̄ the Persian mystical poet said:

In the timelessness, where there is Divine Light, Where is the past, present
or the future.

Next is the ontological domain of Dahr where all incorporeal beings reside.
These incorporeal intelligibles which have been referred to by different
names such as Plato’s forms or archetypes, Ibn ‘Arabı̄’s a‘yān al-thābitah,
Suhrawardı̄’s Arbāb al-anwā‘ or rab al-naw‘ act as an intermediary between
sarmad and the ontological realm below it.

Dahr is not extant and is therefore indivisible, it is non-existent from the
aspect of Sarmad but existent from the perspective of the inferior ontological
domain called zamān. Zamān for Mı̄r Dāmād is the ontological domain
where all existent beings reside and is inclusive of those corporeal entities
which undergo change and are subject to generation and corruption. Mı̄r
Dāmād distinguishes between zamān and dahr by telling us that existent
beings are within time (fi’l-zamān) whereas they are concommitent with dahr
(ma‘al-zamān).10

T. Izutzu an eminent scholar of later Islamic philosophy argues that there is
another interpretation of sarmad, dahr and zamān which Mı̄r Dāmād himself
may have recognized and alluded to in the Qabasāt.11 Contrary to the previous
interpretation, this view offers a more dynamic relationship between the three
ontological realities as well as in and of themselves. Accordingly, the Absolute
or sarmad, despite its simple existence, contains certain individuations or
particularities (ta‘ayyun) which can be actualized. T. Izutzu describes this as
divine essence which through its attributes is particularized and thus there is
a dynamic relationship between the essence of the Absolute and its attributes
which are its inherent particularization. It is precisely the mutual relationship
between the essence of the Absolute and its attributes which according to
Izutzu, is what Mı̄r Dāmād calls sarmad. Sarmad here is not an absolute
ontological reality but a relationship between two unchangeable phenomena
which from the aspect of zamān, it appears contradictory but from above
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remains valid. From the same perspective, dahr is the relation between the
archetypes which are unchangeable and zamān which is subject to change
and therefore this ontological relationship is one of relativity.

For the three categories of time, sarmad, dahr and zamān, it is dahr which
for Mı̄r Dāmād is the philosophically significant issue and one which he thinks
is the key to the understanding of the problem of creation and eternity of the
world. The concept of dahr according to Mı̄r Dāmād solves the following
problem: There are those philosophers who believe in the eternity of the world
by arguing that even though the world may have been created, but since it has
always been co-eternal with God, it is therefore eternal and its createdness
has no beginning in time. To put it differently, since God is the eternal cause
which has always been there, the effect must have always been there. This
coeternality in time however does not mean ontological equality with God
since God is ontologically prior to its effect. Many Peripatetic philosophers
in particular Ibn Sı̄nā base their argument on this basis and state that since
existents came from non-existence and because their existence is contingent
upon God, they should therefore be regarded as a non-existence. This concept
which I have alluded to before is traditionally referred to as h. udūth al-dhat̄ı
(essential createdness). It is as an alternative to this concept that Mı̄r Dāmād
puts forward in his theory of h. udūth al-dahrı̄.

Mı̄r Dāmād argues that the world of existent beings is created not because
its existence is prior to this type of non-existence, namely ‘adam al-dhāt̄ı
(essential non-existence) for this is a conceptual understanding of causality.
The type of createdness Mı̄r Dāmād advocates is of a different type, namely
a “real one” since it follows a real non-existence as opposed to an essential
non-existent (‘adam al-dhāt̄ı). This priority and posterity is not in the domain
of time but it is in dahr, that is, it is a non-existence that is neither essential
(dhāt̄ı) nor temporal (zamānı̄) but is eternal (dahrı̄).

Eternal non-existence is therefore real non-existence since dahr is not
extant, linear or in a state of influx. It is not clear why Mı̄r Dāmād states that
ontologically, dahr is non-existing in the sense that its existence is contra-
dictory to an actualized existence. Therefore, he says this is different than
essential non-existence�‘adam al-dhāt̄ı) of existent beings where existence is
incompatible with but is not contradictory to an actualized existence. Since
dahr transcends time and is non-existent, Mı̄r Dāmād tells us that the only
way to be cognizant of it is through a mystical mode of knowledge (kashf wa
shuhūd) while a person is in a deep state of meditation.

Mı̄r Dāmād appears to be arguing that coming into being and perishing is
not only an integral part of zamān but is somehow related to the ontological
domain of dahr. Mı̄r Dāmād’s perceptive observation of zamān sees dahr
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within it as well as by arguing that zamān is in a state of continuous change
and influx and therefore cannot “be” (wujūd) in the authentic sense of the
word. In a sense it is Not, rather than is and this simultaneous existence and
non-existence for Mı̄r Dāmād is indicative of the non-existence of zamān and
the existence of dahr.

Sayyid jalāl al-Dı̄n Ashtiyānı̄, one of the most eminent contemporary
Muslim philosophers criticizes Mı̄r Dāmād’s view as being more rhetorical
than substantial and argues that the concept of h. udūth al-dahrı̄ is a reformu-
lation of essential createdness (h. udūth al-dhāt̄ı) of Ibn Sı̄nā.12 He furthermore
maintains that whatever Mı̄r Dāmād wanted to elaborate upon using the
concept of h. udūth al-dahrı̄, can also be explicated by Ibn Sı̄nā’s h. udūth al-
dhāt̄ı and goes so far as to say that Mı̄r Dāmād’s h. udūth al-dahrı̄ is really
h. udūth al-zamānı̄. As Ashtiyānı̄ states:

If [Mı̄r Dāmād] wants to refute eternality of what is not God, refutation of the eternality of time
is impossible. Therefore, we should abandon the effort to prove the createdness of time (h. udūth
al-zamān) and accept a type of h. udūth � � � . This is precisely h. udūth al-dhāt̄ı or something of this
kind which may be called by another name.13

Ashtiyāni’s criticism is strictly Ibn Sı̄nı̄an in that he identifies any h. udūth with
the notion of time. H. udūth of any existent being, Ibn Sı̄nā says is posterior to
its ‘adam and therefore ‘adam is an indirect cause of existent beings. Also,
h. udūth and ‘adam are contradictory and thus for h. udūth to occur, ‘adam
should vanish.

Mı̄r Dāmād might accept part of this argument and refute a section of it.
He admits the contradictory nature of wujūd and ‘adam but states that it has
no bearing on the question of time. ‘Adam and wujūd are not necessarily
contradictory when it comes to existent beings since to be contradictory
requires that they be at the same time. For example, A and ∼A cannot be at
the same time but their occurrence at two different times is possible and not
contradictory. In other words, wujūd and ‘adam can be contradictory in time
but when and where this contradiction fades away is in dahr where posterity
and priority are ontological. It is precisely the conceptual nature of h. udūth
(manı̄. iqı̄, ‘aql̄ı, i‘tibārı̄, dhihnı̄, bi’l-martibat al-‘aqliyyah) and not its reality
which is troubling to Mı̄r Dāmād. A real h. udūth must be independent of God
in the real sense of independence which Mı̄r Dāmād identify as when a cause
creates an effect and in this sense, God is the ultimate cause of creation.

There are primarily two problems with the theory of h. udūth al-dahrı̄. First,
despite the complex and sometimes verbose and repetitious nature of his
argument, Mı̄r Dāmād does not succeed in achieving his original objective,
that is to separate in a real sense the transcendental reality of sarmad and that
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of dahr. This lack of success is not due to the weakness of his argument but
is deeply rooted in the ontological structure of Mı̄r Dāmād’s philosophy. As
Mullā S. adrā realized, reconciling the principle that states “from One emanates
only one” (al-wāhid layusader ila’l-wāhid) with bestowing independence
upon the reality of anything except God, ultimately fails. Mı̄r Dāmād has
made a noble attempt to bring about a rapprochement between the notion
of real h. udūth which he thinks the realm of dahr makes possible, and Ibn
Sı̄nā’s notion of h. udūth al-dhāt̄ı. This attempt despite the sophistication of
the arguments involved in my opinion fails.

The second objection is one that is equally valid for Ibn Sı̄nā and Mı̄r
Dāmād, both of whom in my opinion have disregarded a subtlety when
they claim that ‘adam precedes wujūd. Let us analyze this further. If ‘adam
precedes wujūd, then in order for wujūd to become mawjūd, ‘adam should
become ma’dūm so mawjūd can come into being. In order for ‘adam to
become ma‘dūm, it must be something such that it can become ma‘dūm, and
this is contradictory to the very definition of ‘adam. So the very notion of
‘adam is as problematic as wujūd and one that is not entirely clear either in
Ibn Sı̄nā or Mı̄r Dāmād.

The other alternative is that ‘adam does not precede wujūd. The first
problem that arises is that if ‘adam did not precede wujūd, then wujūd must
have always been there. If we identify wujūd with God then this problem is
solved but we have also sided with the eternity of the world as stipulated by
mashshā’is. If we don’t identify wujūd with God, then we have the problem
of co-eternality of wujūd with God and that is even a bigger problem. In
short Mı̄r Dāmād’s perspective of h. udūth in general and h. udūth al-dahrı̄
in particular rests upon the notion of ‘adam preceding wujūd and if this
axiom itself is problematic, so is his conclusion. The irony of it is that to
the extent which Qabasāt is understandable, Mı̄r Dāmād does not address the
problematic nature of the above truth claim but rather, he offers a solution to
the question of eternity and createdness of the world on its basis.

To summarize the foregoing discussion, it can be said that Mı̄r Dāmād
wants to restore the createdness of the world in the real sense of creation
and not as Peripatetic philosophers have explicated. The philosophers notion
of creation is based on essential creation (h. udūth al-dhati) which implies
priority and posterity in the essential sense of the word such as the posterity of
number three to two. This Mı̄r Dāmād says, is not real h. udūth and he argues
that real h. udūth is possible and necessary only where and when the created
and creator stand in a causal relationship. This is made possible according to
him, within the ontological realm of dahr.
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Mı̄r Dāmād’s view on time is a much neglected area of scholarship
both because of the difficulty of his language and the complexity of his
philosophical concepts. His contribution to Islamic philosophical tradition
however is enormous since his grand synthesis of various notions of time
not only provides the reader with a compendium of Islamic philosophers’
view on time but offers a middle ground between the peripatetics and that of
mutikallimūn on the problem of eternity and createdness of the world.

Mı̄r Dāmād’s classification of time provides a rich venue for a comparative
study between his notions of time and some of the Western philosophers such
as Heidegger. The relation between Being and time in the Qabasāt which has
been all but ignored remains a fascinating area of study.

Mehdi Aminrazavi
University of Mary Washington
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H I S T O R I C A L A N D M E S S I A N I C T I M E :

T H E S T R U C T U R E O F S U B J E C T I V I T Y

A N D T H E Q U E S T I O N O F J U D G E M E N T

Dann sind wir auf der Erde erwarten worden. Dann ist uns wie jedem Geschlecht, das vor uns
war, eine schwache messianische Kraft mitgegeben, an welche die Vergangenheit Anspruch hat.

Über den Begriff der Geschichte, Walter Benjamin

Le prophète assume la révélation qui lui fait ressentir l’apparition du transcendant [� � �]. Mais,
adopté par Dieu, il est, de plus, introduit avec lui dans l’affrontement du non-transcendant, dans
une position de conquête à l’égard du temps, dans une histoire.

Prophètes et prophéties, André Neher

1. I N T R O D U C T I O N : H I S T O R I C A L A N D M E S S I A N I C T I M E

A study of the superlative in philosophy would be fruitful and is long overdue.
Once the word realis was conceived, the concept of the superlative was
needed as Thomas Aquinas sought the ens realissimum. The word realis
derives it meaning not only from the things it applies to, but also from
the superlative which it tends towards. In Kant’s attempt to understand the
sublime, he needed the superlative to conceive the idea of sublime as a feeling
of attraction for that which is absolutely great. The absolutely great is in fact
defined as that “beyond which no greater is subjectively possible”1. Again,
once Heidegger sought to conceive the possibility of a certainty that is not
founded on the object, he not only conceived death as that certainty but as
the certainty par excellence, the certainty from which all other certainties
descend2. These examples serve to illustrate that once we are confronted with
the philosophical question of the status of messianic and historical time, the
concept of the superlative is required. Why is this so? Because in thinking
about messianic and historic time we ask ourselves what is most essential
to us as temporal beings, what is most essential to our lives as temporal
existences. If one does not take into consideration the full meaning of the
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superlative, part of our conception of messianic and historic time would
be definitively lost. In messianic and historical time the pivotal relation to
what is essential (to what is most essential) is conceived in a different way:
this difference is precisely – this is the thesis of the present paper – what
distinguishes messianic from historical time. What is, therefore, most essential
to us in historical time? In the messianic time? In historical time, what is
most essential to us is by definition what we cannot be indifferent to, i.e.,
what makes a difference to us. It thus becomes the guiding principle or idea
for the époque which asserts it. Philosophy of history would be impossible
without the possibility of referring to the notion of idea, whose philosophical
construction is in it a compendium of any philosophy of history. The notion of
idea is, in our view, the key notion for understanding a philosophy of history,
since it is not possible to account for historical time viewed in its progression
or, at least, in its tension, towards the future, without being able to manifest
a vision itself of history. This vision or idea becomes the guiding principle of
this progression or tension towards the future. It also raises the most difficult
problem that any philosophy of history should be able to account for: that
is to say, at what point one can affirm that the idea has been realised. The
tension between the idea and its realisation is the tension that animates any
philosophy of history and, at the same time, brings into question the immanent
statute of its guiding principle. Since realising an idea means to assign to the
idea a real object, the idea always transcends the real object which intends to
realise it and fulfils the program of the ideal guiding principle of history. We
should keep in mind in the course of our reflection this first consideration: the
immanence of any philosophy of history is always transcended from within,
in virtue of its own logic or construction. In historical time, therefore, what
is most essential is this idea or vision, which defines the difference and
transcends at any time the historical object that is meant to realise it. For
this reason, this idea or vision is none other than the manifestation itself of
being (in the forms of truth, identity, etc.). Therefore what is most essential in
historical time is the manifestation of being. Naturally, it does not follow from
this that what does not belong to history does not also belong to being; it only
means that it does not belong to the manifestation of being. This is the reason
that motivates within a religious perspective the idea of a final Judgement.3

What, therefore, is most essential to us in messianic time? In messianic time
what is most essential to us is the idea of salvation. This idea transforms
existential time into a value, which has to be lived, endorsed and asserted,
since in it and through it, something, even existence itself, is placed radically
at risk. Historical time differs from the messianic time, since in historical time
what is most essential to us is the manifestation of being, which is “always
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already saved”.4 In messianic time, what is the most essential is no longer to
be part of the manifestation of being, but to be saved. This idea of salvation
concerns, as we will see further on, existence as a whole. In a certain sense,
a manifestation is still needed, but it is no longer the manifestation of being,
but the manifestation of a sign,5 which may guide us on our journey towards
salvation. It remains true that, as the sign demands a manifestation, it also
requires a concept of history: in this sense, the journey towards salvation
is never entirely dissociated from the history of salvation. But salvation is
required because of the concreteness of the historical dimension in a sense
other than the one required by the manifestation of being: the danger, the
risk, whose existence as a whole is exposed to and which we have to be
saved from is always encountered within history and, thus, it is in the very
horizon of history, that the value of the existence opened to salvation is at
stake, it is lived, endorsed and asserted. Messianic time is dominated by the
thought of salvation, which transforms existence into a value: this value does
not concern, in this perspective, something which belongs to existence, which
is in the existence, but the existence as a whole. Since this value concerns
existence as a whole, it also affects what transcends the existence as such
and allows us to perceive existence in its wholeness. As we shall see in the
present essay, this consideration constitutes the basis of the central moral
dimension of messianic time, since in this dimension the moral character of
an action is realised in the action, but is measured in relation to the existence
as a whole6 as well as to what transcends existence (and not only in relation
to what exists as a given datum). To resume what we have said above, the
concept of historical time is that which concerns the manifestation of being,
while the concept of messianic time is that which concerns salvation, which
transforms the whole existence in a value which has to be endorsed and
asserted. Historical time is, thus, an ontological time, whose temporal forms
are based on being (the past being intended as what is no longer, the present
as what is and the future as what is not yet): past and future are based on the
present of being (is) and they represent the negative account (no longer; not
yet) of the positive dimension of the present. Messianic time can be thought
of as a conditional time, which is based on the eventuality of the coming of
the Messiah: the future (we could say the same thing of the past) is not based
on the positive account of the present. And this is the case, not because the
coming of the Messiah is uncertain (one is sure that he will come), but because
the coming of the Messiah never coincides with his simple presence: “If it
happens that to the question ‘when you will come?’ the Messiah answers,
‘Today’, the answer is certainly impressive: so it is today! It is now and
always now. There is no need to wait, although to wait is an obligation. And
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when is it now? When is the now which does not belong to ordinary time,
which necessarily overturns it, does not maintain but destabilizes it?”7. This
means that even the presence of the present is thought of beginning with the
idea of condition; even the present is, in itself, conditioned by something else
that transcends the presence of present. The main difference, as we will see
throughout our study, resides in this fact: in ontological time the presence
of the present is based on the idea of identity (hence past and future are
intended as modifications of the present); in the messianic time the presence
of the present is based on the idea of transformation that the realisation of
a condition requires (hence past and future are never assured since they take
part in this transformation). The relation to the possibility of the coming of the
Messiah (to the future) is, for the self, the fact of endorsing a transformation
that is required by a condition, in whose realisation the whole of existence
is measured: this means that the coming of the Messiah is an event meant to
transform all of life. Phrased differently, the entire sequence of events, which
life consists of, is altered by this event.

2. T H E M E A N I N G O F S A L V A T I O N W I T H I N E X I S T E N C E

In our view, Emmanuel Lévinas has been, of all 20th century philosophers,
the one who has penetrated most deeply into the relation between historical
and messianic time, and whose conception of messianism comes closest to
the spirit of Hermann Cohen’s thought on the subject in the ethical terms
in which it is formulated.8 In particular, Lévinas’ meditation on messianism
is one of the most important attempts to understand the notion of salvation
in the sphere of human existence. In this essay, we will argue that Lévinas’
reflections on this subject can account for the distinction between historical
and messianic time. We have already sketched this out in the first paragraph:
this distinction may also serve, on the other hand, as a guiding theme in
the interpretation of Emmanuel Lévinas’ philosophy. Lévinas reflection on
messianism9, which was influenced by the rabbinic tradition10, begins with
Walter Benjamin’s critique of nineteenth-century philosophical theories of
history based on a conception of time according to which history is interpreted
as a linear, continuous progression of time. According to these theories of
history, time is understood as a chain of events that reveals the meaning of
history. History is interpreted as the progressive manifestation of raison or of
meaning (that is to say of being), not only because raison is immanent to the
becoming of history (as the eternal counterpart of becoming) but also because
the final event (viewed as a logical consequence11 in the chain of events which
make up history) has a specific role: it is a recapitulation of history. This final
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event, which is still logically part of the plan of history, justifies the study of
historiography and transforms history into a narration, in a version of history,
which is, according to Benjamin, the one told by the victor12. This means –
more importantly – that the final event mainly coincides with a victory or
a defeat, i.e., a conflict, since history is, as it has been noticed13, and as
Thucydides put it, a narration of wars, that is to say of conflicts deeply rooted
in human nature. In this perspective, Benjamin is aware of the fact that the final
event in the concatenation or chain of events is not only a recapitulation of
history, but also an implicit judgement brought on human beings by the course
of history. According to Benjamin’s conception of history14, which is strongly
entrenched with Marx’s philosophy of history, a man inexorably judged by
the course of history is fundamentally alienated. He is alienated in the sense
that he no longer possesses his own time: he is defrauded by his own time,
to which he is no longer capable of assigning a human meaning. Benjamin
protests that a man becomes, in this way, a function of the judgement brought
forth by the course of history: in this perspective human subjectivity becomes
a part of the manifestation of being. Man’s life receives meaning according to
the place and the role the course of history assigns to it. Benjamin’s critique
of any philosophy of history based on a linear, homogenous conception
of time (which turns out to be close to an ontological representation of
time) is fundamentally moral in nature. The interesting point of Benjamin’s
critique is its moral nature and this is the reason why Hannah Arendt and
Emmanuel Lévinas refer to his work in their reflections. In particular, the most
interesting point of Benjamin’s critique is the problematic relation between
freedom and responsibility established in a philosophy of history based on
the progressive conception of time as a chain of events. If a human being
cannot stand against the course of history, by judging the chain of events that
claims to absorb and cancel his individual standing, his freedom is indeed
limited. As Lévinas points out, through a radicalisation of this point, freedom
consists precisely in the possibility of judging history15. In this perspective,
Benjamin’s attempt to defend the concept of freedom, which, as we shall
see later on, requires the reference to the messianic tradition, is motivated
pragmatically by the intent to ensure a larger role to human responsibility in
the construction of subjectivity and to place the idea of moral consciousness
on a more solid footing. What is, in fact, moral consciousness if it is only the
a posteriori affirmed and proclaimed consciousness of evil?16 Lévinas’ moral
philosophy is to be conceived as an attempt to provide this question, which
arises in Benjamin’s meditation on history, with a philosophical answer. This
answer, which requires a renewal of the idea of subjectivity, is intended to
overturn the melancholic17 acceptance of the course of events, which this
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conception of moral consciousness is based on. Both Benjamin and Lévinas
are aware of the fact that all traditional human constructions, such as the
kingdom of justice, begin with a revolt of the soul. In this perspective, which
is precisely that one of Lévinas, several important considerations concerning
the critical conception of historical and messianic time have already been
suggested by Benjamin. According to the German philosopher, the coming
of Messiah entails interrupting time, i.e., interrupting the representation of
time viewed as a homogenous and progressive succession of events. This
interruption – which is a pure eventuality in the sense that all events receive
their meaning and logic by this event – is not an event that belongs to
a chain or concatenation of events: it overturns the logic governing this
succession or concatenation of events, on whose continuity historical time
seems to be based18. This interruption – once more, according to a long-
standing tradition, the idea of individual is based on the notion of instant,
that is to say an instant that does not belong to a succession of instants but
has an absolute meaning – is an event (which has the temporal form of an
instant19) that occurs within existence. Even tough it occurs in the horizon
of existential life, it does not receives its meaning by what already exists;
on the contrary, it constitutes a form of criticism over what exists since it
transcends existence in virtue of its absolute dimension. It transcends human
existence, not only because the coming of the Messiah is an event that we
cannot understand in exclusively secularised terms, as it has been properly
noticed20, but also because this event requires, on the part of the human being,
a transformation of the self as an act of absolute freedom, which is inconsistent
with the idea that subjectivity is a mere moment or manifestation of being.
This transformation is firstly interpreted by Lévinas as a revolt against the
melancholy that stems from the mere acceptance of a succession of events
intended as an accomplished fact determined by those in power; secondly,
this transformation implies the interruption of this presumed succession or
concatenation of events in virtue of the individual standing of the moral
agent; thirdly, this individual standing requires from the soul, from the moral
consciousness, an action through which subjectivity structure itself in the
response to a pure eventuality, which is thought beginning with the eventuality
of the coming of the Messiah. For Lévinas, the realization of messianic times
depends, therefore, on a reaction of the conscience when it is confronted
with a condition that surpasses and transcends it, but which also invites it to
act. We should emphasize, in this perspective, a quotation made by Lévinas
himself: “If you return to Me, I will return to you”21. This “if” establishes,
according to our interpretation and understanding, a different conception of
time: on the basis of this conception, the future – which assumes a particularly
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important role in the shaping of messianic temporality – is conceived not in an
ontological perspective (as differed present) but in relation to the eventuality
of this condition (“if”), which cannot be envisaged or calculated on the basis
of the present. This condition requires, thus, absolute freedom of conscience.
A problem subsequently arises which delineates historical (ontological) from
messianic time. How is this absolute freedom to be reconciled with being, on
the one hand, and with the requirement to assume responsibility for others,
on the other hand? Being and responsibility should be rethought on the basis
of this conditional dimension: this is the moral basis of Lévinas meditation
on messianism. It requires, as we shall see, that one establish a precise
relation between freedom and subjectivity. This conditional time – a concept
of time thought in terms of the eventuality of the event, whose possibility
entails a transformation of the soul – is the philosophical legacy of the
messianic tradition of the 20th century. This conception of time also implies a
different representation of being. If one ceases to think of being as emerging
all at once within presence, the extension of time in which being emerges
presupposes the notion of an interval, which alone renders visible the duration
of being. Duration is no longer understood as something permanent but as a
continuation across a point of rupture. Instead of the proclaimed continuity
on which historical time is intended to be based on, messianic time is tied
up with the idea of a continuation across a point of rupture. One would
not be able to understand the essence of messianism without this idea of
rupture or interval or distance between the word that announces the coming
of the Messiah, that is, the realization of messianic times, and the salvific
event that stems from the coming of the Messiah, that is, the realization of
the kingdom of justice on earth. In our opinion, the meaning of salvation
within existence set forth in the philosophical tradition of messianism is
deeply entrenched with the meaning of this interval of time, i.e., with the
idea of continuation across a point of rupture. How should one conceive
the rupture which structures the interval of time and which enables one to
distinguish the gesture in which being emerges – the occurrence of being,
its verbal dimension – from the essence that emerges, from the word, which
is its expression? How should one conceive the chiasm between gesture and
speech, which is brought about by the discontinuity of time? It is necessary
to reverse the ordinary connection between action and words, to conceive the
eventuality of a word which announces the gesture of being, the possibility of
a depth between the word and the action, where the gesture of being, the res
gestae, history express themselves and thus submit themselves to judgment.
This reversal expresses indeed the structure of messianic temporality, which
represents a rupture with the linear sequence of time that is strictly based
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on the correlation between origin and end. This rupture, which invests moral
conscience and structures the self, makes it possible to judge history where
the occurrence of being seems to reach its conclusion and emerge as a totality.
According to the messianic perspective, being does not produce and manifest
itself within a representation of time to which all of history corresponds: if
there is a judgment, this judgment is not the one set forth by the tribunal of
history; history itself will be subject to a judgment for the plain reason that the
coming of the Messiah does not corresponds to a presence in the line of the
succession of time but to an event which is addressed above all to the moral
conscience. The secularization of messianic categories (for instance, the idea
of judgment) is likely to disguise the meaning of these categories, since in the
process of secularization, these categories were given a meaning based on an
ordinary conception of time (founded on the priority of the present over other
forms of temporality), which is not the conception of time of the messianic
tradition. In particular, the idea of future as it is conceived in messianism does
not cover the idea of future based on the priority and centrality of present. In
this perspective, future is only a modified form of present: it is a prediction
based on the account of a past event. Of course, this representation is not
alien to Judaism and messianism. However, it is not the concept of future that
can account for the idea of revelation or redemption or for the coming of the
Messiah. As Lévinas notices with reference to Rosenzweig22, here the concept
of time is to be de-formalized, that is to say, time is to be conceived not as
an intuitive understanding of a priori form, but, understood beginning with a
relation or conjuncture between events, namely the coming of the Messiah and
the transformation of the soul which this event requires as a condition (“if ”).
In this way, messianic time introduces a different conception of freedom
that stems from precisely this transformation of the soul confronted to the
idea of salvation, on whose terms, as we shall see further on, subjectivity
is to be redefined. According to the messianic conception of time, a human
being can be defined free not in relation to the status, either determined or
undetermined, of an act (as in the ontological tradition), but in so far as
he perceives that, in relation to an act (for instance a choice), something is
radically placed at risk. As Lévinas has rightly emphasized, the requirement
of absolute morality is that of absolute freedom. But this requirement also
opens the possibility of immorality, i.e., that of evil. It is precisely in terms of
the idea of evil that subjectivity is, in our opinion, defined in modernity: the
two Talmudic traditions, in their attempt to define the meaning of messianism
in terms of the relation between the idea of salvation and that of history,
build their reasoning on the idea that the conception of evil affects and,
therefore, characterizes human subjectivity. The notion of evil is inherent
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in the assumption behind both the supra-historical and the intra-historical
idea of salvation. According to messianism, a human being is not free in
the sense that he can knowingly choose between good and evil, since he
always chooses (his own) good; he is free in the sense that, in responding to
evil, he determines, through responsibility for the evil, the sense in which he
perceives himself as free, that is to say, the sense in which he conceives his
own existence as something of value placed at risk. We shall thus explore
in the next paragraph the issue as to how these two traditions of messianism
imply a specific conception of evil: saying that subjectivity is constituted
in response to evil, by the responsibility we assume for evil does not mean
that evil has priority over good; it means, on the contrary, that freedom is
mystery and that one can learn this mystery only through responsibility. In
other words, we act in a responsible manner, we bear a responsibility, on
the assumption of freedom; but we can define ourselves free only in relation
to what we can assume responsibility for. We will come back on this point
later on.

3. T H E M E S S I A N I C P E R S P E C T I V E : T W O T R A D I T I O N S

In this paragraph, we will describe two Talmudic traditions which account for
the interpretation of messianism – more precisely of the idea of salvation –
in its relation to the concept of history. The analysis we will conduct in this
paragraph is particularly relevant in political and legal philosophy. Within
modernity – at least beginning with Kant – history is meant to realise the
idea of law. History progressively manifest how men transform a social
community into a political one, i.e., into a state; it involves how institutions
are created and develop; how citizens tend to resolve conflicts in a political
and legal manner and how rights are progressively asserted and defended, etc.
All the conceptual apparatus – ideas, categories, etc. – which serve to found
the political and the legal community impinges on a long tradition of both
political and legal philosophy. However, this is not the only case. For instance,
many political and legal categories and ideas come from the secularisation
of theological one23 – whose conceptual apparatus is a point of reference
of many conceptualisations24. In fact, this process of secularisation has been
influenced by the messianic tradition greatly. We cannot describe this point
in full detail. Suffice it to say that the consideration of the secularisation of
theological categories and ideas constitutes the critical horizon within which
our present analysis is to unfold. It is important not lose sight of this horizon,
since the problem does not involve, in our view, choosing, as an explanation,
the idea of secularization over the idea of the legitimacy of modernity25; but
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rather to understand to what extent the process of secularization can really
capture the specificity of messianic time. To phrase it concisely (and we will
return to this point in greater detail later on in this essay), it is evident that
the notion of future which results from the process of secularization derives
from the ontological conception of time (future is nothing else than a differed
present). It does not involve a conception of future as an unpredictable event
or possibility that requires a transformation of the soul. This point must
eventually emerge, however, from our analysis of the supra-historical and
intra-historical idea of salvation. As Lévinas pointed out,26 two Talmudic
traditions can explain the messianic idea of salvation: Rabbi Yochanan’s
intra-historical tradition, according to which salvation and thus the attainment
of good are conditioned by the human freedom and the personal moral action;
Rabbi Schmouel’s supra-historical tradition, according to which salvation and
the attainment of good are not conditioned or, in more precise language, are
conditioned by an external event which transcends the human being – an
event that nevertheless operates within the sphere of human existence. These
different traditions presuppose and suggest two different representations of a
moral subject and of the development of man’s moral conscience. According
to the first tradition, the moral agent’s conscience is precisely the tight link
between human freedom and the moral action that achieves the good. There
is a deep unity, rooted in moral conscience, between freedom (the world of
ends) and the moral action (the world of means), which is reflected in the
conscience, i.e., it is a modification of the conscience. The moral agent is such
because its action is a manifestation of a good that is already written in the
moral conscience: human action is, in virtue of the unity of the conscience,
a sign of freedom and self-consciousness. It is consequently the condition
for the sign to appear. Human action constitutes or modifies the fabric of
history since it makes it possible to represent history as a unified world of
ends. In this perspective, history has a moral standing in so far as the world
of ends is a product of the freedom of human conscience. According to
the second tradition, human transcendence is the horizon in which the link
between human freedom and the achievement of the good is placed. Human
action is no longer understood as self-consciousness but as a separation from
the self, which remains subject to transcendence. As separation from the self,
human action is not a sign of freedom, but the trace of the responsibility for
the separation that it has instituted. In this perspective, history, which this
separation institutes,27 has a moral standing in regards to the responsibility
assumed by the moral agent in relation to the order of separation determined
by the will. Will is no longer viewed as the expression of freedom but as a
separation from itself: in order to achieve the good, the moral agent has to act,
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but its action is made possible by the very fact that the will places something
outside of itself, that it is separated from itself. There is no pre-written end
in history on which the act of will or the subject’s action is based. If will
and action are necessary to achieve the good (this is the extent to which
Lévinas subscribes to the first tradition), they do not suffice to determine
the plan of history. This means that the moral agent becomes a subject not
because he attributes, from the very outset, the world of ends (the universe
of moral freedom) to the conscience; but because he becomes subject to the
responsibility that comes from the order of separation, i.e., the will separated
from itself. This responsibility is not measured in relation to the present (of
will or consciousness) but in relation to becoming, namely to the interval
of time linking the future to present, in an unpredictable fecundity (this is
the extent to which Lévinas subscribes to the second tradition): “L’histoire
n’est pas une éternité simplement diminuée et corrompue ni l’image mobile
d’une éternité immobile; l’histoire et le devenir ont un sens positif, une
fécondité imprévisible; l’instant futur est absolument neuf, mais il faut pour
son surgissement l’histoire et le temps”.28 Future is not part of a general
definition of time. Future has an autonomous status: it is viewed as a tense
and not as a mode of time. On the basis of this conception of time, i.e.,
of future, history and becoming can have a positive meaning, according to
which future is not only the expression of the negativity of time, but an
unpredictable fecundity that can determine the renewal of time and, therefore,
of the responsibility fixed in advance in relation to the ends that the conscience
sets out to achieve. Lévinas summarizes the meaning of the intra-historical
and supra-historical traditions in these words: “Les deux thèses de Rav et
de Schmouel apparaissent maintenant plus clairement: ils témoignent d’une
alternative fondamentale: ou bien c’est la morale, c’est-à-dire l’effort des
hommes, maîtres de leurs intentions et de leurs actes, qui sauvera le monde,
ou bien il y faudra un événement objectif qui dépasse la morale et la bonne
volonté des individus”.29 This basic alternative, whose meaning has been
clarified above in relation to the development of the moral conscience, leads
us to consider the core of messianism: the question of salvation as well
as of the structure of the recognition of signs leading to salvation. On the
basis of the intra-historical and supra-historical tradition, we have understood
that the development of the conscience and of the moral subject sensibly
differs according to the tradition considered. This difference does not create
an opposition, but it suggests that the recognition of signs is made possible
by human activity (intra-historical dimension) that places itself, however,
within the interval of time that separates word from action and the action
from the achievement of the good, within a transcendent reality that awakens
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and renews the conscience of human freedom (supra-historical dimension).
According to Lévinas, human beings are always involved in the never-ending
tension between these two traditions of messianism: the moral subject has to
assume the responsibility for acts of peace and justice, but this responsibility,
which determines the individual action, is not in turn determined by a prior
decision based on self-consciousness; this kind of responsibility is intimately
linked with the event of the transcendence of time, i.e., with the autonomy
of future that defines the separation of the self, of the will separated from
itself. This never-ending tension between the two traditions of messianism
can also characterise the issue of salvation according to a perspective that,
beginning with the status of the moral action, concerns the metaphysical
question of evil: this question is decisive in the modernity if one is to account
for the notion of subjectivity (of the moral subject). We cannot expound
this point fully, but, in our view, the notion of moral subjectivity arose in
the modern age from a philosophical reflection on the nature of evil, and in
particular, beginning with Leibniz’ theory of metaphysical evil, which comes
about from the finite nature of human being, i.e., from the fact that man is
a creature.30 What we retain from this conception, as a sign of modernity,
is the idea that the limited, finite condition of human being, as a creature, is
given metaphysical status which, in the above perspective, becomes a general
principle capable of explaining human existence. We will return to our main
point concerning the relation between the idea of salvation and that of evil
according to Lévinas messianic philosophy: “Pour Rabbi Eliezer, si le mal
corrompt l’être au point d’exiger une médication, la guérison ne peut pas
être obtenue du dehors, comme une grâce. Sur un être corrompu – l’acte
extérieur n’a plus prise. Rien ne peut pénétrer dans un être qui par le mal s’est
fermé sur lui-même. Il faut qu’il se ressaisisse lui-même pour être guéri de
l’extérieur. Précisément, parce que le mal n’est pas simplement un égarement,
mais une maladie profonde de l’être, c’est le malade qui est le principal et le
premier ouvrier de sa guérison”.31 The conception of evil together with that
of sin is decisive if one wishes to understand the logic of salvation in either
the messianic or political-legal tradition (e.g. jus-naturalism). To cite a few
examples, both the conception of “state of nature” as opposed to the idea of
a “civil society” and that of criminal punishment are based on a particular
representation of evil (in its relation to the moral agent). If evil has power
over the individual to the degree that it affects not only his or her behaviour
but also the conditions that determine his or her behaviour, i.e., the inner
life of the human being, then salvation can not be achieved without a radical
change capable of transforming the individual’s inner life. The more this
change is interpreted as a manifestation of the inner life of an individual, that
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is to say, the more it comes from within and not from an external cause, the
more it will be viewed as a radical and true change. If, on the contrary, evil,
conceived as a mistake, comes from the worldly behaviour and conduct of
the human being, then repentance and salvation are susceptible to an external
intervention. According to the first conception of evil, the individual aspect
of moral consciousness is stressed: the transformation required by the coming
of the Messiah is an inner transformation of the self, which the self is called
to accomplish of his own accord. As in a longstanding tradition of legal and
moral thought, law is to be internalised: human behaviour is legitimized only
when the moral agent finds within himself the motives for his actions. This
means that the conditions for the kingdom of justice are the expression of
an inner order, i.e., the writing of the inner life that accounts for the human
freedom and truth. According to the second conception of evil, the collective
standing of moral consciousness is stressed: the transformation effected by
the coming of the Messiah is a transformation of the self from the outside,
which the self is meant to realise by acting within a community. In this
perspective, the moral agent no longer needs to do away with the angelic
interpretation of the Torah:32 law cannot be internalised, since it in fact
accounts for our inter-subjective relation with an external order which cannot
be violated or appropriated by anyone.33 Again, both of these conceptions of
evil are necessary to account for Lévinas’ interpretation of ethical messianism
and messianic time as a description of the constitution of the moral subject,
i.e., of a moral subjectivity. In this perspective, Lévinas conceives an idea of
Messiah as a construct of subjectivity requiring a redefinition of the inner self.
The transformation of the self required by the coming of Messiah (the coming
of the Messiah is this transformation that opens the self to the responsibility
for the other) defines the principle of constitution of the individual subject in
his individuality, since the possibility of salvation always concerns the human
being individually. Salvation has a conditional dimension in that it requires
such a transformation or movement of the self confronted with suffering or
evil. The promise of salvation is therefore addressed to the free agent who
does not depend on the external order. This freedom of the self, which is
the very condition for salvation, does not consist only in the affirmation of
the conscience against suffering or evil, but also in a different conception of
the inner self or subjectivity. Subjectivity is no longer understood as a pure
identity, i.e., the ability to remain the same over a period of time, but as an
ipseity, i.e., the ability to enter into a relation with what the self is not, with
what the self cannot assume or dispose of, namely the transcendent. This
construction of subjectivity is built upon a conception of time derived from
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the specific conception of messianic time as conceived differently from the
historical one.

4. T H E S T R U C T U R E O F S U B J E C T I V I T Y : R E S P O N S I B I L I T Y

A N D F R E E D O M

In our view, if the idea of time is conceived beginning from the process of
its own temporalisation (Zeitigung), i.e., from the meaning that time assumes
when it is thought of in relation to concrete conjunction of events of human
existence,34 then the idea of subjectivity differs according to the process of
temporalisation which is endorsed either in historical or in messianic time.
In the historical conception, as we have stressed, time is thought of within
the horizon of being (ontological conception of time) since it serves its own
manifestation. It is therefore in this horizon that it acquires meaning for the
human person. Subjectivity is constituted and understood, in this perspective,
as a moment or reflection of the manifestation of being: the human being is
defined by the part he plays in this manifestation. To put it differently, if in the
ontological perspective subjectivity is laden with the idea of self-development,
of self-recognition during self-development, this idea of recognition is entirely
dominated and guided by the process of manifestation of being, within which
the subject recognizes himself as a reflection (the historical moment) of this
manifestation. In the messianic conception, as we have suggested, time is
conceived within the horizon of salvation (a conditional conception of time
is manifested), since existence as a whole is placed at risk. It is in this
horizon that time acquires a meaning for the human person: the formalization
of the meaning of time is, therefore, the (condition of the) founding of the
moral consciousness. As we will see in this paragraph, subjectivity requires
the founding of a moral consciousness. It is thus founded and understood
in response to the ethical question which man is called to face. The inter-
pretation of messianism to which we subscribe is the one that refuses both
a personal and a political conception of Messiah, intended as a force that
intervenes within history to change the human course of action. According
to Lévinas interpretation, the personal and ethical standing of the Messiah
consists in the invitation to human beings to intervene within history and to
assume a responsibility for the suffering of one’s fellow man. This respon-
sibility is personal and historical (this is the intra-historical interpretation of
messianic time, to which Lévinas is faithful). However, it is measured in
relation to the becoming of the other, which is no longer based on the present
of the self. It transcends the horizon of time in which the self wishes to
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define and limit his own responsibility (this is the supra-historical interpre-
tation of messianic time, to which Lévinas is also faithful). Responsibility
is no longer based on the autonomy and identity of the self ensured by
the continuity of time: in the messianic perspective, the logic of becoming
(the incessant passage from being to not-being) is surpassed by the idea of
the coming of the Messiah, which qualifies time in terms of a discontinuity.
This discontinuity is a fragmentation of time, which is no longer viewed as a
fall from being, as a pure negativity, i.e., a negation of what is or has been;
the fragmentation of time is, thus, based on a different conception of future,
which is no longer understood as the agent of negation but as an event that
is susceptible to self-transformation. This is so because it invites the self to
affirm itself in response to this event or transformation. It is clear that the
self may remain silent, completely closed to the coming of Messiah, to the
event of the other: absolute freedom is required of the self so that it may
be open to this event. This is the reason why the advent of the Messiah
defines a conditional conception of time. The Messiah advent is, in a certain
sense, on which we insist, conditioned by the self’s response. This response is
necessarily free: both the extreme of morality and the extreme of immorality
require an absolute freedom,35 which is inconsistent with the rigid ontological
conception of time. Yet, this absolute freedom is meant to be inconsistent
as well with a kind of a moral responsibility that exists before the present
and emergence of the self’s autonomy. How may freedom and responsibility
be reconciled? It is necessary to envisage that this conditional conception of
time presides over the constitution of the moral conscience and, hence, to the
constitution of subjectivity in moral terms. To do this, we have to go back
to the idea of messianism and, more specifically, of messianic time. In the
messianic perspective, we believe that the relation between word and action
is overturned: the word does not intervene a posteriori to explain us the
consequences of an action, the mystery of the world that has been achieved
by the course of human actions. The word (that is to say rationality) is not an
a posteriori explanation and justification of what has been produced within
history. The word does not intervene to unveil a mystery. The messianic word
proclaims what still has to be accomplished: freedom and, thus, responsibility
are no longer measured in relation to a deterministic conception of freedom,
i.e., in relation to the idea of determination. Freedom is not judged, in the
messianic perspective, with regards to the quality of an action, that is to say
by establishing to what extent the action may be said to be determined or
free (the word comes after the action); freedom is judged with regards to a
risk at which the moral consciousness is placed and that gives a particular
value to existence. Freedom and responsibility are, therefore, measured, in
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the messianic perspective, in relation to a quality of consciousness, which
is a form of vigilance over this risk or sign of salvation. Since this risk or
sign of salvation (the word comes before the action) transcends the present
of the self, this vigilance is a relation of the consciousness with the messianic
time, whose future conditional event is a form of human transcendence.
Consciousness is open to transcendence: the human being understands that
something (which is his existence as a whole) is radically placed at risk, that is
to say that is evaluated in moral terms and that this moral evaluation depends
on the self’s relation to the other, whose suffering is already the Messiah’s
suffering. In this sense, this extreme vigilance over the other qualifies the
messianic consciousness in moral terms. This quality, which qualifies the
consciousness, also qualifies time, not as a modality of consciousness (as
a modification) but as a mode of transcendence. Vigilance is a quality not
because it is a modality of consciousness but because it is open to transcen-
dence. That is to say, it lives in the depths between word and action, which
is the structure itself of messianic temporality. Messianic conception of time,
at least according to Lévinas interpretation, not only overturns the logic of
the teleological representation of history but it also overturns the ontological
understanding of time. In the messianic perspective, the word announcing the
essence of being is never contemporaneous with the event of being. The word
is, instead, the relation with the human being, the moral consciousness, who
receives this word or sign and asserts it in the community. This existence is
structured by the transcendence of the word that comes across it and opens
the human being to the infinite dimension of a word always to come, to
the communication between the human finitude and the infinite. We have
already stressed this point: the messianic conception of temporality struc-
tures the moral consciousness, the inner self who is open to the exteriority
of the other, that is to say to the transcendence of the infinite. This means,
contrary to a longstanding interpretation, that messianism is not laden with
a teleological representation of time, based on the idea of an end of history,
as Lévinas pointed out: “[� � �] le judaïsme n’apporte donc pas une doctrine
d’une fin de l’histoire dominant la destinée individuelle. Le salut n’occupe
pas un bout de l’histoire – sa conclusion. Il reste à tout moment possible”.
The temporal conception of salvation is crucial in understanding messianism.
Salvation is at every moment possible: the coming of messianic times struc-
tures consciousness on the basis of a different conception of time that is no
longer based on the idea of consciousness understood as a presence to itself.
This different conception of time opens the consciousness to a form of tempo-
rality, which is no longer founded on the priority of the presence and does
not coincide with the totality of history. If salvation remains at every moment
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possible for the human consciousness, then human consciousness must remain
open, at every moment, to salvation: that means that human consciousness
is no longer conceived as something determined beforehand according to the
historical dimension, to the logic of becoming, which claims to determine
every moment or instant of time. The notion of duration stemming from the
messianic conception of salvation (which is, at every moment, possible) is
a way of conceiving the freedom of consciousness in relation to historical
determinations. Duration is not a continuum based on the permanence of
being or on the homogeneity of time. Duration is a relation with something
(which is not a thing) transcending the dimension of historical determinations
and ensuring, in this sense, the freedom of consciousness (we will see this
more clearly in the following paragraph). As a corollary to this, as pointed
out earlier, the realisation of messianic time does not depend entirely on
the human action, in the sense that the messianic conception of time (and
salvation) confronts the human being to something he cannot simply dispose
of or appropriate: the constitutive dimension of the human being is that of
a certain openness to a form of otherness that remains beyond his control.
We are here confronted with the deepest meaning of the notion of salvation,
that is to say, the idea of possibility. If the coming of the Messiah remains
at every moment possible, it is precisely because the human being is always
open to this possibility, which also implies that human beings do not have
power over this possibility. The very essence of possibility resides in the
fact that one possibility must leave another possibility unaltered, free to be
a different or contrary possibility or even to realise itself. The coming of
the Messiah requires absolute freedom, or in other words, such a possibility
leaves unaltered the possibility that the Messiah will not come. To put it
differently, the Messiah will not come for those who are not capable of recog-
nising him (there are those who say that the Messiah has already come). This
possibility becomes possible if and only if a transformation of the self occurs:
if, in other words, subjectivity is constituted in the response to this possi-
bility. Remaining in the messianic perspective, the essence of subjectivity
is freedom, but at the same time subjectivity is constituted by the response.
Such response is already a responsibility, according to Lévinas, for the word
announcing the coming of the Messiah. That is to say, in the response or in
the responsibility for the otherness of the other who asks to be freed of his
own suffering. What does this means? How can responsibility constitute the
essence of subjectivity, which is freedom? Freedom is a mystery that as such
cannot be determined. Freedom can only be testified by the responsibility
we assume for the other: in other words, we are free always and only in
relation to what we assume responsibility for. It is responsibility that lets us
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perceive our own freedom, teaching us what the value of freedom is to us.
We clarify, in relation to the structure of subjectivity, what we have already
said regarding the concept of existence: messianism is characterised by the
fact of transforming existence into a value, which has to be asserted in the
perspective of salvation. This value is, from the point of view of the self,
what Lévinas calls man’s personal vocation:36 the response to the other’s
plea for help. It is only within such a response (which requires a transfor-
mation of the self) that the condition of the coming of the Messiah is, to put
it in this way, realised. This conditional dimension, to insist yet again on
this point, which expresses the peculiarity of messianic time, is the destiny
of the word announcing the coming of the Messiah: this word, when put in
the future form (it is sure that he will come) cannot reach anyone if it does
not rely on the response, ever individual and personal, from the person who
receives this word and asserts it within the community. It is only within such
a response, or responsibility, that moral consciousness and the subjectivity
of the subject can be constituted and emerge. In this perspective, subjectivity
is not the result but the experience of a transformation: subjectivity consists
precisely in the response to the other (which also means to be responsible for
the other), that is to say to go, beyond oneself, toward something which is not
brought forth by one’s will, which is out of reach. The possibility of salvation
resides, thus, in the moral consciousness; but this possibility exists only if the
moral consciousness emerges, if subjectivity recognises itself as something
open to what is other than itself, to an otherness which remains out of reach,
impossible to be appropriated by the consciousness: this is the meaning of
the transformation required by the coming of the Messiah. This impossibility
to be appropriated by the consciousness is what Lévinas calls the infinition of
the infinite, that is to say the idea of duration of messianic time (the coming
of the Messiah remains at every moment possible), which awakens one’s
consciousness confronting him or her with what the consciousness is not, to
what radically surpasses it.

5. E T H I C S T O W A R D R E L I G I O N : I N F I N I T Y A N D G O D

If, in the historical notion of time, subjectivity emerges as a moment in the
manifestation of being, then, in the messianic conception of time, subjectivity
is constituted by responsibility understood as the prism through which we can
look at the question of freedom. The ethical conception of messianic time
consists precisely in the building of the moral conscience: human freedom
has a concrete content because it is confronted with a condition that does
not depend on any historical process or on the logic of becoming in which
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freedom belongs to a retrospective glance, which determines the degree of
determination of any human action. In the latter perspective, the idea of value
is identified with what has real existence, to effectiveness, to the positive
existence with respect to what has been determined. In the former perspective,
namely the messianic perspective, the idea of value, in which the existence as
a whole is transformed, is identified with what is possible (the coming of the
Messiah is at every moment possible), to what transcends the existence itself
and confronts the existential conscience with what the conscience is not, i.e.,
with the otherness of the other. This possibility is a judgement pronounced
on the effectiveness of existence, which is no longer justified in itself and
by itself, since we figure out the possibility of another existence: as we have
pointed out, the essence of possibility lies in the question whether or not
it leaves another possibility unaltered. This possibility, which is precisely
that of salvation, is suspended in a condition, in a conditional structure of
time, the coming of the Messiah, in which all of existence is placed at
risk. That is to say, it requires an act of freedom from the self. This act
of freedom is already a response to this condition: the possibility of the
coming of the Messiah leaves unaltered the possibility that the Messiah will
not come. This means that it is only within the response that the condition
of the response is realised. If the Messiah is the guiding idea of history
(according to Hermann Cohen37), or at least of the history of salvation, the
realisation of the idea, namely the ethical responsibility toward the other,
is always transcended by the idea, the otherness of the other, which is the
condition for the moral conscience to emerge. The idea always transcends its
realisation (which is witnessed, from another point of view, by the relation
between Moses and Aaron); in other words, history is transcended from
within: salvation requires acknowledging a sign, the sign of Messiah, but this
sign (whose manifestation implies the history of salvation) does not belong to
any immanent dimension, since the presence of the Messiah is not a presence
in the ontological sense, but a possibility transcending the immanence of
history. History is not, from the messianic point of view, a totality of meaning
which is recomposed: it is precisely the non-indifference toward the otherness
of the other, whose breaking through or plea for help, modifies the logic of
becoming and overturns the representation of history as a chain or succession
of events. The moral consciousness is not the record of what has already
happened and has an effective existence: if this is the case, morality would
be nothing more than that of the strongest or, to put it differently, the moral
consciousness would be reduced to the simple awareness, the passive witness,
of the evil which has already occurred. Moral consciousness is a revolt
against this idea of a passive witness to the power of the strongest: moral
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consciousness cannot simply be the condemnation of evil but it must be
somehow laden with the idea of good. Good is not viewed, in the messianic
perspective, as a substance or a set of norms but instead as something which
has a relation with salvation. It is because all of existence has been transformed
into a value by the messianic conception of time that the good directly affects
moral conscience. We are confronted here with the most difficult problem
of the present reflection: what is the meaning of salvation, in the existential
and ethical perspective of messianism, when salvation is to be thought of in
relation to the good? In the historical conception of time, the manifestation of
being is already the achievement of the good, since being, as we have pointed
out, does not need to be saved: its own manifestation is its adventure and its
reward. But what is said about the human existence when confronted with
the idea of salvation? Salvation does not mean, in this perspective, merely
surviving one’s life; it does not mean life after death, since, here, the meaning
of salvation is sought within the horizon of human existence. Salvation does
not mean either the fact of being saved from damnation or evil: in this
perspective, good has no priority over evil, since it is still merely thought of
as the absence of evil. We should try to attach a positive meaning to salvation
in order to understand existence as a value to be endorsed and asserted as
the good. If the manifestation of being is based on the correlation between
positive and negative that gives us the meaning of the becoming, then the idea
of salvation, i.e., the coming of the Messiah, has to be thought of as something
beyond the correlation between the positive and the negative. Concerned with
the meaning of existence, salvation points out that there is something which
survives any negation, that there is something positive which does not receives
its meaning by any correlative negation, i.e., which transcends the logic of
opposition between the positive and the negative. How can something, which
is not even a thing, survive negation? How can it have a positive meaning,
which is not tied up with its negative dimension, which transcends the logic
of becoming? How can one experience this form of transcendence or, to
put it differently, how can the self transcends itself without being alienated
by his own transcendence?38 If we claim to be able to conceive the self
as separate from transcendence, then the idea of transcendence turns out to
be contradictory. The self cannot transcend itself and remain the same self
throughout the experience of transcendence: if it remains the same, then the
self hasn’t experienced transcendence. If the self is modified, then the self
who has experienced transcendence is not the same as the initial self. But
this is the case if we conceive self and transcendence as separate, as if the
self was always already predetermined in subjectivity when confronted with
transcendence. The idea of transcendence ceases to be contradictory if we
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think transcendence as a constitutive dimension of the self: subjectivity is,
in this perspective, understood as the experience of the transformation of the
self, which is open to the experience of transcendence. Transcendence is no
longer an alienation of the self if it ceases to be understood as the content
of an experience of an already predetermined self. Transcendence is to be
thought of as the constitutive dimension of human subjectivity: subjectivity
is always the experience, and not the result, of the transformation of the self
confronted with the otherness of the other, a possibility leaving unaltered all
other possibilities. A human being is defined by the fact of being capable of an
infinite transcendence; but being capable of an infinite transcendence means,
as Lévinas says, having the idea of God: “L’idée de l’Infini [� � �] conserve
pour la réflexion le nœud paradoxal qui déjà se noue dans la révélation
religieuse. Celle-ci, liée d’emblée dans sa concrétude à des obligations envers
les humains – idée de Dieu comme amour du prochain – est ‘connaissance’
d’un Dieu qui, s’offrant dans cette ‘ouverture’, demeurait aussi absolument
autre ou transcendant. La religion ne serait-elle pas le concours originaire de
circonstances – qui ne doit pas être pour autant jugé contingent – où l’infini
vient à l’idée dans son ambiguïté de vérité et de mystère?”.39
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l’Autre, à se convertir au Même, que la religion ne soit pas le moment de l’‘économie’ de l’être,
que l’amour ne soit pas un demi-dieu – c’est certainement cela aussi que signifie l’infini en
nous ou l’humanité de l’homme comprise comme théologie ou l’intelligibilité du transcendant”.
On the idea of transcendence in Lévinas’ philosophy see Fabio Ciaramelli, Transcendance et
éthique, Ousia, Bruxelles, 1989.
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T H E R O L E O F D I V I N E N E O L O G I S M S

I N T H E M A K I N G O F I S L A M I C - A R A B

T R A D I T I O N

How is the divine word to affect the human life-world? This is the question
that has made me attract towards the currents both of Western and Islamic
hermeneutics. Both of these currents are rooted in man’s endeavor to interpret
the divine Scriptures as objectively as possible, for the objectivity of the
ahistorical divine meaning can cleanse the subjectivity of the historically
evolved human discourse. In case of Western hermeneutics, the ahistoricality
of divine meaning undid its cleansing effect as soon as the orientation of
Western civilization started to be identified by the Enlightenment. Since then
on, the focal point of Western hermeneutics has been the historicality of
human discourse rather than the ahistoricality of the divine word. But the case
of Islamic hermeneutics is a little different. Right from the out set, Islamic
hermeneutics has never been able to discard itself from the ahistoricality of
divine discourse. It has rather been revolving around the Qur’ān as an absolute
source of the divine meanings. Muslims all over the world believe that these
meanings not only direct an individual to lead a pious life but they also
guarantee the transformation in man’s collective life-world. So the orientation
of man’s interest in understanding the divine word is not simply determined
by his urge to the personal piety but mainly by his intent of interpreting the
divine meaning in relation to his life-praxis (shared with others) so that it
may be transformed accordingly. Thanks to my primary interest in the divine
meaning-human praxis relationship, I have made an attempt in this paper,
benefiting from certain notions of Western hermeneutics, to interpret the
transformation of pagan-Arab tradition into Islamic-Arab tradition. The trans-
formation was realized through the development of Qur’ānic hermeneutics
as a triadic complex of the divine revelation, the human life-form and the
language. On this complex triadic scale, keeping the Western hermeneutical
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discourse in background, we shall see how the pagan-Arab tradition was
transformed into Islamic-Arab tradition through the two-dimensional impact
of the Qur’ān and the Prophet. What the role of the Prophet Muhammad was
in this development. How the companions and their successors contributed
to that development both as the transmitters of the Islamic heritage and the
practitioners of the Prophetic hermeneutics.

1. L A N G U A G E - L I F E C O M P L E X A N D P A G A N - A R A B T R A D I T I O N

One of the most significant cultural facets of the pre-Islamic Arab life-world
was its inhabitants’ extreme pride of being Arab. This pride was mainly due
to the language they spoke, as they called all of the non-Arabs ‘ajam one of
whose connotations is a‘jamu that means ‘one who has got an obscurity in
his tongue,’ or ‘one who cannot express one’s own words with eloquence and
clarity.’1 There were two forms of expressions through which the pre-Islamic
Arabs could manifest the eloquence with perfection namely al-khat.abah (the
oratory) and ash-shi‘r (the poetry). One should not take both of them as merely
the two literary forms rather they were to encompass the whole tribal life-form
of the Arabs on the plane of language. They were the manifestations of their
h. urrı̄yyah (freedom) and furūsı̄yyah (chivalry) which required the glibness
(dhalāqah) of tongue, the purity (nas. ā‘ah) of style, the elegance (anāqah) of
dialect (lahjah) and the spontaneity of intuition (t.alāqat al-badı̄hah). 2

Owing to their chivalric and tribal life-form, the Arabs were sentient and
self-esteemed as well as the men of courage and sense of honour. All of these
characteristics of their specific mode of life were objectivated in their poetry
and oratory. One’s pride of belonging to a particular tribe, the race of honour
and bravery among the tribes, interest based political tensions and oppositions
between the tribes, diplomatic relationships between the tribes and their chief-
tains were the routine states of affairs in the chivalric life form of the Arabs.
In view of these states of affairs, one can understand how much significant
the role of a poet and an orator would be in that form of life. Therefore, the
Arabs, in the pre-Islamic era, ‘used to discipline their youth both in poetry and
oratory since their childhood, as they desired them to be either an orator to
give support to the tribe or a poet to give rise to the reputation of the tribe.’3

That is, both poets and orators were to play the heroic role in the making of
the chivalric tradition of the Arabs. On the one hand, they had to objectivate
the meanings of courageous and heroic chivalric deeds of their fellow-tribal
men in the form of verses or statements. On the other hand, they had to do
this in the most effective way in order to make them perfectly convincing
for all. That’s how the poets and the orators safeguarded the whole pagan
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culture on the plane of language; and the generation after generation, the trans-
mission of the culture through language took shape of a tradition. This all
encompassing role of Arabic language as a medium through which the chivalric
culture of the Arabs was developed into a tradition simultaneously closes down
and opens up the possibility of aptly responding to the question: How was the
pagan-Arab tradition transformed into an Islamic-Arab tradition?

It seems to close down the possibility of responding to the question aptly if
one wholly and solely refers to certain contemporary proponents of Western
hermeneutics like Gadamer, Habermas and Apel. At the same time it opens
up the possibility if one refers, realizing the limits of fruitfulness of Western
hermeneutics, to the Prophetic hermeneutics based upon the Qur’ān and its
life-oriented interpretation by the Prophet, which we call the Sunnah.

2. L I M I T S O F F R U I T F U L N E S S O F W E S T E R N H E R M E N E U T I C S

I N I N T E R P R E T I N G T H E T R A N S F O R M A T I O N

O F A R A B T R A D I T I O N

Setting Western mind’s face against the enlightenment prejudice regarding the
concepts of tradition and authority, Hans-Georg Gadamer explores the possi-
bility of philosophizing tradition positively. Moreover, both Jürgen Habermas
and Karl-Otto Apel extend their efforts in making it philosophically viable
to interpret one tradition in relation to another. I do not wish to reject every
possibility for the fruitfulness or instrumentality of Western hermeneutics, but
rather I tend to realize the limitations of this fruitfulness in interpreting the
transformation of the pagan-Arab tradition into the Islamic-Arab tradition.

Take for instance Gadamer’s philosophical hermeneutics which justifies the
evolvement of all mind-set of an individual as ‘prejudices’, both legitimate
and illegitimate with respect to his affiliation with a specific tradition. In
this paradigm, it is unlikely for an individual to transcend the historically or
traditionally given prejudices while understanding or interpreting some text
like tradition itself. However, one can be able to cleanse the illegitimacy of
one’s prejudices in an hermeneutical situation by referring to the effective
historical consciousness which is always available in the guise of tradition.
The tradition is not, according to Gadamer, a dead past, instead, it is a living
continuity, a flow of ‘effective-history’ which encompasses not only the past
but also the relevant present. It is the ‘effective-historical consciousness’ that
has given rise to the human sciences as they are and as well as to the social
structure as it exists. It is in the living process of tradition that we acquire our
prejudices and fore-meanings regarding a text, and again the text is to speak
of the tradition that has already objectivated in it. This is what Gadamer calls
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‘hermeneutical situation,’ that is, ‘a situation in which we find ourselves,
with regard to the tradition that we are trying to understand.’ ‘Effective-
historical consciousness is the consciousness of the hermeneutical situation’
that makes us realize that we are not standing outside the situation ‘and hence
are unable to have any objective knowledge of it.’4 Instead, we are always
within the situation and the ‘illumination’ of it is a task which ‘cannot be
completely achieved,’ as we exist as historical beings and all of our knowledge
‘proceeds from what is historically pre-given.’ The concept of situation is
essentially concerned with the ‘concept of horizon’ as explored by Gadamer.
The hermeneutical situation, as shown above, determines the limits of the
possibility of understanding the tradition in which we always find ourselves.
‘The horizon is the range of vision that includes everything that can be seen
from a particular vantage point.’5 Moreover, one’s horizon makes one know
‘the relative significance of everything’ that is included within the horizon
whether it is ‘near or far, great or small.’ When one acquires a horizon, one
becomes able ‘to look beyond what is closed at hand-not in order to look away
from it, but to see it better within a larger whole and in truer proportion.’6 If we
relate the notions of situation and horizon to that of prejudices, we can say that
it is our prejudices that, on the one hand, determine the hermeneutical situation
in which we find ourselves. On the other hand, ‘they constitute� � � the horizon
of a particular present, for they represent that beyond which it is impossible to
see.’7 As the hermeneutical situation, as discussed above, is determined by the
effective-historical consciousness the operation of prejudices in the horizon of
present is a continuous process. The significant aspect of this operation of the
prejudices in an hermeneutical situation or within a horizon of the present is
the encounter with the tradition which relates the horizon of the present to the
historical horizon. ‘Understanding� � � is always the fusion of these horizons.’ It
means that in the process of understanding, the historical horizon is projected
to be fused with our present horizon and so it is no more there to be ‘solidified
into the self-alienation of a past consciousness.’8 It implies a hermeneutic
circle in which the tradition becomes a larger whole which determines all of
our prejudices, and again the prejudices are necessary conditions to understand
the tradition itself as a continuous flow that encompasses all past and present
horizons. In this framework of philosophical hermeneutics, no experience of
understanding can take place outside the continuum of tradition, that is, the
historicity of tradition is inevitable if one attempts to interpret some text on
the essential ground of one’s prejudices.

Drawing upon Gadamer’s philosophical hermeneutics and the later
Wittgenstein’s language/life complex, Habermas construes his hermeneutical
approach to the empirical-analytical sciences of action in the pragmatist
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framework of the rules of inquiry as the rules of social action rather than
the rules of grammar. In view of the model of translation from a foreign
language to one’s own primary language, Habermas makes it possible for an
individual to transcend one cultural tradition or one set of rules of grammar,
but in relation to the other. Habermas opines that the cleansing of human
reason is attained through the transition between two languages or tradi-
tions. That is, the translation from a foreign to one’s primary language is
not a mutual communication through the correspondence between two sets
of grammatical rules, as an ordinary language is not like the language of
calculus where the meanings are fixed with the application of rules. Instead,
in case of an ordinary language translation one always requires to interpret
the meaning appropriating it within one’s own tradition which is different
from the foreign one from which the meaning was imported. This is a sort of
the fusion of horizons of the two traditions which enables one to make the
meaning understandable in one’s own life-world which is at first linguisti-
cally foreign and unintelligible. According to Habermas, when one learns an
ordinary language, one masters the rules of that ordinary language grammar in
terms of ‘socialization� � � in a cultural life form.’ One’s mastery of a particular
set of grammar rules, restricting one to the limits of one language game,
simultaneously opens up to one the possibility of transcending the rules. This
self-transcendence through language can be grasped by the help of foreign-
language-learning model. The learning of foreign language presupposes ‘the
mastery of at least one language’ in advance which Habermas calls ‘primary
language’. One’s mastery of the primary language not only makes it possible
for one to understand something within the structure of one grammar but it
also makes foreign language intelligible. This transition between languages
is a cleansing process for human reason. According to Habermas:

“Reason, which is always bound up with language, is also always beyond its languages. Only
by destroying the particularities of languages, which are the only way in which it is embodied,
does reason live in language. It can purge itself of the residue of one particularity, of course,
only through the transition to another.”9

One can fully grasp the notion of translation and its relationship with under-
standing in the paradigm of foreign language. As long as one understands
something in a foreign language one does not need to translate it into one’s
own primary language. But when one confronts some ‘problematic’ in under-
standing something, one has to appropriate that foreign language expression
through translation. So ‘[t]ranslations are only necessary in situations where
understanding is disturbed.’10 The notion of translation is not only concerned
with the problematic understanding in the transition of one language to another
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but it may also arise between the two partners of a conversation within the
limits of one language. Both of the partners following the same rules of
grammar communicate each other in two ways: First, they understand one
another in general; and second, one of them is to make oneself understandable
in a given instance. The rules of grammar, according to Habermas, ‘not only
make consensus possible; they also include the possibility of setting situations
right in which understanding is disturbed.’11 In order to avoid the disturbance
in understanding each other’s viewpoint the partners of a dialogue must play
the role of the interpreter which is tantamount to the role of translator as
already discussed regarding the transition between the native and the foreign
language.

Here Habermas demarcates the limitations of Wittgenstein’s notion of
language game and Gadamer’s explication of the hermeneutical problem.
Owing to the limitations of his notion of ‘language game as a form of life’
Wittgenstein restricts his concept of understanding to ‘the virtual recapitu-
lation of the training through which native speakers are socialized into their
own form of life.’ The limitation of Wittgenstein’s concept of understanding
is, according to Habermas, due to his inability to differentiate between
‘learning one’s mother tongue’ and one’s ‘mastering a foreign language.’
This inability leads Wittgenstein to a very limited concept of translation ‘as
a transformation in accordance with general rules.’ This concept of trans-
lation is devoid of its pointing to a ‘productive accomplishment to which
language always empowers those who have mastered its grammatical rules:
assimilating what is foreign and thereby developing one’s own language
system.’ This is what one can experience in everyday life situations in
which the dialogue partners must first find a “common language” as a result
of having mutual understanding in the model of translation.12 Criticizing
Wittgenstein, Habermas refers to Gadamer’s notion of the hermeneutical
problem. Learning a language, for Gadamer, is not a real form of under-
standing, as one masters a language ‘by living in it’ without following the
model of translation. The act of real understanding is deeply concerned with
the hermeneutical problem which has no relevance with ‘the correct mastery
of language,’ rather it arises when two partners have a dialogue through the
medium of language. That is the situation in which the interlocutors follow the
model of translation to make their conversation intelligible for one another.13

Habermas equates translation with tradition. The dialectical mediation as
it takes place between two languages or two cultural life forms through
the process of translation also comes to happen between two generations
or epochs in the continuation of traditions. That is to say, tradition, like
translation, is a medium through which ‘languages reproduce themselves’ by
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‘a bridging of the distance between the generations.’14 There is a part-whole
relationship, according to Habermas, between one’s learning a language as a
socialization in a cultural life form and in the making of a tradition. Habermas
insists on inducing hermeneutical dimension in the Wittgensteinian notion of
‘the practice of language games.’ As a small unit of tradition one’s mastery
of a language game grammar is not only grounded on one’s learning ‘the
conditions of possible consensus’ but in addition also on one’s understanding
how to negotiate in the ‘conditions of disturbed consensus.’ Haberms appre-
ciates Wittgenstein’s deviation from positivism by bringing to awareness the
fact that one cannot master the grammatical rules on the symbolic plane of
language itself. Instead, one can learn the rules in the cultural life form.
At the same time he criticizes Wittgenstein for his positivistic shortcomings
of neglecting the hermeneutical aspect of mastering the rules of grammar.
Wittgenstein’s language game is, for Habermas, a sealed and ‘opaque’ bundle
of rules which allows nothing to pass through and so the practice of the game
is an ahistorical mechanism. Habermas, opting the hermeneutical dimension
of language from Gadamer, transforms language from a ‘monadically sealed’
oneness into a ‘porous’ unit which is developed hermeneutically and histori-
cally in the making of tradition. For him, ‘[l]anguage exists only as something
traditional, for tradition mirrors on a large scale the life long socialization
of individuals in their language.’15 The ahistorical mechanism of the appli-
cation of grammatical rules in an ‘identical way’, as Wittgenstein expounds,
reduces the dimension of intersubjectivity of language communication to the
‘intersubjective validity’ of the rules. This rule application mechanism trans-
forms an ordinary language into a formalized language like the languages of
calculus that have the monodological opaque structure as mentioned above.
The reconstruction of the monadological structure of language game grammar
through the application of grammatical rules is devoid of the hermeneutical
characteristic of dialogue and intersubjective communication. In a formalized
language structure, strictly logical connections which determine the appli-
cation of grammatical rules cannot permit intersubjective communication, as
‘the perfect order’ of the formalized language is absolutely devoid of the
element of ‘ambiguity’ or ‘disturbed understanding.’ In this regard, ‘[o]rdinary
languages are imperfect and do not ensure lack of ambiguity’ therefore,
‘the intersubjectivity of communication in ordinary language is continually
interrupted.’16 This discontinuity in the intersubejctive communication can
be compensated through hermeneutic understanding. The porous structure of
ordinary language permits the situations of disturbed consensus wherein the
individuals following grammatical rules intersubjectively attempt to negotiate
the disturbance through the historical process of hermeneutic understanding.
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The process takes the form of a dialogue between the individuals. The dialogue
filling the hermeneutic gape between the individuals eradicates ‘the breaks
in intersubjectivity’; and at the same time it also establishes ‘the delicate
balance between separation and union in which the identity of every self
must engage.’17

As compared both to Gadamer and Habermas, Apel’s response to the
problem of historicism, one’s distancing from his own tradition due to one’s
engagement in a dialogical mediation with a foreign tradition, is a little
complex. Apel advices a non-Western contemporary man to construct a
philosophy of history in order to address the problem of historicity charac-
terized as the crisis of break with his tradition due to the inevitable adoption of
the Western technical-industrial form of life. This philosophy of history should
be both hermeneutic and scientistic in character. Its hermeneutic character
may help one interpret the linguistically handed down heritage of one’s own
and the foreign tradition, while the scientistic character may help one explain
the remnants of traditions which are given linguistically undocumented. This
binary function of interpretation and explanation, according to Apel, makes
the philosophy of history aptly address the problem of historicism which the
contemporary non-Western man is facing.

According to Apel, the non-Western men’s inevitable adoption of ‘the
European technical-industrial form of life and its specific foundations’ force
them to distance themselves from their own tradition. This emergent crisis
of break with tradition which Apel calls ‘the problem of historicism’ cannot
be resolved, he argues, ‘solely by hermeneutic reflection’, rather along
with it they must also ‘achieve a quasi-objective, historical-philosophical
system of reference.’18 They must most preferably seek a ‘philosophical and
scientific orientation’ to mediate a hermeneutic understanding both of their
own and foreign, particularly the western, ‘traditions of meaning by socio-
logical analysis of those economic and social orders’ which they belong to.19

Furthermore, there are always certain limitations and contradictions faced by
the interpreter in order to understand the texts of temporally and spatially
distant cultures. In the course of history, human beings have always been
unable to have a transparent and lucid understanding either of their ‘inten-
tions’ and ‘motives’ behind their actions or of at least their conceptions of
meaning that are objectivated in the linguistic documents like historical and
literary works. They have always been and still are unable to put the full
and pure expressions of their intellectual ‘convictions’ and ‘intentions’ in the
linguistic texts and so the major part of their history remains in the natural
and actual forms of life. When an interpreter is to mediate the tradition
he finds a huge ‘barrier to understanding’ due to the ‘contradictions which
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are determined by the intermeshing of sense and nonsense, intended actions
and naturally determined reactions.’20 Here one can understand why Apel
does not find merely an hermeneutic reflection enough to mediate tradition.
Instead, he puts emphasis on undertaking a philosophy of history that seeks
to integrate both hermeneutic and explanatory sciences. The hermeneutic side
of the philosophy of history is concerned with the interpretation of those
motivations and intentions of life that can be understood by the drive of ‘the
hermeneutic interest in intersubjective agreement.’ Whereas the explanatory
scientific side of the philosophy of history may deal with those ‘factually
contingent factors of human history’ which are unable to rise to the level
of intersubjective agreement because they are not ‘subjectively transparent
but are merely factually effective and can only be analyzed by means of a
quasi-objective explanatory science.’21

With the dialectical mediation of hermeneutic and explanatory methods
Apel incorporates the critique of ideology through the model of psycho-
analysis. Drawing from his notion of the ‘partial suspension of hermeneutic
communication’ Apel equates the critique of ideology with the technique
of psychotherapy further relating to the mediation of explanation and inter-
pretation. In a discourse between people, according to Apel, one party
does not take the intentions of the other ‘seriously hermeneutically’, rather
‘distances himself from the other objectively as a quasi-natural entity.’ He
no longer attempts to create the unity of language in communication, but
rather seeks to evaluate what the other person says as the symptom of an
objective situation which he seeks to explain from outside in a language in
which his partner does not participate.’22 This is what Apel calls ‘the partial
breakdown of hermeneutic communication in favour of objective method of
acquiring knowledge’ and which he further equates with the situation wherein
a psychotherapist treats his neurotic patient. The breakdown of hermeneutic
communication is to have an analogical relation to ‘the break with tradition’
as we have already discussed as the problem of historicism. Responding to
this problem Apel proposes to explore a philosophy of history that must,
on the one hand, unify both hermeneutic and scientistic methods and, on
the other, ‘adopt the objective distantiating cognitive role of a psychother-
apist regarding ‘the behaviour and meaning claims of what has been handed
down [through tradition] and of contemporaries.’23 The hermeneutic method
of historical explanation emphasizes that ‘the objective context of events as a
result of historical reconstruction is mediated through an understanding of the
intentions of participating human beings’ whereas the scientific explanation
of history attempts to mediate the causes behind the events ‘by method-
ological analysis of objective, operating factors of which the responsible
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actors are not at all conscious as meaningful motives.’24 Apel considers ‘the
quasi-objective cognitive achievement of the behavioral sciences’ as an ideal
form of scientistic explanation to be incorporated into his proposed method
of philosophy of history. His cognitive model opts a mid-way between the
methods mentioned above by realizing a connection between ‘the quasi-
natural causal process of a specific mode of societal practice and the neurotic
symptoms of individuals in this society.’25 This proposal takes the form of
a psychoanalytic-psychotherapeutic model as a critique of ideology, as it, on
the one hand, analyzes human history to diagnose the ailment of the social
sciences, and on the other, cures the ailments by therapy of the society. The
guiding cognitive interest of this model, Apel argues, ‘corresponds to the
life-a priori of a psychosomatic self-diagnosis and self-therapy of mankind.’26

All of these three paradigms of contemporary Western hermeneutics seem
to work within the historicity of one or more traditions. The historicality
as essentiality of these paradigms limits their benefits for one who tends to
interpret the transformation of a historical continuum or tradition through a
text which is ahistorical in character. This is the case of the transformation of
the pagan-Arab tradition into Islamic-Arab tradition through the divine mode
of the Qur’ān. In order to interpret this transformation one, therefore, will
have to explore an hermeneutics, which may incorporate the ahistorical or
the divine with the historical or the mundane. That’s what I shall do in what
follows, yet I shall have no hesitation in grafting certain concepts of Western
hermeneutics on my hermeneutical approach, which is rooted in the Qur’ān
and the Prophetic life-praxis, that is, the Sunnah.

3. T H E R E V E L A T I O N - L I F E - L A N G U A G E T R I A D

A N D T H E T R A N S F O R M A T I O N O F A R A B

T R A D I T I O N F R O M P A G A N I N T O I S L A M I C

The orientation of the pre-Islamic (al-jāhil̄ı) tradition, as we have discussed
above, was linguistic and the main contributors to that culture were the
poets and the orators. The manifestations of the Arab sentiments, regarding
their pride of affiliation with their language, show that the most eloquent
from among them was considered to be the most dignified. This is very
famous that Labı̄d ibn Rabı̄‘ah, one of the poets of the Seven Suspended
(ashāb al-mu‘allaqāt as-sab‘), was prostrated by the attendants of the ‘Ukkāz.
Festival27 due to the eloquence of his qası̄dah (ode) which was thereafter
hung up in the ka‘bah on account of its merit. He is reported to abandon
poetry after embracing Islam owing to the unsurpassable eloquence of the
Qur’ān.28 In addition to the linguistic orientation of the pagan-Arab tradition
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one more significant element of their culture is that all of the Arabs in the pre-
Islamic era were not homogenously polytheists. There were instead certain
people from among them who were monotheists. They were originally the
offspring of Ishmael, the son of Abraham and so there was an underlying
consciousness of monotheism in their culture. We shall further substantiate
these two points while discussing the rise of the Prophetic hermeneutics in
what follows.

The linguistic orientation of the development of pagan-Arab tradition
guaranteed an intersubjective meaning context of Arabic language wherein
the Prophet was succeeded in making the Arabs understand the word of God.
That’s the reason why the Qur’ān was revealed onto him in the language that
was being shared between him and his original public, that is, the chivalric
and pagan Arabs. The Qur’ān says:

“Verily this is heedfully revealed from the Lord of the worlds. The Trustworthy Spirit came
down with it, in the perspicuous Arabic language (bi lisān ‘Arabı̄ mubı̄n), to thy heart so that
thou mayest be from amongst the cautioners (al-mundhirı̄n). � � � Had we revealed it to any of
the non-Arabs, and had he recited it to them, they wouldn’t have believed in it.” (Shu‘arā’
26:192–199)

The Qur’ān explains that if it had been revealed in a language other than
the language shared between the Prophet and the original addressees, the
pagan Arabs, they would have never convinced by it. For, the intersubjective
meaning context established through the pagan-Arab tradition was given as
to the Prophet and the pagan Arabs at the plane of Arabic language. It would,
therefore, be unlikely for the Prophet to convince the Arabs through inter-
pretation of any text other than the Arabic one. The Arabic language shared
between the Prophet and his original addressees would be a precondition of
all understanding and interpretation of the Qur’ān construed either by the
Prophet, his companions, their successors, or any other individual or group
belonging to any epoch throughout the history of Muslims.

The traditionally given meaning context of Arabic language, being
comprised of Arabic signs and symbols and their corresponding meanings,
was neither subjective nor objective. The language-as-traditional-meaning-
context had been intersubjectively developed by the Arabs in their unique
life-world. The Qur’ān was revealed in the perspective of that meaning context
through the signs and symbols of Arabic language whose meanings were
prejudged or “prejudiced” by the Arabs with reference to their tradition.
This prejudiced meaning, on the part of the Qur’ān, was a misunderstood or
misinterpreted meaning of a linguistic symbol with reference to its traditional
use in the pagan Arab life-world. Besides, as we have mentioned above, the
pre-Islamic life-world was not homogenously pagan or polytheist (though
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predominantly to be so), rather there were certain monotheistic elements out
there in that culture, which reflects that there was a plausibility of misun-
derstanding regarding the traditional meanings of a linguistic symbol. The
polytheist-monotheist dichotomy of meanings of a linguistic symbol might
have always been there in that culture to give rise to the misunderstanding.
Had the only source of meanings been the traditional life-language complex,
it would have been impossible for an individual to cleanse the misunder-
standings from his culture. He could instead cleanse his own reason as per the
historical predominance of tradition. But the transformation of pagan-Arab
tradition into Islamic-Arab tradition shows that there is a source of meanings
which is far more stronger than that of the historicality of tradition. This is an
ahistorical and divine source which we call the Qur’ān, which bestowed on
the Prophet the neologisms of meaning along with his ability of hermeneutic
praxis to realize that ahistoric neologisms in the historic life-world. The
Prophet started his hermeneutic praxis to realize the ahistoric-divine neolo-
gisms in the historically predominantly polytheistic life-world of the Arabs
with the treatment of the most fundamental religious-linguistic symbol, Allāh.

The symbol of Allāh, as it was used in the pre-Islamic Arab world, was
to have a particular meaning but the Prophet shared its use with the Arabs
through a different divine neologism. Allāh is originally al-ilāh the proper
noun with alif and lām, as Zamakhsharı̄ mentions, which means ‘any god
whether true (h. aqq) or false (bāt. il) but predominantly true ones � � � However,
the word Allāh with the deletion of hamzah is specifically used for one true
Deity rather than any other god.’29 The Arabs, despite the fact that they were
polytheists, did not give status to any of their several gods equivalent to
that of Allāh. ‘They worshiped several gods other than Allāh under the yoke
of their misbelief that they being close companions of Allāh might support
them in order to become close to Allāh.’30 The Qur’ān describes their belief
regarding their several gods in the verse 3 of Sūrah 39:

“We only serve them in order that they may bring us nearer to Allāh” (Zumar 39:3)

Owing to the divine neologism of the same linguistic symbol of Allāh, the
Prophet established the Islamic conception of tawh. ı̄d (oneness of Allāh) both
by using that word in the language and by practicing its new meaning being
cleansed from all polytheistic attachments to it. He added instead certain
theistic connotations in terms of many attributions (s. ifāt) to, and explanations
about the symbol in order to Islamize or Qur’ānize it. The Prophet, through the
divine neologisms, attempted to eliminate the prejudiced misunderstandings
of his original addressees regarding the traditional meaning of the linguistic
symbols by the way of a dialogic-hermeneutic process. The dialogue between
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the Prophet and his addressees was realized on the plane of language given to
both of the parties through tradition. His addressees were equipped with the
prejudiced and misunderstood meanings of the traditional linguistic symbols
while the Prophet was the bearer of the divinely revealed neologisms of the
same symbols. This is the most significant aspect of the dialogic-hermeneutic
process that the neologisms were not to bring the new symbols with the
new meanings rather the divinely appropriate meanings for the old traditional
symbols which were being used with the mundanely corrupt meanings in the
pagan-Arab life-world. There were two horizons: the first was the mundane-
historical horizon of tradition which was given to both the parties engaged
in the dialogue in terms of language-life complex of the Arabs. The Second
was the divine-ahistorical horizon of the Qur’ānic neologisms corresponding
to the first through the same complex. The fusion of the two horizons, to use
Gadamer’s phrase, was realized when the Prophet made them fuse together
through his hermeneutic praxis. The fusion of the divine or ahistorical and
the mundane or historical horizons through the Prophetic-hermeneutic praxis
gave rise to the understanding between the two parties regarding the use of
traditional-linguistic symbols in terms of the Qur’ānic neologisms. This is
the uniqueness of the Prophetic hermeneutics that it convinced the pagan
Arabs to come into the fold of Islam through the fusion of the divine and the
mundane horizons on the plane of the language-life complex. The Prophetic
hermeneutics, by introducing the neologisms for the religiously significant
traditional-linguistic symbols, not only developed the tradition further but
meanwhile it also guaranteed the cleansing of the tradition culturally, socially,
ethically and politically from all of the pagan or non-Islamic attachments to it.

The Prophetic hermeneutics was absolutely objectivist in character. The
Prophet’s engagement in the dialogic-hermeneutic process was not self-
intended. He was instead divinely determined to not only deliver the word of
Allāh to his addressees but to make them understand it through an appropriate
interpretation of it as it is mentioned in the Qur’ān:

“And we have sent down unto thee the reminiscence (adh-dhikr) so that thou mayest explain
clearly to the people what is sent for them and that they may give thought.” (Nahl 16:44)

The Prophet did not deliberate to be engaged in the dialogic-hermeneutic
process with the fellow Arabs. It was bestowed upon him instead to commu-
nicate the divine word revealed unto him from Allāh in terms of the tradi-
tionally given linguistic symbols that had already been in use in the pagan-
Arab life-world. It’s the twofold givenness of the traditional linguistic symbols
and their divine neologisms that determined the role of the Prophet as an
absolutely objectivist interpreter of the Qur’ān. He was not supposed to
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amalgamate anything in the dialogic-hermeneutic process by his own without
the divine sanction. That’s the reason why the Prophet’s hermeneutic praxis
in terms of his sayings and acts, being different from the divine revelation
though essentially related to it, is collectively called Sunnah as a source
of Islamic teachings complementary to the Qur’ān. The significance of the
Sunnah as a source of Islamic teachings is justifiable owing to the role of the
Prophet as an absolutely objectivist interpreter of the Qur’ān.

Muslims all over the world have generally been conceiving Islam as a
combination of the divine knowledge and the human praxis. The Qur’ān as
a Word of God is a sort of theory that precedes and determines the human
life that is a praxis. The Qur’ān was revealed onto the Prophet throughout the
twenty-three years of his carrier as a prophet and he realized that Word of
God through his act throughout the course of the same period. The Prophet
was an interpreter par excellence who was restricted not only to the plane of
theory while interpreting the Word of God. Instead, he made his community
understand the Word by realizing it on the plane of life-praxis as well. The
Word-act correspondence or the revelation-life correspondence took the form
of a theory-practice combination to be manifested at the highest level in the
life of the Prophet. That’s why Muslims without any exception submit so
strictly to the Prophet to purify their souls to lead a good life according to the
teachings of Islam. That is to say, ‘all words of purity (al-Kalim aT-Tayyab)
mount up to God with the anchor of the good deed (al-‘Amal as-Sālih)’ (Fātir
35:10) and in order to reach that height one is to strictly follow the Prophet.
For it is the Prophet who is ‘soul’ to the mortals from amongst themselves
to ‘purify their souls’ by ‘educating’ them according to the Word of God
(Baqarah 2:129 & 151) and then this purity (tazkı̄yyah) leads them to a good
communal life.

This twofold model of Islam was realized by the Prophet with all of its
deep rooted impact on the Arab culture through Arabic language. It is the
language which provided the Prophet with the platform in order not only to
communicate the appropriate meaning or neologism of al-kalim at-tayyab to
the Arabs but to make it practically prolific on the level of al-‘amal as-sālih
in their life-world. Arabic language, therefore, became the precondition of the
Prophetic hermeneutics to realize the functionality of the theory-praxis model
in the early Islamic social order. Owing to his role as an interpreter in the
early Islamic community, the Prophet was to use Arabic language in order to
address all problems of understanding the Qur’ān that might distance the life
(praxis) from the revelation (theory). The companions of the Prophet were
to constitute the communication community (to use pragmatists’ phrase).31 A
community wherein the individuals were fully capable of grasping the divine
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neologisms which the Prophet communicated to them on the plane of Arabic
language shared in the community as an historical continuum of tradition.
They were the most brilliant and outstanding interpreters of the Qur’ān after
the Prophet, for they were the direct addressees of the Prophet. They shared all
process of understanding and interpreting the Qur’ān with the Prophet. They
were to understand the Word of God, which was revealed in their language,
in the perspective of those meanings which were constituted in their own
cultural life-form. They strictly followed the Prophet’s acts by applying their
understanding of the revelations which had already been enlightened through
their communication with the Prophet. The intellectual-hermeneutic talent of
each of the companions was the most significant element to determine his
or her position in the community established by the Prophet. From among
the companions Abū Bakr is considered to be the closest to the Prophet
and so the highest in the rank after the Prophet. It is so because he was
extraordinarily outstanding in understanding and interpreting the Qur’ān along
with its application to the human life. For instance, when he heard the Prophet
reciting the verse:

“Today I have perfected for you your religion (Dı̄n), I have completed my blessing upon you,
and I have chosen for you Islam as a religion.” (Mā’idah 5:4)

Abū Bakr is reported to realize32 on account of his deep understanding of
the verse that the Prophet’s life would soon come to an end with this final
revelation which completed the Divine message. In addition, one should not
forget that it was also Abū Bakr, who with his absolute conviction, shared with
the Prophet the understanding of the very first verse revealed onto the Prophet
when there was no other man on the surface of the earth to be so privileged by
the Prophet. The companions’ outstanding ability of understanding the Qur’ān
and its application to life was guaranteed by the presence of the Prophet
in their community on the two-fold plane of intellect and act or of theory
and praxis. The two-fold conviction of the companions helped the Prophet
establish a unique culture which was characterized by an amazing balance
between intellect and act on the ground of his own life-model manifested
as an absolute balance between the Divine revelation and the human action.
The culture of balance between intellect and act or revelation and life was
made to flourish by the Prophet himself throughout the Arab peninsula.
The companions not only adopted that culture with absolute devotion and
extreme dedication but they transmitted it both temporally and spatially. Their
achievements in this two-fold transmission of their culture to the other parts
of the world and to the successive historical epochs were to shape the Islamic
tradition characterized as intellect-act harmony. But, as we have seen above,
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this tradition was developed on the essential plane of Arabic language, so it
should more appropriately be called Islamic-Arab tradition rather than Islamic
tradition. They not only maintained the Prophetic legacy of balancing between
intellect and act but transmitted it to their successors (Tāba‘ı̄n) and through
them to their successors (Taba‘ tāba‘ı̄n) with an obligation they strictly bound
to (sabı̄l al-mū’minı̄n) as the Prophet was bound to communicate it to them.
The Qur’ān says:

“O Apostle! Communicate hath been sent to thee from thy Lord. If thou didst not, thou wouldst
not have communicated His message.” (Mā’idah 5:67)� � �“And we have sent down unto thee the
message so that thou mayest explain clearly to the people what is sent for them and that they
give thought.” (Nah. l 16:44)

The departure of the Prophet from the early Islamic society was not to end
the functionality of the Prophetic hermeneutics. He delivered that hermeneu-
tical heritage to the companions, and their total submission to the Prophetic
sayings and doings in leading their life was to guarantee the further devel-
opment of the heritage. The end part of verse 44 of Sūrat an-Nah. l, that is,
la‘allahum yatafakkarūn (they may give thought), which have cited above,
reflects that when the Prophet interpreted some verse of the Qur’ān he at that
moment made the companions learn how to reflect on the Qur’ān in order to
have an appropriate understanding of it. It is the deep rooted impact of this
Prophetic culture, flourished and transmitted further by the companions to
their successive generations that the people of those generations could never
transcend from harmonizing their life with the divine message. The level
of the harmonizing, although very high, was not tantamount to that of the
companions, for those people were to adopt that culture from the companions
while the companions were to submit to the Prophet for the same purpose. All
academic and intellectual endeavors of those generations were encompassed
by their passion of attending the unique lectures offered by the companions in
different parts of the Islamic world. The lectures were not on any topic other
than the Prophetic way of interpreting the Qur’ān and its realization in his
lived experiences. These lectures concerning the Prophetic balance between
intellect and act as offered by the companions and attended by the successors
were the foundation stones of Islamic intellectual tradition, which we called
Islamic-Arab tradition. In this regard, the companions’ successors living in
the different regions of the Islamic state developed different schools of the
Islamic tradition of intellectualism. In the outset, there arose three schools
namely the Makkı̄ school, the Madanı̄ school and the Iraqi school of the
Qur’ān exegesis being affiliated with three of the most learned companions
of the Prophet namely ‘Abd Allāh ibn ‘Abbās, Ubaı̄ ibn Ka‘ab and ‘Abd
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Allāh ibn Mas‘ūd respectively.33 These three schools were not different in
their entirety with respect to the character of Qur’ānic interpretation as three
of the companions construed it, rather they were different in name due to the
fact that they were developed in three different regions of the Islamic state by
the three different companions. Furthermore, the most significant factor in the
making of this intellectual tradition of Qur’ānic hermeneutics was the fact that
whatever the companions delivered to their successors was not purely their
own understanding of the Qur’ān, but rather they transmitted how the Prophet
intellectualized and activated according to a verse while interpreting it. For
instance, interpreting the 14th and 15th verses of Sūrat al-A‘lā (Chapter 87):

“That will prosper who purifies himself and refers to the name of his Lord and offers prayer.”
(A‘lā 87:14–15)

the Prophet is reported by Jābir ibn ‘Abd Allāh to say that here the word
prayer (s. allā) referred not only to offering prayer but to formally establishing
it five times a day.34 That is the way the Prophet made his companions learn
how to relate the revelation to life. If one relies only on the Qur’ānic verse in
order to understand how to offer prayer overlooking the hermeneutic aspect
of the Prophetic praxis in this regard, he cannot understand the appropriate
meaning of it.

However, the establishment of these three schools does not imply that the
companions other than the three, whose names are mentioned above, were not
better interpreters of the Qur’ān. Suyūt.ı̄ (d.1505/911) in Itqan and Zarkashı̄
(d.1391/794) in Burhān listed the names of ten companions who were famous
for their exegetical talent. The list includes the four caliphs (al-Khulafā’ al-
arba‘ah), Ibn Mas‘ūd, Ibn ‘Abbās, Ibn Ka‘ab, Zayd ibn Thābit, Abū Mūsā
Ash‘arı̄ and Ibn Zubayr.35 There were thousands of reports concerning the
Prophet’s sayings and doings that many of the companions were to deliver to
the successors to build up the Islamic tradition of intellectualism manifested
on the plane of language as the revelation-life harmony or the intellect-act
balance. The total submission to the Prophetic way of interpreting the Qur’ān
leads the companions to shape the early phase of the tradition of Qur’ān
exegesis. The tradition was grounded upon the essential relationship between
the divine revelation and the Prophet’s further response to it in terms both of
his acts and sayings in order to make his companions understand it. Then by
delivering those Prophetic acts and sayings to their successors, the companions
further developed the tradition of Qur’ān exegesis.

Owing to the role of the Prophet as the interpreter par excellence of the
Qur’ān, as well as the role of his companions as the immediate communicators
of his hermeneutic acts and sayings to their successors, there arose the tradition
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of tafsı̄r bi’l-mā’thūr (traditionist exegesis). One of the first objectivist-
scholarly attempts regarding the inscription of the Prophetic acts and sayings
was one made by ‘Abd Allāh ibn ‘Amr ibn ‘Ās.. In view of his extreme
devotion to following the Prophet in order to lead a pious life he was specially
permitted36 by the Prophet to register his sayings whenever he opportuned
to do so.37 Ibn ‘Amr’s compilation was famous as as. -S. ah. ı̄fat as. -S. ādiqah, but
unfortunately the manuscript did not survive to be preserved for the later
scholars. Like Ibn ‘Amr many other companions are also reported to note
down the Prophetic sayings but none of the manuscripts was to survive to
authenticate its existence except the reports from the later sources which show
that they existed in the earlier days of Islam. In this regard, I partly agree
with Zarqānı̄ who says:

“The prophet and his companions were highly learned as far as the Qur’ān and its sciences are
concerned. They were to know the Qur’ān more than what the later scholars could know of it.
But their scholarly knowledge was not construed as a discipline of learning. It was not composed
in the form of a book, as they simply did not require it to compile as a record in the face of the
Qur’ān.”38

The word mā’thūr is a term used in H. adı̄th literature and it literally means
‘some h. adı̄th of which some people give information to some other people;
something which the successors (khalaf ) transmit from the predecessors
(salaf ).’39 Therefore, tafsı̄r bi’l-mā’thūr is a type of Qur’ān exegesis that
an exegete can construe by juxtaposing the transmissions from the earlier
exegetes. This is the type of Qur’ān exegesis that Ibn Khuldūn (1332/732-
1406/808) named as tafsı̄r naql̄ı (traditionist exegesis) which is based upon
the traditions or exegetical remnants (āthār) received from the predecessors
including the companions and their successors.40 Tafsı̄r bi’l-mā’thūr seems
to be characterized as an objectivist exegesis of the Qur’ān. For, if one has
to interpret the Qur’ān, it seems, as the term mā’thūr implies, that one has to
refer to mainly the two sources (mā’khadh), the traditions from the Prophet
and that from his companions without amalgamating one’s own hermeneutic
thought with it. But the hermeneutic state of affairs has never been as simple
as it seems to be. Let us see how the objectivist cognition of the traditions is
hindered through certain hermeneutic problems.

The first source of Qur’ān exegesis, which Zarkashı̄ calls an-naql ‘an rasūl
Allāh (the tradition from the Prophet of Allāh) has never been absolutely
objectively found as an indubitable and true source. Instead, Zarkashı̄ advices
us to be ‘prudent (h. adhar) from the weak (ad. -d. a‘ı̄f ) and the fabricated
(mawd. ū’) traditions which are many in number.’41 That’s the reason why
Imam Ah. med ibn H. anbal admonished his addressees from the fabricated
exegetical traditions. He said:
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“Three types of books have no basis (us. ūl) namely al-maghāzı̄ (the traditions concerning the
Prophet’s wars), al-malāh. im (the reports concerning the clashes between the companions) and
at-tafsı̄r (the traditions concerning the Qur’ān exegesis).”42

Zarkashı̄, referring to the student researchers of Ibn H. anbal, further explains
that by this Ibn H. anbal means that all of the traditions concerning the Qur’ān
exegesis, the Prophet’s wars and the companions’ clashes are not baseless
rather only those which have no ‘authentic unbroken links’ (asānı̄d s. ih. āh
muttas. ilah. ).43 It implies that every proponent of tafsı̄r bi’l-mā’thūr should be
very well versed in all of the h. adı̄th sciences (‘ulūm al-h. adı̄th) so that he
could testify the authenticity of the given tradition referred to the Prophet.
This is the only way to safeguard tafsı̄r bi’l-mā’thūr from the blending of
the fabricated traditions. Otherwise one has to find some other way out in
order to solve this hermeneutic problem like adopting the method of tafsı̄r
bi’r-ra’y (exegesis by one’s personal opinion) at the expense of the way
of tafsı̄r bi’l-mā’thūr. That is to say, this hermeneutic problem may lead
one from objectively given tradition (or objectivity) to subjective opinion (or
subjectivity) as a source of interpretation.

In addition to the Prophetic traditions the other basic sources of Qur’ān
exegesis are the adoptions from the sayings of companions (al-akhdh bi qawl
as. -s. ah. ābı̄), the derivations (of meaning) from the common language (al-
akhdh bi mu. tlaq al-lughah), and the adoptions from Judaic-Christian traditions
(isrā’ı̄l̄ıyyāt).44

According to Zarkashı̄, the second source of Qur’ān exegesis is the saying of
the companions, as its hermeneutic status (manzilah) is determined by its being
referred (marfū’) to the Prophet. The unbroken link of a companion’s report
to the Prophet is a significant element for the justification of authenticity of
the report. In this regard, Zarkashı̄, referring to Abū ’l-Khatt.t.ab-the H. anbalite,
notes that without the unbroken tradition link a companion’s saying does not
seem to be authentic (h. ujjah) in itself, as without that link it is plainly a
companion’s personal opinion (ar-rā’y). But if it is not only a companion’s
personal opinion rather something referred to the Prophet, then it will be
taken as a part of the tradition (ar-rawāyah) which makes it authentic.45 That
is, the objectively given tradition link of a companion’s saying to the Prophet
is to make the saying authentic. Otherwise in case when a companion’s
saying is simply a subjective viewpoint without any reference to the Prophet
the authenticity will be lost. For in this case the objective givenness of
tradition link is replaced by the subjective construing of the meaning which
cannot be convincing without some sound hermeneutic underpinning. Here
Zarkashı̄ mentions the names of three companions, ‘Alı̄, Ibn ‘Abbās and ‘Abd
Allāh ibn ‘Amr ibn ‘As. as the most celebrated exegetes of the Qur’ān from
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amongst the companions in the sense that most of the Qur’ān exegesis have
traditional citations with their references. The same doctrine of traditional
link may be extended for the reference to the sayings of the successors of the
companions in order to interpret the Qur’ān in view of the traditions. In this
regard, Zarkashı̄ gives names of certain exegetes from amongst the successors
including D. ah.h. āk, Sa‘ı̄d ibn Jubayr, Mujāhid, Qatādah, Abū’l-‘Alı̄yyah ar-
Riyāh. ı̄, H. asan Bas.rı̄, Rabı̄‘ ibn Anas, Muqātil ibn Sulaymān, ‘Ikramah and
‘Abd Allābh ibn Zayd ibn Aslam etc..46

So an exegete, who is to compile a tafsı̄r bi’l-mā’thūr, may come across
at least two types of transmissions made by the companions. First, he may
derive some hermeneutic viewpoint from a companion which is authenticated
by the objective givenness of its tradition link to the Prophet. Second, he may
derive from a companion some subjectively construed meaning of a Qur’ānic
verse or word supported by his own hermeneutic justification. The former is
called at-tafsı̄r bi’r-rawāyah (exegesis by the tradition) which is by and large
objectivist in nature, whereas the later is called tafsı̄r bi’d-darāyah or bi’r-rā’y
(exegesis by the personal knowledge or opinion) which seems to lead one
toward subjectivism. However, to the traditionist exegete, who is referring to
the companions for Qur’ān exegesis, both are objectively given. It depends
on the exegete how he deals with that givenness. If he accepts the tradition
as it is given to him, he will be an objectivist in his approach to the tradition.
But if he prefers one on the other owing to his own dirāyah or rā’y, then
he will be a subjectivist. One should note here that this is the subjectivism-
objectivism distinction with respect to an exegete’s acquaintance with the
tradition. Nevertheless, the subjective-objective distinction with respect to the
hermeneutic approach toward the meaning of the Qur’ān will have a different
orientation. This is justifiably possible that an exegete attempts to interpret a
Qur’ānic verse with the help of some objectively given tradition concerned
with that verse but still finds that the connotation of the objectively given
tradition is different from the objective meaning of the verse. In that case,
the exegete will have to interpret the verse or the tradition subjectively in
order that the objective meaning of the verse may be safeguarded by its
compatibility or deviation from the given tradition. That is to say, either tafsı̄r
bi’l-mā’thūr or tafsı̄r bi’r-rā’y may have the blends of both objectivism and
subjectivism at the same time.

Although Zarkashı̄ mentions Arabic language, as we have seen above, as
one of the basic sources of Qur’ān exegesis, I shall explain the role of language
in a relatively larger context. For, I do not consider language as only a source
of interpretation rather, as I have already mentioned above, it is a precondition
of all acts of understanding and interpretation in its being a platform of the
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development of tradition as an historical continuum. In what follows we shall
see what the role of language had been in the binary development of Qur’ān
exegesis in terms of tafsı̄r bi’l-mā’thūr and tafsı̄r bi’r-rā’y.

As a proponent of tafsı̄r bi’l-mā’thūr one is to submit to the traditions
(āthār) comprised of the sayings and acts of the Prophet and his companions
as the essential sources of Qur’ān exegesis. The ideal possibility of this
hermeneutic traditionism is one that is characterized by the self-effacement
attempted by an exegete in order to cognize the objective meaning of the
Qur’ānic verses in the light of traditions. That is, the exegete is to minimize
as much as possible the impositions of his own subjective judgments as
regards the meaning of the verses. This process of self-effacement is obviously
different from that expounded by Emilio Betti.47 The Bettian process of self-
effacement is to enable an interpreter to harmonize himself with the text
by overcoming his prejudices whatsoever. For a Qur’ān exegete, who is to
compile a tafsı̄r bi’l-mā’thūr, the situation is not so simple, rather he confronts
a double hermeneutical problematic. On the one hand, he is given the Qur’ān
as an objective reality full of meanings, which may help him lead a pious
life. On the other hand, an equally objectively significant reality is there in
the form of the Prophetic traditions being an absolutely true interpretation of
the Qur’ān. The former is absolutely and purely indubitable as an objective
reality being revealed onto the Prophet from Allāh in the same form as it
is nowadays commonly found as a book. But the later is reported to have
been hugely blended with the highly dubitable traces of misleading traditions
passed through the course of about two and a half centuries of one-to-one
transmissions concerning the sayings and acts, from the Prophetic era to
the epoch of the first compilers of tafsı̄r bi’l-mā’thūr. As compared to the
former, the cognition of the latter is far more serious a problematic for one
who intends to interpret the verses through the traditionist drive. To this
double hermeneutical problematic the Bettian notion of self-effacement is not
an appropriate solution, one instead needs a double hermeneutical solution.
That’s what exactly the early Muslim Qur’ān exegetes realized. On the one
hand, they laid foundations of the sciences of traditions (‘ulūm al-h. adı̄th)
in order that the true traditions may be cleansed from the blended ones.
On the other hand, they, in the face of the self-effacement to objectively
cognize the truth of traditions, referred to their subjective attempts of finding
some meaning context other than the one-to-one transmission of traditions.
This attempt leads them toward tafsı̄r bi’r-rā’y. In order to activate their
subjective opinion they found a huge meaning context in the form of language
as a medium of all historical givenness to them and as a precondition for all
possible acts of interpretation. Tafsı̄r bi’r-rā’y, whose major meaning-context
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was the language of the Arabs, might rarely be found separate from tafsı̄r
bi’l-mā’thūr, whose main thrust was tradition. Instead, both were commonly
found as complementary to each other in a full-fledged Qur’ān exegesis as
Ibn Khuldūn mentions in Muqaddimah:

“This kind of Qur’ān exegesis [linguistic exegesis] rarely appears separately from the first kind
[traditionist exegesis] while the latter is essentially purposed. The former (linguistic exegesis)
was to appear only after the language and the related sciences (linguistics) had become crafts.
However, it has now predominated (the latter) in some of the (Qur’ān) exegeses.”48

But at some other place in Muqaddimah, Ibn Khuldūn seems to opine differ-
ently regarding the instrumental role of Arabic language. He, differentiating
the two kinds of Qur’ān exegesis, says:

“It should be known that the Qur’ān was revealed in the language of the Arabs [bi lughat
al-‘arab] and according to their rhetorical methods [asāl̄ıb balāghatihim]. All Arabs understood
it and knew the meaning of the individual words and composite statements � � � He [the Prophet]
used to explain unclear statements (in the Qur’ān) and� � �[t]he men around him [as. -s. ah. ābah],
thus, became acquainted with (the subject). They knew why individual verses had been revealed,
and the situation that had required them, directly on (Muh.ammad’s) authority� � �

� � �The (explanations) were transmitted on the authority of the men around Muh.ammad and
were circulated by the men of the second generation after them on their authority. They continued
to be transmitted among the early Muslims, until knowledge became organized in scholarly
disciplines and systematic scholarly works were written� � �

� � �The linguistic sciences (‘ulūm al-lisān) then became technical discussions of the lexico-
graphical meaning of words, the rules governing vowel endings (i‘rāb�, and style (balābghah)
in (the use of) word combinations. Systematic works were written on these subjects. Formerly,
these subjects had been habits with the Arabs. No recourse to oral and written transmission
had been necessary with respect to them. Now, that (state of affairs) was forgotten, and these
subjects were learned from the books of philologists. They were needed for the interpretation
of the Qur’ān, because the Qur’ān is in Arabic and follows the stylistic technique of the Arabs
[minhāj balāghatihim].” 49

One may find oneself a little confused while reading the two citations from Ibn
Khuldūn’s Muqaddimah, as, in the first citation he applies the condition that
the linguistic exegesis of the Qur’ān was developed ‘only after the language
and the related sciences (linguistics) had become crafts,’ whereas in the
second citation he discusses the linguistic exegesis with respect to the Arabic
language as something traditionally practiced by the Prophet, his companions
and the generations thereafter. But in my view it is not as confusing as it
seems to be in the first sight as we shall see in what follows.

Drawing upon the two citations from Ibn Khuldūn, one may infer that
there have been two different roles of Arabic language in the excavation of
Qur’ān exegesis. The twofold role of Arabic language is determined by its
twofold use: first, the use of Arabic as a conventional language as it was
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spoken, read and written by the Arabs following the rules of grammar given
to them historically-conventionally. Second, the use of Arabic as a set of
rules and laws as it was learned to be practiced mostly by the non-Arabs by
cognizing the technicalities of the rules of grammar again grounded upon the
cultural life-form of the Arabs. The later is the sense of language in which
it is to be taken as a set of philological principles and grammatical rules
explored on the symbolic plane of linguistic signs though the relevance of
these signs with the Arab life-form cannot entirely be omitted. However, the
network of grammatical rules becomes hard enough to lessen the historic-
hermeneutic concern of language in the exegesis. These two uses of Arabic
language are the two different ways of practicing it regarding its users’
specific interest of understanding the Qur’ān and the Sunnah. In either case
the language is not simply a source of interpretation as both Zarkashı̄ and
Suyūt.ı̄ believe, it is instead a basic precondition for every act of understanding
and interpretation of the Qur’ān and the Sunnah. Nevertheless, as a meaning-
context the language may also be taken by one, like Zarkashı̄ and Suyūt.ı̄,
as a source of interpretation. But unlike the reports concerning the sayings
of the Prophet, the companions and their successors, the language is not to
provide certain explanations for the verses of the Qur’ān. It is instead to
provide a platform for the intersubjective constitution of meanings in terms
of the linguistic signs as the instruments for the mediation of meanings in the
background of Arab tradition. Again it is through language that those meaning
constitutions were transmitted to the successive generations or epochs in the
making of the tradition of Islamic intellectualism in terms of tafsı̄r and h. adı̄th.

C O N C L U S I O N

Under the influence of the enlightenment dictates, Western hermeneutics
shifted its focus from the Bible to the general sort of texts more concretely
related to the human situation like a piece of art, a work of literature and a
social issue etc. The distancing of the human life-from from the divine text
caused Western hermeneutics to shift its interests from addressing the divine-
human relationship to focusing the texts emerged in the socio-historical order.
This shift of interest from divine to mundane led the enlightenment mind to
antagonize tradition as something stagnant that might be an obstacle in the
way of progress.

In the contemporary scene of Western hermeneutics, Hans-Georg Gadamer
not only criticizes the enlightenment’s critique of prejudice as having
a ‘negative value’ but he has also deviated from the enlightenment in
expounding his notion of tradition. He conceives tradition as a living
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continuum rather than a dead past. It is a temporal flow that affects every-
thing comes into the way of historical development. It is the continuity of
tradition that affects consciousness to hold prejudices regarding the inter-
pretation of a text. And against the objectivity of tradition one can find
the legitimate subjectivity of one’s prejudices. Drawing form Gadamer, both
Jurgen Habermas and Karl Otto Apel have also made attempts to explore the
possibilities of dialogue between two different traditions. I have drawn fruit-
fully from the contemporary Western hermeneutics in order to interpret the
transformation of Arab tradition from pagan into Islamic. In this interpretation
I have found various notions of Western hermeneutics, like the hermeneu-
tical concern of the historicality of text, the conventionality of language, the
dialogue between two traditions, the fusion of horizons, the text-life-language
triad, the imposition of meaning onto or the derivation of meaning from the
text etc., to make a graft on the tradition of Islam. Although the graftage
has been found highly fruitful, I have not overlooked the limitations of that
fruitfulness.

Interpreting the transformation of Arab tradition from pagan into Islamic, it
has come into light that although the three contemporary Western hermeneu-
ticians namely Gadamer, Habermas and Apel endorse the intercultural and
intertraditional dialogic process of understanding, they do never transcend the
historicality of interpretation. However, the rise of Islamic-Arab tradition is
aptly interpreted by the adjustment between the historicality and the ahistor-
icality or more appropriately between the historically and traditionally given
linguistic signs and the divinely revealed meanings. One should note here that
I have made this adjustment possible by grafting certain notions of Western
hermeneutics on certain facets of Qur’ānic hermeneutics.

The development of Islamic-Arab tradition is grounded upon the construing
of the Prophetic hermeneutics characterized by the theory-praxis model of the
Qur’ān and the Sunnah respectively. The Prophet was divinely determined to
interpret the Word of God absolutely objectively50 not only by his own words
but by his deeds as well. The Prophet was to realize the theory-praxis model
of Islam with all of its deep rooted impact on the Arab culture through Arabic
language. It is the language which provided the Prophet with the platform in
order not only to communicate the appropriate meaning or neologism of al-
kalim at-tayyab to the Arabs but to make it practically prolific on the level of
al-‘amal as. -s. ālih. in their life-world. So the communication community of the
companions understood the neologisms which were revealed in their language,
in the perspective of those meanings which were constituted in their own
cultural life-form. The companions not only adopted that divinely oriented
culture with absolute devotion and extreme dedication but they transmitted
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it both temporally and spatially. Their achievements in this two-fold trans-
mission of their culture to the other parts of the world and to the successive
historical epochs were to shape the Islamic tradition characterized as intellect-
act harmony. But, as we have seen above, this tradition was developed on the
essential plane of Arabic language, so it should more appropriately be called
Islamic-Arab tradition rather than Islamic tradition. They not only maintained
the Prophetic legacy of balancing between intellect and act but transmitted
it to their successors (Tābaı̄n) and through them to their successors (Taba‘
tāba‘ı̄n) with an obligation they strictly bound to (sabı̄l al-mū’minı̄n) as the
Prophet was bound to communicate it to them.
University of Karachi, Pakistan
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T I M E A N D T H E F O R M A T I O N O F T H E H U M A N

P E R S O N : A C O M P A R I S O N O F E D I T H S T E I N ’ S

A N D M A R T I N H E I D E G G E R ’ S T H O U G H T S

1. I N T R O D U C T I O N ∗

The issue of education is tightly connected to the anthropological one. And
this is for two main reasons: first, a science of education that may be really
considered as such must recognize the nature of the object of the research, that
is the human being, the means, and also the purposes of the education process.
Then, the essential link between anthropology, philosophy of education and
pedagogical practice depends on the humans’ spiritual nature, as he is not a
complete being, but an evolving one, who develops, is subject to a process
of formation (Bildung). Moreover, the anthropological research seems to be
the main theme carried out by the phenomenological school, even though the
emphases and results change between the different authors, among whom are
Martin Heidegger and Edith Stein, whose arguments about it will be focused
in our discussion.

The link between the two authors can be found in the Appendix to
Endliches und ewiges Sein (Finite and Eternal Being),1 where Stein collects
and comments the outcomes of the comparison with Heidegger’s existentialist
philosophy particularly expressed in Being and Time (Sein und Zeit),2 that she
happened to read “soon after its publication, getting very impressed, however
without managing to discuss about that topic” (EES 35).

2. T H E A P P E N D I X T O E N D L I C H E S U N D E W I G E S S E I N

The Appendix, entitled Martin Heideggers Existentialphilosophie (Martin
Heidegger’s Existential Philosophy),3 that Stein refers to dates back to 1936,
when the Authoress is still in the Carmel of Cologne. It is developed in
two parts. In the first one Stein makes a summary of the contents of Being
and Time – offering a clear and precise outline of the book, proposed in a
fluent way and, above all, without any polemical tone (a clear proof of the
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great intellectual honesty that inspires and connotes the Authoress’s whole
speculative activity. On the other hand, the second part of the essay contains
Stein’s critical analysis of Heidegger’s theory. We will focus mainly on the
latter.

In this study we are going to try and point out especially the anthropological
deficiency that Stein ascribes to Heidegger’s existentialistic approach, and
the solutions she proposes, instead, to fill in this gap; at the same time,
we will not neglect the developments of her confrontation with Heidegger
between the lines of Endliches und ewiges Sein itself, and the significant
contribution offered by other works by Stein from the anthropological, and
therefore pedagogical, point of view.

3. F R O M A P H I L O S O P H Y O F T H E “ E S S E N C E ” T O A P H I L O S O P H Y

O F T H E “ E X I S T E N C E ”

First of all, Stein believes – as stated in the essay Meaning of Phenomenology
in the Vision of the World,4 where she compares Husserl with Scheler and
Heidegger – that Heidegger’s main merit consists in indicating the dimension
of being-in-the-world, against any naively realistic position, that accepts this
without problematizing it, or rather idealistic, that absolutizes the subject. The
Authoress, indeed, highlights:

As of Heidegger, he glanced at what he called the being in the world of the self. This could
sound trivial, but nobody in the past did grasp the core meaning of this fact so keenly. The
naïve realisms takes things as they look in front of man’s eyes and sets them in an absolute way,
without even suspecting what is influenced by the relation between man and his world in what
is in front of him: he forgets himself as a factor in the constitution of his world. The idealist
was so charmed by finding out the role of the subject in the constitution of the world, that he
has absolutized it, losing sight of the dependence where he is. It was a hard task to show the
Being-There as being in the world, where we are ourselves, and make it an object of search
(DBP 105–106).

Indeed, even if Husserl admits in his famous Cartesian Meditations,5 dating
back to 1931, “to oppose every dogmatism, while he is still receptive in front
of a new metaphysics”,6 the teacher’s phenomenology remains, however, a
philosophy of the essence, unlike Heidegger’s, that will develop exactly as a
philosophy of the existence, as Stein points out clearly:

The philosophizing self, that is the starting point to disclose the sense of the being, is for
Husserl the “pure self”, for Heidegger the concrete human person. Maybe this shift towards a
philosophy of the existence is right a reaction to the bracketing of the existence and of all that
is concrete-personal.7
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Actually, Husserl, focusing on the category of the essence, studied from the
subject’s consciousness, reaches his idealistic shift, so opposed and criticized
both by his pupils and by his opponents, especially by the Thomists, leading
to a relativization of the existence of the world.

Therefore Stein affirms:

With regard to that [that is to a “turning towards realism”], I feel that Heidegger was more
consistent: indeed he attained a philosophy of existence, while the Husserlian-Schelerian brack-
eting of the being there prevents us from accessing the last decisive question (LP 111).

She thinks, therefore, that the master’s analyses, although innovative and
useful, especially from a methodological point of view, as for rigor and open-
mindedness, need, however, an integration in a more totally metaphysical
sense. And this is exactly what Stein intends to realize – even aware of how
ambitious the project is and of her scanty, recent knowledge on the matter –
with Finite and Eternal Being, which has exactly the aim of reintroducing
the eternal metaphysical question, but just in new terms, making use of the
suggestions and directions coming from the philosophy of the past, especially
the Thomist one, but also using the instrument worked out by the new-born
phenomenology.

To that end Stein finds interesting the possible contribution offered by the
philosophical speculations by Martin Heidegger, Husserl’s former pupil, as it
appear, especially in Being and Time.

4. A N T H R O P O L O G I C A L D E F I C I E N C Y

O F H I D E G G E R ’ S M E T A P H Y S I C S

First of all Stein thinks that Heidegger did not succeed in specifying and
outlining the essential features of the structure of this being that man is.

Indeed, on one hand he rejects the traditional definition of man’s essence,
which is dogmatically established according to him, as “composed by two
substances, a spiritual one and a bodily one” (MHE 178), as this would clearly
clash with the statement that man’s essence ad existence coincide; on the
other, however, he spends very few words for the body and does not give any
clear meaning to the word soul.

Moreover, by setting aside both notions of body and soul, Heidegger also
eliminates the what (Was) from the being as “something that is”, and leaves
only the something (Etwas), that he makes equivalent of who or Self.

His philosophical anthropology, therefore, looks insufficient to Stein and
limited to one single aspect of the human being. In fact, as Angela Ales Bello
well notices:
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Whereas for E. Stein the human being exists with his own complex essential structure, for
Heidegger the essence entirely levels out to existence. Thus when it comes to describing this
essence, Heidegger gets entangled in some problems.8

For this reason, Heidegger never refers to either categories of I or of Person –
that Stein cherishes very much, though, and she places the latter among those
new categories that the beginning of Christianity (and the Judaeo-Christian
culture in general) offered to the philosophical research notice; whereas she
chooses the former as the main object of her reflections, like all the other
phenomenologists, preliminarily refusing to examine the possible meaning
of both words, and thus barring any chance to achieve a better and realer
explanation of the sense of being. However, we can maintain that what
Heidegger wants to reproduce with the Self is probably the man’s being a
person.

On this point, Heidegger’s diverges from Husserl’s, as well, as Ales Bello
points out:

The analysis of the pure Self, according to Husserl, makes it possible to highlight the structures
of the subject itself; on the contrary, Heidegger is interested in his life, his existence, his place
in the world. So he isolates in his work Sein und Zeit (Being and Time) the theme of Dasein, the
Being-There, that does no correspond exactly to that conception of human being, as traditionally
meant from a philosophical and historical point of view or proposed, more recently, by human
sciences, but is considered only for that aspect that throws it into existence and temporality.9

It is exactly here, namely in the fact that he does not consider the complexity
of the human being as a body and a spirit, that the basic defect of Heidegger’s
definition resides, that affects all his following arguments, and that Stein
repeatedly refers to as the root of all his mistakes.

Consequently, Heidegger’s analysis of the so-called emotional state also
results incomplete, since, as Stein states:

I reckon that the emotional state is very important to try to understand what belongs to the
psychical being and how both aspects are connected; however, on the other hand, it cannot be
explained according to his full meaning if it is not shown in its development as a psychical and
physical being (MHE 180).

And this is even clearer in the anguish that reveals in the affective state.
According to Heidegger, it is based primarily on the having been, and belongs
to the past, as a be-thrown, compared to which the Being-There is set before
its repeatability (Wiederholbarkeit). According to Stein, instead, the anguish
connotes the emotional state on the base of which the human being recognizes
his own condition of dependence. On this subject Annalisa Margarino states:
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This emotional state, that for Stein arises from the sense of transitoriness, flimsiness and fleet-
ingness of one’s own being, places the Self in front of nothing: the manifestation of nothing,
at the same time, according to Stein, means for the Self recognizing its link with the Eternal
being. The Self is a being that, before any retrospective reflection, feels anguish in front of
its own flimsiness, and by experiencing this mood, it finds and retrieves its relation with the
Eternal being. 10

We are confirmed this interpretation by Stein’s words:

The inconsistency and faintness of one’s own being becomes clear to the Self when he takes
possession of it by its thought and tries to reach its foundation. He draws it, before any retro-
spective reflection and every analyses of one’s own life, through the anguish, that goes with the
unredeemed man along his life under different guises (as the fear of this or that), but in the last
resort as an anguish in front of one’s own being, and “brings him before the nothingness”.11

In conclusion, according to Stein, even though Heidegger’s considerations
have the merit of carrying out authentic explanations about the human being,
especially where the identification of the basic constitution is divided into
the different ways of daily being and authentic being, however they stop
surprisingly before some “references that stand out even imperiously through
what had been already highlighted” (MHE 180).

5. F R O M “ T H R O W N - N E S S ” ( G E W O R F E N H E I T )

T O “ C R E A T U R E L I N E S S ” (G E S C H Ö P F L I C H K E I T)

This is what happens, for example, in the category of thrown-ness (belonging
to the Being-There of human being), or decay of the individual, accepted by
Stein in principle, as seen in her arguments mentioned above. This category,
indeed, perfectly shows Stein’s personal belief, that is “man is in the Being-
There ignoring how he came there, that he is not from itself or by itself
and that he cannot expect by his own being any explanation about his
own origin” (DAP 94). However, because the question of origin cannot be
settled starting from the world, according to Stein, it “needs an established
being, who is a being of this human being, without any foundation in itself,
that must be founded, somebody that lays the thrown” (MHE 181), then.
In her personal ontological consideration, specifically in Finite and Eternal
Being, Stein identifies this somebody right in the Eternal being. Indeed, Stein
states:

It is unconceivable to receive the being apart from the eternal being, because nothing outside it
really possesses any being. Every finite being is something placed and kept inside the being and,
therefore, it is unable to give itself or keep the being by itself (EES 92).
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And more:

Therefore, in my being I meet another being, that is not mine, but rather the stand and foundation
of my being, which has no stand or foundation in itself (EES 97).

Another of Heidegger’s mistakes, according to Stein, which makes his philo-
sophic framework incomplete, is omitting entirely the question about the
beginning and the end of the Being-There. About this issue, Ales Bello
summarizes:

Heidegger uses words as “decay” of the individual or “thrown-ness” of the Being-There in
an absolute way, without wondering what positive situation should be considered to apply the
concepts of decay and fall, or wondering where those who are thrown come from. It looks like
he isolated one moment, one stretch of the way that cannot be ignored in whole its extension at
least for the need to know the beginning and the end.12

Actually, Heidegger answers this question someway, as he places and delimits
the Being between two nothings, one before life, and one towards death. Even
in this case Stein cannot avoid pointing out that the answer is unsatisfactory,
because on one side Heidegger does not analyse thoroughly the theme of
death, that he himself emphasises continuously as the essential dimension
which mostly affects the Being, that emerges, therefore, as a being-for-death;
on the other hand he does not consider at all the question about the lot of the
soul, which is impossible, however, as he has already excluded this category
from the scope of the Being-There, thus negating any validity of this concept
in the metaphysical field.

Moreover – Ales Bello continues – Stein remarks that, if on one hand it
is true that everyone should experiment his own death personally, it is also
true that before this event, that constitutes the possibility that denies all the
other possibilities, we acquire a certain knowledge of death starting from the
others’ death. Seeing the others die, someway, we become aware that we are
going to die.

From these considerations we deduce the deep value given by Stein to
intersubjectivity as a source of knowledge, and also about this she must
take some distance from Heidegger again. Probably, this also derives from
their different considerations of associated life. Indeed, although Heidegger
seems to enhance the being-with (Mit-sein), right in the daily being there, so
that human life appears “above all and mostly” (MHE 181) living-with-the-
others, therefore what he says about the Self of the chat denotes “some scorn
towards the others”.13 On the background of the objections made by Stein,
in this respect, to Heidegger, we find two of her important essays where she
focused on the analysis of associated life, The Philosophical Foundation of
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Psychology and the Sciences of the Spirit14 and A Research on the State,15

where it is clear that the Authoress states that the associated life should not
always be considered only anonymous and negative, so that the individual in
order to find himself is obliged to escape it. On the contrary, the community
is necessary as a place of perpetuation of traditional values, which should not
always be scorned. It is rather a question of being able to judge the validity
of what is given by the associated life: if it proves negative the individual
must escape, but it cannot be stated that it is always the case.

Stein continues and declares that, if on one hand everyone is aware that
he will die, on the other, however, in healthy natural life there is a very
strong certainty of existing. Indeed, as Margarino maintains, even if the finite
being still implies the non-being – and, therefore, also according to Stein,
“continuously exposed to the nothing, in an incessant insecurity”16-, and
even if the anguish “is a primary emotional state, as it comes before any
reflection and analysis about one’s own life, unlike it is presented and defined
in Heidegger’s thought”, the latter, however, “is not a basic prevailing feeling
in human life”,17 but, as Stein continues:

It becomes so in some cases that we define morbid, while in normal conditions we behave very
confidently, as if our being belonged to us in a stable possession (DAP 95).

According to Stein, therefore, human life wavers between certainty, resulting
from a superficial idea of our own existence, “that, because of the “lasting”
time, shows us deceptively a “stable lasting being”, and that prevents us,
through the “care” for life, from perceiving its vacuity” (DAP 95), and uncer-
tainty. However, it is right this uncertainty that Edith Stein does not identify
with the emotional state of anguish, that “brings the soul far from itself”,18

which allows the finite being to recognize, together with its own finitude and
the possibility to face the nothing, the Eternal everlasting being, from which
every created being comes. Indeed, Stein declares:

In general and in an absolute sense we can talk about the certainty of the being as a simple
outcome of this illusion or self-illusion. The retrospective disarticulation of our being, made
through the thought, shows how little foundation of this certainty is in itself and how it is
actually exposed to nothing. Does it show us, then, that the certainty of the being is objectively
unfounded, then “irrational”, and that the behaviour of a rational life is a “freedom for death � � �”
passionate, self-confident and “anguished”? Not at all. Before the undeniable reality that my
being is transitory, delayed, so to say, from one moment to the other and always exposed to
the possibility of nothing, the other reality stands, as much undeniable, that this transitoriness
is me and from one moment to the other I am kept in being and in this transient being I catch
something lasting (EES 96).
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Thus, the human being, according to Stein, perceives himself as transitory
and temporal, but at the same time kept in the being. Indeed, Stein goes on:

I know I am kept and for this reason I feel calm and safe: it is not the certainty of a man
who stands on a steady ground by his own power, but the sweet, blessed certainty, objectively
considered, not less rational. Or should we consider “rational” the child living in the incessant
fear that his mother may let him fall (EES 96)?

This is probably the Self-image of biblical ascent19 that summarizes more than
anything else Stein’s religious phenomenology, which consists, according to
Beate Beckmann’s words, in the “experience of being kept by God”,20 and in
identifying God as stand of one’s own life:

In my being, therefore, I meet another being, which is not mine, but rather the stand and
foundation of my being, which has no stand or foundation in itself (EES 97):

According to Stein, essentially, the thrown-ness is revealed as creatureliness.
This is the conclusion Stein comes to, who in Finite and Eternal Being,

quoting just Heidegger, about the problem of Geworfenheit, states:

As life is the being of the Self, this could mean that life received the being by the Self itself.
But this obviously does not correspond to the unique properties recognized in this being, that is
the being what belongs to it (its contents) and keep it inside; and above all it agrees with what
the Self is and with how it experiences its own being. It perceives itself as something living,
of being at the present; and at the same time as coming from a past, and cast in living a future
already: it and its being are unavoidably there; it has been thrown into being. However, this kind
of existence is the extreme opposite to self-control and self-understanding of a being that is from
itself. The being of the Self is something that lives from one moment to the other. It cannot stop,
because it runs unstoppably. Thus, it never succeeds in possessing itself really. And this is why
we must define the being of the Self, this living present continuously changing. It is placed in
the Being-There and kept there moment by moment. This way we can talk about a beginning,
an end and also a break of its being (EES 90–91).

Hanna-Barbara Gerl comments Stein’s reflections as follows:

Thus, even though it exists in an eminent sense, the Self appears, nevertheless transient, as it is
not able to keep alive what it needs to exist: “Its life needs contents and without contents it is
empty, void”. The aware Self, therefore, depends on a “afterlife depth”, that gives it or denies
both an exterior and an interior world. The philosophical consequence that can be drawn is that
the human being, deeply searched, does not exists by himself, does not control himself, or is not
intelligible to himself. However it longs for it, he never possesses himself, it is always a received
being.21

About the being for death (dying, or anticipation of death) it is possible to
find a new meaning of anguish, different from the anguish as an emotional
situation, that discloses to man his own being for death: it is the decision that
he takes upon himself:



T I M E A N D T H E F O R M A T I O N O F T H E H U M A N P E R S O N 233

In the decision the anguish has reached understanding. The anguish as such does not understand
itself. Heidegger means it at the same time as anguish before its own being and anguish for
its own being [� � �]. This before which one feels anxious is the impossibility-of-being that the
anguish itself attests: it is the experience of our being nothing. That for which one feels anxious
and, simultaneously, on which the being of man depends, is being like a fullness that one wishes
to keep and does not want to let go – this topic is not discussed in whole Heidegger’s analysis
of Being-There (MHE 191).

Heidegger, according to Stein, does not realize that one could not feel anxious
before the impossibility-of-being and for its own being, if the human being
were not part of a “fullness, of which something always escapes him and from
which something is received: life and death at the same time” (MHE 191). This
may depend on his general overestimation of the future and underestimation
of the present, that leads him to neglect in every experience the essential
event of realization. Indeed, Stein notices that in general the rule is valid that
knowing the limit implies knowing how to overcome it; Heidegger, on the
contrary, wants to remain in the finiteness, and he is not able to explain how
finiteness itself can be reached, and does not admit that it can be so only
compared to what is finite.

6. T E M P O R A L I T Y (Z E I T L I C H K E I T)

O F T H E B E I N G - T H E R E (D A S E I N)

Thus, the theme of the thrown-ness is linked to the temporality of Being-There.
With this regard, Stein accuses Heidegger to assume a meaning of being,

that is precisely the conviction of the temporality of being, before starting his
analysis, even if she agrees with Heidegger when he considers the finished
being a temporal being:

The being in this sense [that is in the passage from ideal or possible to the present-real] is a
“becoming” and remains as such forever, it never becomes a “being (at rest)”. This being needs
time (EES 77).

However, while Heidegger thinks that temporality is the essential dimension
of the Being-There, without devoting any place for eternity in his analysis,
Stein considers temporality, connoting the finite, creatural being of the Being-
There, what distinguishes it from the eternal immutable Being of God, where
being and essence really coincide, stating that, vice versa, the authentic being,
of which we are able in temporality, does not identify with the achievement
of authenticity. As even Nietzsche declares, indeed, every pleasure (to be
meant not in a restrictive sense, but rather as every thing that can satisfy us)
requires eternity. We read in Finite and Eternal Being:
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My being is a continuous motion, a flow, a transitory being in the strictest sense, in utter
opposition with the eternal being, immutable-present [� � �]. The becoming cannot be from the
being, that is from the being in a proper, true sense, from the being in the very sense of the word.
It cannot be the authentic real being, because, accordingly to its meaning, it is a passage towards
the being. As such, however, it can only be determined by the being. If we wanted to negate
even the possibility of a being which is different from the becoming, we should also negate the
possibility of the becoming itself and we would come to nothing (EES 82).

Heidegger’s doctrine of temporality, therefore, must be reversed, that is the
temporal ecstasies do not allow to understand the finite without infinity.
However, Stein thinks that it is possible to find in it, beyond the author’s
intentions, a chance for eternity, that she perceived in the moment: indeed,
it is right the moment that lets us understand the finiteness of anything non-
temporal. The human being, in short, experiences caducity, right because it
tends to fullness, the fullness of joy, of happiness, of love.

At this point, Ales Bello says, Stein puts forward an observation with a
great sensibility, referring to Heidegger’s psychological attitude, wondering
why he thematizes anguish, care, that is painful situations, and never joy,
happiness, that is positive moods. Even his looking at the future reveals this
attitude. The future, indeed, is only being for death. She agrees that the future
is the most important dimension, but this should be interpreted as the future
of hope, the inclination towards fullness and stability. Thus, Heidegger’s
underlying pessimism seems to emerge, with its nihilist implications.

In another of her essays, already mentioned – The Meaning of
Phenomenology as a Vision of the World – indeed, Stein catches the nihilist
cues of Heidegger’s position with a great sharpness and foresight, expressing
her perplexity as to Heidegger’s position, which is deeply influencing the
contemporary cultural world. In her essay Stein affirms:

Currently I think it premature to indicate for Heidegger his image of the world. The central
position of the Being, the emphasis given to the Care as basically belonging to it, to death and
to nothingness, as well as some extreme formulations, show an image of the world without God,
or better clearly nihilist (DBP 104).

And more:

About how Heidegger has formally worked to represent the vision of the world of our times,
currently I barely dare give a judgment. Actually he is being charming young students for some
years, as well as mature men. It is unquestionable that this should affect the attitude towards the
vision of the world of the time. Actually I cannot determine what is the nature of this influence.
It can lead to a closer analysis of life because he placed at the center of his interest the matters
which are crucial to life. But I assume that the way that he followed, until now, insisting on the
caducity of the Being, on the darkness where it comes from and to which it goes, and on the
Care, will foster a pessimistic, if not nihilist, interpretation and will bury the orientation towards
the absolute being, crucial to the survival or the end of our Catholic faith (DBP 106–107).
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Stein summarizes, moreover, the relation that Heidegger establishes in the
Being-There between the past, the present and the future as follows:

“The sense of Being-There is nothing hazily different from or outside the Being-There, but the
Being-There self-understanding”. The self-understanding is understanding one’s own possibility
of being, and this can be because the Being-There in its being meets itself. At the same time, it
is what it has been and is present at something: future, having been (past) and present are the
out of itself or the ecstasies of its temporality. The future is primary. Therefore Being-There,
future, temporality are given as finite. It must still be shown what infinity means compared to
this original time (MHE 168–169).

About the self-understanding of the finite being that in Heidegger assumes
the form of Being-There, Margarino points out how, according to Stein, it
is proper of all the finite beings to send to a infinite Being, but it is only
proper of the human being to understand himself and be in this relation in
every moment of its continuous transformation. The becoming of the human
being makes possible for the Self to understand the idea of the eternal Being.
Actually, the Authoress declares between the lines of The Structure of the
Human Being, that we already quoted:

The Self can achieve the idea of the eternal Being not only thanks to the becoming and passing
and failing its contents of experience, but also thanks to the peculiarity of his being that extends
from one moment to the other: the Self draws back horrified before the nothing and does not
want only a continuation without an end of its being, but the full possession of the being, a being
that may take in all its contents in an immutable present, instead of seeing what has just start to
live disperse again. Thus it achieves the idea of fullness, eliminating from its own being what it
knows as deficiency (DAP 92–93).

Consequently, the relation of the human being with the eternal Being, that
is God, is essential not only as a foundation of its own being, which is
insubstantial in itself, but also for its understanding. Indeed, Stein specifies:

A peculiar characteristic of everything finite is the Impossibility to understand itself, referring to
a primum that must be finite, better, the Infinity, because infinity cannot be but one. We define
this first finite being God, as its features correspond to our idea of God. This way we must
consider as ontological evidence that the human being, like all finite things, sends to God and
it would be incomprehensible without this relation with the divine being, that is, it would be
incomprehensible both that it is (its existence) and that it is what it is (DAP 215).

On the contrary, if on one hand Heidegger, maintaining the perspective of
the metaphysica generalis, states that in order to understand the being it
is necessary to understand the sense of being, on the other he links the
understanding of the being to the finiteness of the human being, thus trying
to use as a justification what should have been justified.
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From these consideration, according to Stein, another problem emerges,
concerning Heidegger’s position in front of the being’s transcendence, meant
as God, and in front of the creation. The Authoress, indeed, stating from
the analysis of some basic ideas, such as transcendence and nothing, catches
the distance with a metaphysical formulation similar to Christian philosophy,
that Heidegger seems to despise quite a lot, even if its relation with all the
previous speculation, starting form the Greek, and above all Aristotle, through
Scholasticism, should be analyses thoroughly.

Indeed, Heidegger states that the attempts, although important, made by
Plato and Aristotle would not have succeeded in giving a sufficient explanation
to the sense of being, since the ancient ontology considered a certain way
of being – the being simply present – as the being as such. Afterwards, the
being has always being assumed as the more general and obvious concept,
with no need of an appropriate definition. For the rest the ancient ontology
was followed and, precisely, not only during the Middle Ages, but also in
the attempts entailing more consequences of the modern age: Cartesian and
Kantian.

So, even though he puts “in the first place the being in its full total
right” (MHE 201) – even if in a single place, that is in the Self – whole of
Heidegger’s search is supported by a certain preconceived idea of being, as
“from the beginning every thing so as to prove the temporality of being” (MHE
202). This is why, according to Heidegger, no essence can exist separate from
the existence that is realized in the Being-There, nor any sense different from
the understanding that is contained by understanding itself, nor least of all, any
eternal truths independent from human knowledge: they are only the remains
of the “Christian theology not completely expelled by the philosophical issues
yet” (MHE 203).

Stein writes in a long note replying to Heidegger’s criticism that Christian
dogmatics has not considered the problem of nothing, reinterpreting, in the
light of Revelation, the phrase of the traditional metaphysics “ex nihilo nihil
fit” in the sense “ex nihilo fit ens creatum”:

Now, how should the phrase “ex nihilo fit ens creatum” be interpreted? Only as follow: the
Creator, in the creative act, is not influenced by any other being, because no being is given
in absolute which is not the Creator or the creature [� � �]. This does not mean, however, that it
[Christian dogmatics] is not interested in the being and in the nothing. It speaks about the being
when it speaks about God; and speaks about the nothing in several contexts; for example when it
speaks about creation and it means as creature a being whose being intends a non-being. since we
“are so finite � � � that we are not able by our own decision or will to take ourselves out of nothing
originally”, the manifestation of our being’s nothing means, at the same time, the opening of
this being of ours, finite and affected by the nothing, to the Infinite being, pure, eternal (DAP
94–95).
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Thus, from a certain point of view, we should hold as true what Heidegger
states, that being and nothing are together, but not because the Finite is
between the chiefly authentic being and the nothing, but rather because the
disclosure of the nothing to our being is an opening to the Infinite, pure,
eternal, to a dimension that, in our opinion, could be defined as eschatological.

7. T H E “ C A R E ” A S E S S E N T I A L D I M E N S I O N

O F T H E B E I N G T H E R E

The temporal dimension of Being-There is connected to the theme of Care.
“The calculation of time”, indeed, as Stein affirms, “is inevitably based on the
essential constitution of Being-There as Care”, that is as anticipating-itself,
as developed in the chat of One, for which time, interpreted to take Care (in
the manifold meanings of performing, realizing, get something, being afraid),
that characterizes the being in the world, is always “time of � � �”. It belongs
to the world worldliness and is called, therefore, worldly time.

Indeed, man in his concrete and daily life is first of all a being in the
world, which is nothing but taking care of the things that he needs. And this
taking care, according to Heidegger, has the features of transcendence (in
a clearly existential sense) and of project, as the Being-There, that is man,
transcending the actual reality as it appears at first sight, it projects it, taking
it to him, that is subordinating it to his aims and needs, and translating it, in
the final analysis, in a totality of usable tools.

As the relation between man and things develops as a taking care, so the
relation between man and the others consists in having care of the others. This
having care, however, as Heidegger points out, has two different meanings.
It can be meant both as taking away from the others their cares, and in this
sense, the man would not take care so much of the others but rather of the
things to get them, realizing an unauthentic form of coexistence, that is a
“pure being together”; and as helping the others to be free to take on their
own cares, and in this case it will be the authentic form, that is to say the
real coexistence.

Therefore, with respect to the ideas stated so far, the Care expresses the
essential condition of a being, the man, who, thrown into the world, projects
forward his possibilities. This projecting-forward of life, however, cannot but
fall backwards on what it is already actually, thus revealing the circular, and
therefore concluded and finished structure, of the Care. The being in the world
of the man, therefore, necessarily falls into the daily anonymous existence,
which is unauthentic as such, and according to Heidegger it is a great part of



238 M A R I A - C H I A R A T E L O N I

human life, including even the moral laws and the theories that search for its
foundation.

Moreover, man, even finding himself as the foundation of himself, as a
choice among the various possibilities, however, as he is planned-thrown,
Heidegger rightly notices, cannot be the foundation of his own foundation.
Thus, for Heidegger, the basic nonentity (Nichtigkeit) of which human
existence consists would come out, both because man can never master his
most proper being, and, on the other hand, because planning himself on some
possibilities is possible only through the exclusion of other possibilities, or
on the fact of not planning himself in other possibilities. The Being-There,
then, is doubly crossed by the nothingness.

At this point it is right to wonder, I think, what is the sense of the Care, as it
is described by Heidegger, where sense means what makes something possible
and understandable. On the other hand, this was the aim of Heidegger’s whole
treatment: that is achieving a real understanding of the true sense of being.
Heidegger answers that this sense would reside right in the very temporality
of the Being-There. Or better, time would represent the horizon of every
understanding and of every interpretation of the being. The very structures of
the Being-There, indeed, in Heidegger’s existential analysis refer to as many
temporal dimensions, so that the plan projects the Being-There towards the
future, the being-thrown nails the Being-There to the past, the dejection (see
the following paragraph) roots the man in the unauthentic present of taking
care of things, in opposition to the authentic present of the moment, that is
the anticipating decision of death.

Likewise the historicity appears like the assumption of the past heredity,
that is the intentional, conscious resumption (“repetition”) of the transmitted
possibilities. A resumption that coincides with destiny, that is with the original
historicization of the Being-There, that is nothing but the act by which the man
transmits himself in an inherited possibility and, therefore, chosen. Indeed,
as the existence, even planning itself as a radical nonentity of the world
and of itself, is still a coexistence with the other men and among the things
of the world, Heidegger states, the authentic existence gives the man the
possibility to remain faithful to the destiny of the community or of the people
he belongs to.

However, in my opinion, the answer given by Heidegger to the question
about the sense of being is rather reductive and unsatisfactory. Indeed, should
the fact of taking care and of having care, on the background of a Being-
There founded on nothing, or better, nothing in itself, not be rather (more
consequently) a waste of time, a wasted time? And then, how the projection
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forward and the essential phenomenon or realization can be conciliated with
the being-for-death and the circular structure of the Care?

The anthropological outcome is rather a real insignificance, or better a
sense of time and of human existence that reveals morally as a “dangerous”
indifference.

Stein gives an outstanding answer to the problem issued by Heidegger’s
existentialism, making reference to the Eternal Logos, as the ultimate sense-
giver, as discussed in the following paragraphs.

8. “ D E J E C T I O N ” (V E R F A L L E N) A N D T H E O R I G I N A L S I N

Dejection enters this subject, as it is, Stein declares:

a deviation from one’s own free possibilities of being, towards the being-in-the-world and towards
the One itself. In the possibilities there is always already an “anticipating-itself”, and this belongs
to the thrown being; its self-anticipation (Vor-weg-sein) is called Care and is the foundation of
every worry and every solicitude, of every wish and every will, of every inclination and impulse
(MHE 161).

Moreover, dejection is described as a way of being, in which the Being-There
is not with himself or with the thing or with the others, but only implies all
this.

“This non-being”, Heidegger states, “must be meant as the way of being
nearest to the Being-There, in which it is mostly maintained. The state of
dejection in the Being-There should not be meant as a fall from a purer and
higher original state” (MHE 186). After this statement, however, Heidegger
adds that:

dejection occurs when those that give tone in the chat of One, are not the required experts at all
and express loudly and irresponsibly their groundless opinions; and on the other hand, the mass
submits irresponsibly to those incompetents’ judgment and is influenced even in those cases that
would require an autonomous responsible behaviour, closing their eyes and trying to deceive
themselves (MHE 186).

Thus, dejection should not be meant as community life as such or being
guided, but rather as the uncritical participation at the expense of authentic life,
to which one is called, without paying any attention to the call of conscience.

This leads Stein to wonder what is the sense, then, of speaking about a
dejection without any reference to a fall, which is exactly like putting a being-
thrown without a throwing. If, indeed, Heidegger characterizes the average
daily human being as declined, that is dejected, it must also admit that this is
impossible only in contrast with an authentic being, that we must be aware
of clearly, and that is consistent with the original being.
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Every dejection, however, presupposes a temporal fall, not necessarily in the
Individual’s existence, but as an historical event that affects him. Moreover,
Stein continues:

The peculiar nature of the fall, as we know it from the Revelation, cannot be deduced by that. But
we must say that the Church teaching concerning the original sin is the solution to the enigma
emerging from Heidegger’s description of the dejected Being-There (MHE 187).

It is important to notice, as Margarino does, that within Stein’s speculation the
idea of original sin and of its consequences helps to understand the opposition
between the actuated essence and the pure shape. Actually, Stein writes,
taking up some Old Testament words:

Because of the curse cast against creation, elements are not only corrupted, but also one against the
other, so as in nature the becoming is realized continuously hindering the essence development,
and can carry out destruction. And if man must “earn bread with the sweat of his brow”, this does
not depend on the earth that gives him trouble and thorns and only after a hard work produces
good fruits, but by the resistance of all the matters that he touches working. So the original
sin and the state of punishment give us the key to understand the opposition between actuated
essence and pure shape (EES 276).

The state of fall, that from the philosophical point of view, should be meant
“only as a possible alteration of nature” (EES 275), and from the theological
one as “subversion of the original order” (EES 275), is considered by Stein
as the hinderer of the essence development:

It is possible to admit that in the original order everything happens in nature should help things
to achieve the full realization of their essence and, thus, to reproduce the divine model in its
integrity; moreover, the forces in them be proportional to the perfect shape of every single
thing and of all the universe, and that they attend to this aim and do not act without sense and
destroying as “brute forces”. Even man’s action should attend to emphasize more and more the
resemblance with God (EES 276).

The ontologic distance between the essences and the original one – for which
finite things are “always a mirror of the divine perfection, but a broken
mirror”(EES 276), since there is a “difference between what they should really
be and what they actually are, and also between what they should become
and what they actually become” (EES 276) –, is ascribed, consequently, to
the original fall:

In the world as it was originally created the matter should serve to effect the shapes; it should
have been formed only and accordingly to the essential shape. Only owing to the “fall”, losing
its original unity, it can prevent from achieving a perfect structure (EES 276).

Stein connects the fall to the theme of man’s responsibility with regard to the
creation. An issue which is not at all minor with reference to the education
of the Individual, or better, as Edith Stein says, of the person.
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The category of responsibility is present in Heidegger too, differently
described, however. In Heidegger’s existential philosophy, indeed, “the
Individual, in front of his more personal authentic being, which is a single
responsible being, escapes in the community, and shifts his responsibility
on the community, more narrow or wider” (MHE 184). So, in Heidegger’s
opinion, we can talk about responsibility, only when the single individual
awakes from his authentic life. Instead, we speak about irresponsibility, as
previously remarked, when dejection occurs. However, the two positions
considered seem to be closer that expected, because, according to Stein:

Man, as a created being, is exposed to the finiteness and weakness of creation, but since he is
endowed with rational knowledge, he is called to make himself responsible for the creation, or
better, the sin in man actually consists in forgetting his own responsibility for the creation and
in not considering the Creator’s intents.22

So the original sin, according to Stein, did not consist in a “simple formal
disobedience to God”,23 but in contradicting the original primordial hierar-
chical order.

On this subject it is useful to consider what Edith Stein writes about the
relation between the sciences of nature and creation:

Gradually understanding in a rational way the effect connections in nature, and building with
this a base to determine in advance the possible future events and intervene regulating them, is
the original task of the sciences of nature. The domination of nature based on knowledge allows
man to preserve the creatures in the ontological sense recorded in them. Modern technique, to
the extent that it considers as its task subjecting nature to man and putting it at the service of
its natural wishes, without worrying about the Creator’s thought and in clashing contrast with it,
represents a radical fall from the service that was originally imposed to it. Man is responsible of
everything that, in nature, is not as it should be; moving away nature from the Creator’s project
is due to him. Let us remind again that, according to his structure, man is able to bear such a
responsibility (DSP 86–87).

Man, on the other hand, as Stein adds, who is helpless by himself, is respon-
sible of creation, since he is the first to be saved and freed:

Man is called to be the redeemer of all creatures. He can be so to the extent that he himself is
saved (DSP 85).

And, if it is true that doing this he is part of nature, and therefore he can
understand its language and its troubled sigh, on the other hand:

he can help not as part of nature, but as a son of God elevated over nature. Freely elevated, he
is able to recognize the anguish as anguish, that in the animal remains only in the darkness. And
to the extent that he is filled with the divine love, man is able to embrace lovingly the animal
soul full of anguish. And it finds peace in pacified man’s support (DSP 85).
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9. T H E I M A G E O F T R I N I T Y I N M A N : B O D Y , S O U L A N D S P I R I T

Stein’s reflection continues in Finite and Eternal Being through the
description of man’s structure, made of body and soul, that is in the wake
of that traditional conception rejected by Heidegger, instead, with intrinsic
consequences on all the rest.

Indeed, Stein declares that, if it is true that man, integrated in creation, is
not the only one to participate to the being of God, since all creation is an
imago Dei,24 and if it is true that he is neither the most perfect being, since
his essence is not simple like that of the pure spirits created, however man’s
personal being is still the most accessible to our reason, and a special synthesis
of matter and spirit is fulfilled in him, where all creation is summarized.
Human nature, moreover, represents the top of creation owing to its peculiar
participation to God’s personal being. The triple internal structure of human
beings, indeed, as Stein declares, seems to reproduce the Image of Trinity so
good, that it results to be the more sublime imprint left by the dynamism of
Trinitarian love in the creation, the most perfect analogia Trinitatis, according
to a phrase by Theodor Haecker. The three basic forms of the real being
(body, soul and spirit) in their unity are in close connection with Trinity,
since they correspond to the proprium of the three divine Persons:

To the Father, the first Creator from whom everything originates, who is only by Himself, the
being of the soul should correspond; to the Son as the essential shape “born”, the bodily being
should correspond; the free disinterested flow should merit the name of spirit, but in a peculiar
sense (EES 384).

After that, Stein analyses more closely the three basic elements that form the
human being’s personal structure and their relevant functions.

10. T H E B O D Y A S “ A N I M A T E B E I N G ” (L E I B)

The most evident element is certainly the body, that is not the simply bodily
“being” (Körper), however, as we mean it, a purely physical reality, but rather
the body belonging to a living being (Leib). It “is ‘my’ living body, it is mine
like anything else is; because I dwell in it as in my “innate” abode and I feel
what happens in it and on it, and feeling I perceive it” (EES 389).

The actuality of the body, however, is given to us through different types
of perception: the external perception shows us the living body as an object,
but it does not reveal it in all its fullness. As Stein writes, indeed:

In this perception I am subject to strange limitations like no other body; in front of my body I
am not completely free to move, I cannot watch it from all sides because I cannot “get rid of it”
(EES 389).
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However, there is also an “internal perception” – a typical Husserl’s
expression – of my body, that discloses it as bearer of sensations and subject
of motion. The peculiar motion of the living body is not purely mechanic,
almost as if the body were a simple tool, but is due to the animate being of
the body, that is the fact it has a soul:

What differentiated the human body by a pure and simple body is that it is animate. Where there
is a human body there is also a soul. And vice versa: where there is a soul, there is also a human
body (EES 390).

11. T H E S O U L (S E E L E) A S “ P R I N C I P L E O F

I N T E R I O R F O R M A T I O N ”

Stein, then, analyses the second basic element that makes the human being,
that is the soul (Seele). She continues by “subsequent layers”. The soul is
defined, first of all as “essential for every living creature” (EES 390), even
though in different degrees, according to whether we are dealing with plants,
animals or men. The soul, moreover, is the principle that gives form to the
matter and, therefore, to the human body. It is able to give a structure to its
own life, by transforming the matters of which it is made. Better, as it cannot
be parted by the body, it is the very source of life:

Its “being is life, and life consists in giving structure to the matter in the three degrees: trans-
formation of the constituent matters, self-formation and generation” (EES 391).

The human soul is seen, from this viewpoint, “creative”, and for this reason
connected to its divine Archetype that, “as divine life, creates itself eternally
and gushes from its own source” (EES 384). It is, however, a “hidden source”,
as H. Conrad-Martius states in Realontologie, out of which the being and the
visible of every living creature gushes. The soul has the property of being
the “centre of the being of the living creature and the whole is made moving
from the centre of the being” (EES 303). The soul gives shape to the body
that, in turn, becomes its expressive means and bearer. Among all the living
beings, the human soul, Stein states, on the wake of the reflections offered
by the real ontology by Conrad-Martius, is in a privileged position. While in
the plants, indeed, the life of the soul is mainly pushed outside, and in the
animal as a passive purely sensible activity, in man, on the contrary, the soul
represents “an ‘interior world’ complete in itself”, “the place where the being
has sprung up towards the Interior” (EES 391). It possesses an autonomous
life, a being in itself. The human soul, far from being a simple middle course,
a desert land between the body and the soul, is the place of self-determination,
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namely of free actions, where the Self places itself, decides the content of its
experiences and the orientation of its actions:

the Self is an awake open spiritual eye looking the inside and the outside: it can receive what is
close to it and can understand it and as a free person it can answer one way or the other. Man
can do this and since he can, he is a spiritual person, a support of his life in the sense he “has it
in his hands” (EES 392).

Even in the human soul, however, a sensible component remains, concerning
the passivity of impulses, that makes man a being with limited, or, better,
“conditioned” freedom (EES 393). Spirituality and sensitivity in the human
being result to be two irreducible components, but inseparable at the same
time that find their meeting point in the soul specified by the Authoress as
follows:

[The soul] as sensible soul lives in the body, in all its limbs and parts, is fecundated by it, acts
giving it shape and preserving it; in this spiritual soul it elevates over itself, looks at the world
outside its Self [� � �] ; as soul, in the proper sense, however, it lives in itself, in it the person Self
dwells. Here is gathered everything enters from the sensible and form the spiritual world, and
here the internal disputation takes place, starting from which a side is taken up, drawing what will
become more properly personal, the essential component of its own Self, what (metaphorically)
“transforms into flesh and blood” (EES 394–395).

Stein lingers on this last meaning of soul, associating it to the image of
“interior castle” of Saint Teresa of Avila, through which the former does not
want to emphasise the idea of God “inhabitation” in the innermost part of
the soul (the central room) – that we will find described in detail inside The
Science of the Cross –, but rather present the Seele as a building, namely a
being with its own depth and an essence to fulfil. The soul, indeed, far from
being a simple empty container, “with its peculiar properties gives the body,
and every personal spiritual activity, its characteristic imprint” (EES 395).
This happens “unconsciously and unintentionally”, but is perceived by the
Self at conscious life level. The Self represents the “access” to the depths of
the Seele, through the experiences that operate at a hidden depth, on one side
showing what happens in the soul and then, increasing self-knowledge; on
the other, fulfilling the essence of the Seele. The Self, therefore, shows us a
soul structured on a “layered order”. In the conception of the soul as “dark
depth” the mystery at the base of the person is once more revealed, that is
never totally knowable.

Moreover, the soul presents itself as a “spiritual creature”, not only as
non-extended, but also because it gives shape to man starting “from inside”,
or “the innermost part” of itself:
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The “inside and the innermost part” are nothing but “the most spiritual”, what is farthest by
matter, which moves the soul in its depths (EES 399).

What Stein writes about the process of formation in The Structure of the
Human Person, following the Aristotelian concept of entelechia, is quite
interesting:

The body with its given form, closed in itself and articulated to comply to specific rules, is
perceived by us as a reality held together interiorly. Its exterior shape is formed from inside. It
brings something in itself that makes it, each time, what it is, and this happens in a progressive
formative process; indeed, we have already seen that the body goes through changes in the shape.
This taking shape from inside is a peculiar way of being, the way of being of the living. What
enables the formation from inside is indicated by Thomas of Aquinas as interior shape. He also
calls it soul in accord with Aristotle who thinks that it is only the vital principle, a vegetative
soul. Aristotle uses the word entelechy, as well. Thus we understand that the formation process
has an aim (��′�o�) tending to a specific shape. This aim is the developed articulated structure
operating from inside, in order to keep itself in this completed shape – precisely, it operates so
as every limb performs a specific duty within the whole, that is an organ for which the whole is
an organism – but that goes beyond itself, produces other shapes of the same type (DSP 76–77).

In order to better explain the concept of telos, connected with the organic
development of the individual, the Authoress refers to the concepts of species
and individuality:

The ��́�o�, to which the development of the individual tends, is, like in a plant, the most
accomplished sign of the species and its preservation in time by reproduction. It seems that an
individuality which has a meaning as such does not exist. Of course the individuals are imperfect
specimens and the less accomplished of the species and distinguish from one another (DSP 87).

In Stein’s religious anthropology, moreover, individuality is also the
foundation of a teleological order:

The individuals are inserted in a wider vital formative process. Where there are male and female
individuals, they have in this process, their specific functions that interlace. Thus we should
consider the species an original shape that dominates its whole real scope, in which the “division”
in a male and a female shape and the birth of shapes of new peculiar members is based on
their union. It is the standing formative principle determining in their structure all the individual
formations of a scope. To the extent that in the “varieties” we can recognize a necessary structure,
this can be understood starting from the original shape. What in it appears “casual” cannot come
from the species (DSP 112–113).

12. T H E E T E R N A L L O G O S A S T H E U L T I M A T E S E N S E - G I V E R

The idea of telos in Stein’s considerations is tightly connected to that of
Logos, as the ultimate sense-giver, that Stein widely discusses also in Finite
and Eternal Being and that, in my opinion, deserves to be deeply analyzed
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here, as it is well connected to our treatment, because it is actually Stein’s
answer to the question about the sense of the being in general and, then, to
man’s.

In the third and fourth chapters of Finite and Eternal Being, indeed, Stein
refers to what she calls the “Aristotelian way” (EES 305) that, starting from
things, as they are given in the experiences and in their finiteness, – instead of
in the being of the Self, as it is peculiar, on the contrary, of the “Augustinian
way” – tends to trace in them those essential contents, not reducible to the
subjective conscience, pre-existent in the being unlike it, and explicative of
a sense. The Authoress’s intent is, therefore, achieving an essential ontology,
from the onto-phenomenological argument of self-conscience, that finds in
the Eternal Logos right its ultimate sense-giver. From the catch of the being
to the question of the being of things, pre-existent to the subject that, in turn,
leads to notice their essential consistence.

Stein starts making a distinction between finite and infinite: finite is “what
does not belong its own being, and needs the time to reach the being”, that is
to become what it is; infinite is the eternal being. At this point Stein remarks
that, if on one hand, the finiteness is connected to temporality, on the other,
it does not perfectly coincide with it.

Then, Stein draws attention on the difference between essence and essen-
tiality. First of all, essences can be individual or universal. Stein identifies
this difference in that the universal essence can be found in every individual
essence, without being subject to any change, as well as in that it is “commu-
nicable and can become actual in a variety of individual things [� � �] it is not
independent, as in order to be realized it needs the individual being and its
subjects, [� � �] however it is a unique thing [� � �]. It is that very thing that is
realized [� � �] in all the individual essences that pertain to it” (EES 120). On
the contrary, the individual essence cannot be communicated, moreover it is
subject to change and it is “actual and possible only in an object, its own. It
can have its equal, but cannot recur more than once” (EES 120). Moreover,
Stein, like Hering, who defines the essence as a part of the object depending
on the existence of the object itself, affirms:

Every essence is, according to its essence, essence of something, that is essence of this something
and of no other something [� � �] specificity makes the object [� � �] it is what determines the quid
of the object (EES 108).

This reveals that the essence not only differs from the concept defined “a
structure independent from the object, referring to the object, that intends it.
The precondition for its formation is the essence apprehension; and it draws
it from this” (EES 111), but also differs in essentiality, both because it is
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independent from the object, and because, while for the essentialities the only
being is the essential being, for the essences the actual-real being is also
possible in the objects so much that it determines their quid.

The essential being, moreover, unlike the actual-real being, is out of time,
is “immutably what it was. More precisely: the difference between present,
past and future is abolished here” (EES 131).

In relation with the Self becoming being, indeed, we find in the units of
experience (Erlebnisse-Einheiten) some contents that are not subject to the
time flowing. Among them Stein takes as an example the experience of “joy”:

There are many Erlebnisse of joy: they differ in the Self that experiences them, in their object,
in their time determination and their duration and in many more things. The essentiality “joy” is
only one: it is not mine or yours, it is not now or later, it has no short or long duration; it has no
being in space and time, but the essentiality “joy” is realized always where and when one feels
joyful (EES 101).

This essentiality of which Stein talks referring to the “joy”, however, should
be distinguished from the Platonic ideas, as it is not completely split from the
sphere of the objects, but it can be found in the experience and, particularly,
in that special experience made by the being of the Self. Moreover, we owe
to the essentiality the sense and the intelligibility of everything. Indeed, in
Finite and Eternal Being Stein also states:

The life of the Self would be an inextricable chaos where nothing could be distinguished, if in
it some “essentialities” were not fulfilled (EES 103).

And more:

The essentiality represents the ultimate meaning [� � �] the proper intelligible. So it must be
certainly them, in the end, to give sense to the words. Actually, the ultimate foundation of every
intelligibility is also what makes possible the understanding of language and each other’s under-
standing through it. What the nouns properly express and in the end they are the essentialities
(EES 117).

The essential being, moreover, as it is not subject to the becoming and as it is
out of time, will also be “quietness in itself”, rest, opposed to the becoming
of what exists and, for this, it is called wesen, that is “lasting”.

However the essentialities, for Stein, remain in themselves an “unfath-
omable mystery” for the man.25 They belong to an intermediate ontologic
level between the eternal being and the real beings, therefore expressing the
eternal logos or the divine archetypes of the created world, through their
essential being (wesenhaftes Sein).
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Now it is necessary to explain what kind of relationship exists between the
essential being and “the actual-real being of things and the eternal being of
the first Being” (EES 133).

The basic distinction between the essential being and the actual-real being
is given here by the essential quid that, as Stein affirms, is not “universal or
individual” in itself. “In the field of the essential being it has no limits [� � �] it
can be mediated, communicated and allows the identification and what divides
it from the individual being, this gives the possibility to ascribe to it the
characteristic of universality” (EES 140). There follows that we can ascribe
to the essential quid a being of the species of actual-real things. Moreover,
it must be pointed out that the essentialities become elements through which
the quiddities are built, that in turn enter the quid of things, and through
the quiddities and the essences, the essentialities have relationships with the
actual-real being.

It must be highlighted that it is said “to have a relationship” and not “to
enter”. About this, Stein, affirms, that “What is essential does not enter the
existence” (EES 131). How could the link between the world of the essential
being, timeless in itself, and the existing real world be justified? To answer this
question, Stein has recourse to the Augustinian interpretation of Platonism,
also followed by Thomas Aquinas who, in De Potentia, states the following:

The quiddity is said to be created, since before it has the being it is not but in the Creator’s
mind, where it is not a creature, but a creating essence (EES 132 our italics).

The quiddity and the essences become current-real in things, that is to say
they become part of the compound of the thing as a steady core, through
creation (following the model of the essences contained in God’s mind), and
the quid becomes actual in them, because it is their flowing core.

The knowledge of the essence, therefore, is like catching an eternal
meaning. This can also happen only indirectly.

The eternal Being thus proves to master not only the being but also the
sense. And the being of essentialities and of quiddities, far from representing
an autonomous being next to the eternal being, appears, in turn, as “the
eternal being itself, that moulds in itself the eternal forms – not in a temporal
happening – forms according to which it creates the world in time and with
time” (EES 145–146).

This way Stein explains the reality and effectiveness of the essential being,
and also brings the philosophical questions before the “Eternal Wisdom”: the
Logos, the ultimate sense-giver. Stein, indeed, turns to theology for help, and
takes the first verse of John’s Prologue where it is written “In the beginning
was the Word”, and, as Margarino well notices, interprets it through Goethe’s



T I M E A N D T H E F O R M A T I O N O F T H E H U M A N P E R S O N 249

Faust who says “in the beginning was the sense, the meaning” (EES 146).
Stein affirms that by the word “sense” John meant the divine Person, namely
the more actual-real something existing, that should be meant as a divine
Being, as it is contained by the divine knowledge and, therefore, by the
Revelation itself, and then called the Word. In other words:

in the first Being the Logos (the sense or the divine essence) was included – in the Father was
the Son – the sense of the original actuality-reality (EES 147).

The being and the essence, therefore, are the same thing both for the Father
and for the Son.

On the other hand, even St. Thomas did not think that by the mere philo-
sophical speeches it was possible to achieve a “filling vision” of what one
wishes to discover. Stein affirms:

We cannot catch an essence that is only being. We draw it again just because our spirit, beyond
every finite, tends – and is led by the finite itself to tend – towards something that includes in
itself every finite, without drying up in it. No finite can fill it up [� � �] it cannot even catch what
could fill it up. It escapes its vision (EES 149).

Then, is it possible to separate the Persons and their distinguished being-
person from the divine essence, if in the Eternal Being being and essence are
inseparable?

The solution to this question, according to Stein, lays in considering the
being in three Persons as essential, and “then without any doubt the separa-
bility of essence and being, of essential being and actual-real being in the
Logos also turns into a matter that establishes an identity” (EES 151). The
Logos, moreover, besides considering the divine essence in all its fullness,
also embraces in its totality the sense of the creation. Indeed, Stein notices:

the sense of things, of which we should rather say that it is “not become”, that it “has not
made itself”, has its seat in the divine Logos. What, since eternity, has its own consistency, as a
member in the divine plan of creation [or ars divina, as Thomas calls it], is “participated” to the
things as their sense and actuated, fulfilled in them (EES 154).

The passage to the Absolute is, then, in full harmony with Paul’s words that
he says about the Word:

He is before all things, and in him all things hold together.26

A deeper analyses, then, shows between all the beings and in the life of all
mankind, the existence of a “significative relation”, of a connection, actually,
that in the Logos finds its totality of sense.27 It can be found also in everyone’s
life, that “in front of the all-seeing eyes of God is a perfectly intelligible
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context” (EES 153) that we can understand only in part. For Stein, moreover,
the fact that things “consist” in the Logos shows that the creating archetypes
of all the realities created, having a being both essential and real, that is
active, dwell in Him:

Thus we get a double meaning of the finite being in the eternity: every sense is embraced in the
divine mind, every being has in the divine Being its archetypical-causative foundation (EES 155).

Therefore, we could say that the Logos, “the divine essence contained in the
divine mind that reflects the divine essence” (EES 159), is at the same time
God and creation.

To complete the argument hereto, it is interesting to quote Stein’s words
at the beginning of The Structure of the Human Person, where her idea of
the human person is more clearly and systematically explained, with regard
of the meaning of the Greek word “�ó�o�”:

It means on one hand an objective order of what exists, where the action is also included, on the
other a living comprehension by the human being of this order, that makes him able to operate
in his praxis in accordance with it (“in accordance with sense”) (DSP 37).

And still at the beginning of the same work, she writes:

All the human actions are led by a logos (DSP 37).

The Logos, then, – as Margarino writes, commenting upon what Stein
maintains – “since it is the objective order of what exists, is the cosmos itself,
the reality where the human being lives”.28

And, Margarino continues, since the Logos is indicated by Stein also as the
living comprehension – that is as the ability and the care to catch the sense,
namely the order of what exists – the latter is also the main spiritual activity
that calls man.

The philosophical thought, however, cannot catch autonomously both
meanings (order and sense) which are part of the first Being, since the man
has not intuition that lets him to. The paradox of the man, indeed, as Stein
notices, is right this continuous tension between finite and infinite, and the
continuous search of God, that also shows itself differently for the believer
and the non-believer. The former, indeed, “hurls himself above the abyss, the
non believer stops on its borders” (cf. EES 150). The theological reflection,
therefore, opens the way to the achievement of some solutions, overcoming
the limits of philosophy, even if it is still true that, through the philosophical
analysis around the being we can disclose the sense of the truths of religion.
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Moreover, Stein calls the concept of logos even in her close, hard
comparison, in the fourth chapter of her book, with traditional metaphysics,
especially about the concepts ousia, form and matter.

Here Stein, taking inspiration from the comparison with the Aristotelian
speculation, repeats both the indicative and the constituting role of the being
essentiality, both the common origin of pure form (eidos) and individual form
(morfé), in the horizon of the divine being that is the Logos, or the essential
reason to justify the specular harmony of two worlds that would be totally
separate otherwise. The creative and conservative act of God, indeed, not
only gives a movement to the real, attracting it to Himself as a final cause,
but also keeps the law actuated in the evolution of becoming, determining
its going towards perfection. It is a present God, or better a God that makes
present all things in Himself:

If things appear to us as copies of the pure forms and the latter as models, with the essential
forms working at their actuation, we cannot think of a casual concordance of two worlds that
are totally separate. Both send to the same original reality, that makes their relation intelligible.
Included in the unity of the divine Logos, the pure forms are the prototype of the things in the
spirit of God, that gives existence to things by the form of the aim ascribed to them. Thus we
can talk of a being of things in God, and Saint Thomas says that this being in God is even truer
of the one they have in themselves. The causality of the eternal prototypes identifies with the
efficiency of God that creates, preserves and orders (EES 266–267).

And:

If Aristotle deduces the existence of a first mover from the present movement in the world, and
attributes to that a merely spiritual being, this causality should be considered a final causality,
for which all that is becoming is directed towards a higher aim. Thanks to the original forms, we
can imagine now the divine Being not only as a mover of the world, but also as having a special
link to every creature. Between the original and the essential form, there must be a particular
relation, very solid and tight. This is why I think that the Platonic and Aristotelian doctrines of
forms are not satisfactory, right because one only sticks to the original form and the other to the
essential form (EES 267).

Indeed, she thinks that the eidetic intuition of ideas in the Logos cannot be
compared to the beatific vision in eternity. The reality remain just a dull
reflection of the true life, since it has on itself the signs of corruption. The
degeneration of the actuated essence compared to the pure form would be
the outcome of a fall29 – identified by theology in the original sin and in
the following state of the man’s punishment, that Stein, as already seen,
connects to the state of dejection or throwness proposed by Heidegger in
Sein und Zeit – of the matter structured in the space outside the essential
unity.
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13. T H E S P I R I T (G E I S T) A S A C O N S T I T U T I V E C O M P O N E N T

O F W H A T E X I S T S

As she goes on analysing the three basic components of the human being,
Stein affirms that the spirit (Geist), being the third element, should not be
meant only as the innermost part of the soul, or as the immaterial scope, but
also as the constitutive component of everything material that exists. Actually,
there is no matter totally devoid of spirit: even the dead matter is a figure of
sense, created by the Logos. Stein writes:

Everything that is material is made by the spirit. This does not mean only that all the material world
is created by the divine Spirit, but that every material product is filled with spirit. Everything brings
in itself its own shape [� � �] and for this shape it is made the support of a sense (EES 399).

If on one hand, indeed, the person-being of man shows an incommunicable
individuality, on the other it supports a rational nature, rationalis naturae
individua substantia,30 strictly connected to spirituality, a “spirit and reason
look inseparable implying each other” (EES 383). Actually, Stein affirms,
referring to spirit:

The spiritual has been defined unextended and immaterial; it has an “interiority” which is totally
unextended, remaining “in itself”, as it originates from itself. This going out of itself is essential
for it; it is the total “lost of itself”; not in the sense that it has not an in itself, but in the sense
that it give completely its self without losing it (EES 383).

Also the reason, as ability of “understanding one’s own laws” and of “adapting
the behaviour to these laws” (EES 385), shows a dynamics similar to that of
the spirit, in the correlation between the permanence of intellect in itself and
the exit of the behaviour from itself.

This does not mean only, in short, that everything is created by the spirit,
but that the spirit also fills every person with itself, allowing them to act
overcoming the natural mechanisms; that is to elevate themselves above nature
and its laws and offering it, this way, the possibility to open itself to God’s
requests. Thus, the spirit makes man available to the intervention of the divine
Grace, that does not destroy man’s nature, but elevates it and transforms it,
making it adequate to meet God and the change that results from this meeting.

With this theological investigation in the internal structure of the human
being, even the empathic experience receives a somewhat Trinitarian justifi-
cation, so that the three moments of the empathic process that could charac-
terize intersubjectively the person’s selfness in its constitutional opening to the
otherness are connected to the Trinitarian dynamism of self-possession and
spiritual free self-donation of the three divine Persons, obtaining a theological
valence.
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14. H U M A N F O R M A T I O N A N D T H E D I F F E R E N T D E G R E E S

O F S E L F - K N O W L E D G E

After explaining that the soul is the shape of the body, the Authoress analyses
closer the human formation, outlining three stages: one unintentional, in the
first period of life, consisting in physical growth; one out of habit (boosted
also by imitation) in the little child; finally, one intentional and personal
formation, also defined “formation or self-formation”, which starts when the
life of the spirit awakes and the Self becomes completely aware of itself,
able to self-determine and self-educate. It applies especially to the souls, as
it consists in the ability of addressing one’s own Leib towards a specific aim
that one is aware of.

Stein, then, distinguishes the different “degrees” of self-knowledge. They
divide essentially in two modalities: that of original knowledge consisting in
the “awareness that goes with the life of the Self” (EES 445); and that of
internal perception, consisting, instead, on addressing to one’s own self as
if it were an external object. The latter is a reflex knowledge that sees the
soul as “a whole” (almost as if it were an “inanimate being”). However, the
internal perception never achieves the essence of the soul, as, Stein explains:

It is not the reflex establishment, but the original experience that reveals something of the essence
of the soul, that is not only manifested in this experience, but lives and is revealed in it. And the
authentic essential structure is possible only as a vital original process (EES 447).

To clear up the difference between the two kinds of self-knowledge the
Authoress uses the example of the moral self-knowledge. The constitutive
moment of the original self-knowledge is the experience that man makes of
himself as a subject of his own behaviour. However, it is not really possible,
according to Stein, to watch oneself from inside:

It almost seems that the Self perceiving itself as watched and moulded as something external
[� � �] has left the castle to observe it from outside. This is not possible, of course; indeed the
self-observation is the life of the Self itself, and the Self has no life unless it is the life of the
soul; if it were not in relation with it, it would be nothing. Even if spiritually it places itself as
an observer of itself, it remains prisoner in itself. But we can say that [� � �] it has abandoned the
original direction of life, and that it does not possess the full vital force, undivided and intact.
However, if we find a point where it is not interiorly and indivisibly “itself”, it cannot understand
itself completely, either (EES 448).

The human soul, moreover, not only forms a body, but it also bears in itself
a shape: its peculiar essence from which the life of every single individual
springs. Within this essence we can perceive a sense which is the aim of
the soul by essential determination; and a strength, or power of being, that



254 M A R I A - C H I A R A T E L O N I

allows it to become what it must become, and breaks up in several strengths,
corresponding to the three directions of the Self aware life, that the soul
forms: the receipt of impressions, their working-through and the response to
them.

These considerations bring Stein to stress those possible accesses that lead
the Self to an original awareness at heart of its Seele.

The first gateway is found by Stein in memory, defined “the first species of
interior preservation acceptance” of the sense contents (EES 451). It proves
the depth of the soul, since the permanence of a memory depends on the
“degree” of its original penetration, and showing the opening of the subject
to a specific sense content, lets us understand how deep the Self lives its
contents and, then, in which “room” of its interiority it dwells. Only if the
Self is placed in the heart of its soul, it is revealed something of its being:

In the innermost part, the essence of the soul has opened towards the inside. If the Self lives
here – on the foundation of its being, where it really feels at home and where it should stay – it
feels something of the sense of its being and its strength altogether, before it is divided in single
strengths. And if it lives from here, it lives a full life and reaches the culmination of its own
being (EES 452).

Besides:

Those who live deeply absorbed see also the “small things” in wider wholes, they can only
estimate their weigh [� � �] correctly, and can consequently regulate their own behaviour. Only in
them is the soul going to the most complete formation and to the perfection of their being. In
those who retire only occasionally in the depths of their soul, to get back to the surface again,
the depth remains shapeless and cannot even developed its strength of formation towards the
external layers (EES 454).

The Self, however, can also choose not to live starting from the heart of its
soul. In this case every content that enters its Seele proves to be for the person
a “call” for freedom, to take up side to himself:

The person is not “constrained” by what it goes through; it [� � �] must “take position” freely as
of its position – whether to reach it or accept it – it must use its reason, it must clear up its
situation, it must intelligently find how to behave and apply freely its strength in the direction
required (EES 453–454).

After memory, Stein identifies with the voice of one’s conscience (Gewissen)
the element that allows the Self to remain in the heart of its Seele. It acts
as (occasional) link between the life of the Self, the deed and the innermost
part of the Seele. It is the same interior life of the soul, however, attracts to
itself anyone who has experienced it a little. In it one experiences “a new
life spring up, higher and more powerful: the supernatural, divine life” (EES
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457), where the flower is God’s inhabitation in human soul, bearer of that
deep peace the Carmelite spirituality tends to, through what John of the Cross
called “ascent to Mount Carmel”.

The last gateway to the innermost life of the soul proposed by Stein is
the experience of ability and obligation. About this Stein quotes the famous
Kantian categorical imperative: “you can, because you must”. According to
the Authoress, however, the obligation can never force the person beyond its
strength (ultra posse nemo obligatur). If it does, this means that “it can rely
on a source of energy out of his nature”, that is the Spirit of God:

The spirit of God is sense and strength. It gives the soul a new life, it makes it able to do what it
could not, by nature, and simultaneously it points out the direction of its actions. After all every
need full of sense appearing in the soul with a binding strength is a word of God [� � �]. And those
who accept such a word of God promptly receive at the same time the strength to correspond to
this word (EES 459).

Human freedom that accepts to be supported by the divine Grace, then, can
everything, and the soul inhabited by God is able of finding in itself the very
image of Trinity:

The soul filled with divine Life is the image of the Trinity of God in a new higher sense, more
than any other creatures are, or better more than it is according to its natural structure (EES 460).

15. T H E D E V E L O P M E N T S O F S T E I N ’ S A N T H R O P O L O G I C A L

R E F L E C T I O N I N T H E S C I E N C E O F T H E C R O S S

Let us analyse now what is usually considered the most original part of
The Science of the Cross (Kreuzeswissenschaft).31 The reflections mentioned
therein by Stein are not just digressions from the central theme of the
book; they are rather the fruit of what the Authoress, after a whole
life spent for truth, thinks she has understood about the laws ruling the
existence and the spiritual life, connecting the mystical life shown by
St. John with the results of the phenomenological research carried out
by her about the individual’s structure and, then, about the human soul.
Indeed, Stein writes:

The soul, as spirit, is part of the kingdom of spirit and spirits [� � �] it is not only the vital shape of
the body [� � �]. It feels really at home only in its innermost part, in its essence and in its extreme
end (KW 173).

Thus, she takes up again the theme of the innermost part of the soul, as she
had left it in Finite and Eternal Being, devoting it a whole paragraph in The
Science of the Cross, entitled, indeed, The Soul, Spirit in the Kingdom of
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Spirits, a important transition section between the first and the second part of
her work.

16. T H E “ I N N E R M O S T P A R T O F T H E S O U L ” : S E L F - K N O W L E D G E

A N D R E C I P R O C A L K N O W L E D G E O F T H E H U M A N S O U L S

Here Stein divides the soul into two parts: one more “external”, aimed at
meeting and communicating with the exterior world, through the natural
activity of its faculties; another, “internal”, made of its innermost part. Now,
as the Authoress states, since the being is certainly the innermost part that a
being, like the soul, possesses, and since God is the foundation of this being,
and is in constant relation with it, the created spirit, attaining the being, also
attains God who gives it to the spirit every moment. Thus, the spirit, which
lives collected in itself is, at the same time, in relation with God. Namely,
penetrating into its own innermost part equals for the soul to elevating to
God, finding itself out of itself.

John of the Cross, to explain this dynamics of interior life, uses a spatial
image deduced from the field of science and nature of his own times, that of
the gravitational attraction force. Actually, as every object is attracted to the
centre of the earth, so that it falls more and more headlong, so it is for the
soul, that finds no peace until it has not reached its deeper centre, where God
dwells, who moves the soul towards himself through love. Love, as a force
of attraction of the soul towards God, however, has different degrees, so that
the more the soul comes closer to its deeper centre, the more it is attracted
by it:

the more it elevates to God, the more it descends sinking in itself: the union has place in the
innermost part of the soul, in its extreme end (KW 175).

The relation between God and the human soul, however, remains asymmet-
rical: so, on one hand, the Creator, preserver and founder of the being,
penetrates everything with his own knowledge and, then, also the innermost
part of the Seele, where He himself lives, peering its more secret thoughts;
on the other, however, not only the human soul can attain the full knowledge
of God on this earth, but it cannot embrace its interiority completely, either,
unless allowed by divine concession.

The innermost part of the Seele, on the other hand, is all the more precluded
to the other spirits created, be they pure spirits (angels or demons), or other
human souls. Indeed, Stein states:

The innermost part of the soul is barred, there is no human eye so strong to probe it (KW 176).
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At this point of the discussion a theme follows, cherished by Stein, since
her dissertation, the relation and reciprocal knowledge between human souls.
With this regard, Stein declares how the knowledge of the other’s soul passes
through perceptible exterior displays, from which we try to deduce the interior
behaviour. Even succeeding, through this way, in identifying the existence
of an interior emanating source, be it intentional or unintentional, conscious
or unconscious, however it can never come to a precise idea of the other’s
innermost vitality, unless, even in this case, a divine enlightenment intervenes.
Indeed, Stein states:

What comes from the innermost depths will also make something emerge from the innermost
depths. It will not be cleanly outlined, nothing comprehensible in a certain and determining
way, until we remain in the natural path and we are not guided by the extraordinary divine
enlightenment; it rather remains something mysterious (KW 176).

Instead, as for the relation of the human soul with the pure spirits created,
that is bodiless, the latter can communicate with the former, either through
cognitive ways, that can be considered “normal”, namely appearing sensibly,
or through “spiritual” ways (interior words, etc.). The innermost part of the
soul remains for them, too, “naturally” unapproachable, unless God wants to
display it.32

17. T H E “ P R I M O R D I A L ” L I F E O F T H E S O U L

A N D T H E “ T H O U G H T S O F T H E H E A R T ”

In the following paragraph, entitled The Innermost Part of the Soul and the
Thoughts of the Heart, Stein describes what she defines “original life of the
soul”, characterized, indeed, by the so-called “thought of the heart”. Actually,
in the text we read:

The thoughts of the heart: here is the original life of the soul in is essential lines. This basic
structure is in the deepest psyche and goes before the articulation of the soul in its different
powers and activities. The soul lives in it, as it is in itself, beyond all the reactions that the
creatures provoke in it. Even though this innermost refuge is the dwelling of God and the place
where the union between the soul and God is fulfilled, before this union occurs the proper
personal life ferments in it, even when this union will never be achieved. Every soul has then its
own innermost part, the essence of which is already a form of life. This primordial life, however,
in unknown not only to the other spirits, but also to the soul itself (KW 178 o.i.).

C. Bettinelli33 emphasises how this paragraph, logically speaking, should
have come before the mystical analysis of the “night” of the soul. This
proceeding, however, in a deeper analysis, results completely connected
to Stein’s typically phenomenological structure, which investigates the
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innermost essence of things only after a thorough description of its exterior
phenomena.

Moreover, Stein here proposes a theme already mentioned in Finite and
Eternal Being, where (still in the same chapter devoted to the image of Trinity
in the creation) she spoke about original self-knowledge as a “perceiving with
the heart” (EES 513), meaning with “heart” precisely the innermost part of
the soul. Actually, we read in Finite and Eternal Being:

The heart is the real centre of life, the organ of the body the activity of which is connected to
the life of the body. But usually the heart is meant as the innermost part of the soul, obviously
because it shares more strongly what happens in the innermost part of the soul, because the link
between the soul and the body is felt there most than anywhere else (EES 452).

In The Science of the Cross, however, the description of this “primordial” life
of the soul results to be much richer and more detailed, exactly because the
“thoughts of the heart” have been inserted.

These thoughts, as Stein specifies, should not be confused with those
produced by intellect, since they “have no precise outline, are not articulated
and expressible” (KW 178), as they are “shapeless”, and as they consequently
remain unknown to the soul, more often that not. Indeed, we read in the text:

The thoughts of the heart are not at all thoughts in the usual sense, nothing outlined strictly,
before they become such products. They must only emerge from the bottom of the heart. Then
they reach the first threshold, where they become perceivable. This perception is a very original
way of conscience, more than a knowledge suitable for the intellect. It can also be found before
the separation of powers and activity. It lacks the clearness of pure knowledge suitable for the
intellect. What comes up is perceived as an indication of value offering the decision to accept or
not accept what comes up (KW 178-179).

At this degree of awareness, the division of the powers of the soul (in intellect,
memory and will) starts and therefore, their “interior perception”, namely the
proper intellectual knowledge.34 Indeed, Stein declares:

The life of the soul in no longer only the primordial life in the depths, but also something
comprehensible in the interior perception, a totally different way from the first perception of
what comes up from the depths. How, in turn, this ascent from the depths is different from the
emergence of an already formed figure, present in the memory and now alive again (KW 179).

Anyway:

Not everything that starts ascending thus becoming perceivable is really comprehended. A
seizable part emerges, transforming into interior word, expressed word, desire [� � �] “still before
the subject realizes it”. Now, only those who live all absorbed in their Innermost part, preserve
an accurate vigilance on these first motions (KW 179).
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Thus, only those who live absorbed in themselves attains the knowledge of
the thought and of their own heart. However, Stein must recognize that very
few people live in such an absorption. She had already made a similar remark
in Finite and Eternal Being, where we find:

The personal Self feels at home in the innermost part of the soul. If it lives here it has all the
strength of the soul and can use it freely. It is also closer than ever to the sense of every event
and open to the needs that occur, and prepared in the best way to measure its meaning and its
purport. However, there are few people who live so “absorbed”. Mostly, the Self lives on the
surface, occasionally shaken by “great events” and attracted to the depths, it tries to answer this
with a suitable behaviour, but after a period that can be more or less short, it goes back to the
surface (EES 454).

Most people, therefore, live absorbed in the exterior world, and ignore that it
is possible to attain what in the world is of value, without leaving their own
interiority.

Stein, now, thinks she should explain better the structure of the soul, as
indicated by the image of the “interior castle” by Teresa of Avila, that the
Authoress, on the other hand, had already used in Finite and Eternal Being,
where we read:

The soul as “interior castle”, as our Saint Mother Teresa called it, is not punctiform like the pure
Self, but is already a space, a castle with several residences, where the Self can move freely,
sometimes going towards outside, sometimes retiring more and more inside (EES 395).

In the castle of the soul, therefore, Stein explains, the Self wanders “like
inside its own spatial circle” (KW 181). Indeed, as said in The Science of the
Cross:

The possibility to move on itself pivots on the structure of the soul which has the configuration of
the Self. The Self is for the soul the characteristic through which it possesses itself and everything
that moves in it like inside its spatial circle (KW 181).

18. T H E “ I N N E R M O S T P A R T O F T H E S O U L ” A N D T H E P R O B L E M

O F H U M A N F R E E D O M

The analysis of the relation between the Self and the innermost part of the
soul is also important for Stein to clear up the problem of human freedom.
Actually, as the Authoress continues:

The deepest point – of the soul – is simultaneously the seat of its freedom: the place where it
can embrace integrally its own being and decide about it (KW 181).

Thus, only if he starts from the depths of his soul, according to Stein, can
man really confront with the exterior world and understand his own place in
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it. This does not eliminate the possibility of taking a decision even from a
point of his own soul far from its centre. In this case, however, these cannot
be really true decisions since the man who does not live absorbed in his
innermost part, and then, “does not hold firm in his hands the reins of all his
self, is not up to determine himself in a really free way: on the contrary, he
will also let something influence him” (KW 181).

However, as Stein admits, living in one’s own innermost part does not
mean to understand oneself completely. The innermost part of man, indeed,
remains a secret of God, “that only He can reveal to the extent that He prefers”
(KW 181). He protects the soul, that He has chosen as His dwelling, placing
in it some spirits created, the angels, anyway without violating the “right
of self-determination” of the Seele. This right, indeed, which the Authoress
defines as “inalienable”, is the great mystery of personal freedom, before
which God Himself stops. Actually, even if He knows the thought of human
heart and longs for leading the soul to the beatifying unity, He never forces
it to subdue it to Him; instead, He waits until it consents to it by free love.

Now Stein tries to check if what she has said about the relation between
freedom and its deepest interiority agrees with the doctrine of the holy father
Giovanni. This agreement, Stein declares, is carried out perfectly in the
mystical marriage as a reciprocal entrustment of God and the soul, as the
highest degree of personal life. Indeed, the soul, which has now attained the
highest degree of perfection,

has nothing more to do, it can only remain receptive [� � �]. Then, it is exactly in this remaining—
in-receptivity that the participation to its freedom is expressed. Moreover, freedom intervenes in
a much more crucial place: here, therefore, God operates everything, because the soul entrusts
to Him completely. And this entrustment is the highest act of its freedom (KW 184).

However, now it is necessary to wonder, according to the Authoress, which
freedom most people that never reach the mystical marriage enjoy. More
precisely:

Can they also retreat in the innermost part and send their decisions from there, or are only able
to take more or less superficial decisions? (KW 184).

Stein tries to answer this question analysing some human types. First she
states that the Self usually takes its decisions “from that certain seat where it
preferably dwells” (KW 184), which is, precisely, different in every human
type. The “sensual man”, the hedonist (Genussmensch), indeed, always in
search of new pleasures, takes his decisions from a very far place from the
innermost part of the soul. The “man searching for truth” (Warheitsmensch),
instead, entrusting himself to his intellectual researches:
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if he actually aims at the truth, as such, (not simply at collecting single particular notions), he
may be closer to God – who is truth itself – and consequently to his own innermost centre, of
what you do not think (KW 184).

Finally, there is the “man aware of his self” (Ichmensch), that is, the man who,
placing himself as a centre of gravity of his own world, blocks by himself the
road leading to the his innermost part. On the other hand, as Stein remarks,
“something like this contains in itself every man, until he has stood the test
of the dark Night to the end” (KW 185).

Anyway, is there a possibility for these people to move the seat of their
self? What is the freedom that their decision enjoy? And finally, can they
reach the innermost part of their soul? The answer to these three questions is,
according to Stein, positive, but the ways vary from one type to the other.

For the sensual man the passage from a lower to a higher pleasure does
not imply in itself any variation of place inside the soul, but the self is left
to rest always in a place rather external from the innermost part. Anyway,
starting from the consideration that “no human kind is exclusively connected
to a specific category of values” (KW 185), it can also happen that one
day he meets something belonging to a totally different kind of values (for
example it can be urged to renounce a certain kind of pleasure to help another
person). In this case the sensual man’s will be asked to take a decision about
it, not easy at all. It is true, theoretically, that there may also be some souls
so absorbed in sensual life that they cannot perceive any interior call, any
longer. However, as Stein states, they are only “borderline cases”, where not
only the single free decision is compromised, but also freedom itself has been
sacrificed since long.

Anyway, there may also be a case where the man who has heard the call,
rejects it, because he has not understood its whole purport. This rejection
would originate a superficial decision, since the self would decide “taking
care not to return to the deepest seat” of his soul, thus abdicating also the
possibility of taking a consistent, rational, free position as to the facts.

Finally, there is also the possibility of an objective refusal, resulting from a
previous weighing of the several pros and cons. This type of refusal assumes,
according to Stein, like an adhesion, that the sensual man abandons his
hedonist attitude and that, consequently, he adopts an ethical behaviour, that
is a “a mentality ready to recognize and do what is morally right” (KW 186).
Actually, as Stein explains:

No man is up to embrace with his eyes all the pros and cons that occur in a decision (KW 186).

Despite this, it is possible to make some choices suitable to a specific situation,
“starting from the most remote depths of the soul” (KW 186). This is what
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the believer does, after all, who, because he is aware of his own cognitive
narrowness, chooses to make everything God’s omni-embracing look shows
him to be right in his innermost part.

The hedonist man, instead, so used to taking decisions based only in the
most external layers of his soul, will certainly have to undergo a transfor-
mation to reach his innermost part. About this Stein remarks:

Maybe a similar deed is not even possible by a natural way, but rather it will be solely by means
of an extraordinary resurrection (KW 186).

According to the Authoress, therefore, “only a behaviour based in
religiousness is really ethical” (KW 186). Indeed, if the man is ready to
admit that only God knows all the pros and cons of every choice, it follows
that “man must certainly strain to know what is right in the eyes of God”
(KW 186) and, then, to do it. If so, he would solve, theoretically at least,
the problem of his self-determination for good. Indeed, it will be enough for
him to remain joined to God in his innermost part (not so stock, on the other
hand), and let his Spirit lead his choices, to have “always and everywhere the
certainty to act uprightly” (KW 187), that is ethically, in the sense mentioned
above, and completely free.

True freedom, therefore, according to Stein, consists in entrusting oneself
completely to God: “this entrustment is the highest act of freedom” (KW
184). Stein tells this relation with God through the image of divine filiation,
which she celebrates like an inexpressible gift and that she tries to live as a
necessary commitment:

Being sons of God means walking hand in hand with God, doing the Father’s will, not one’s
own, putting in the hands of God all the worries and hopes, worrying no longer about oneself
and one’s own future. The freedom and the joy of God’s sons rest on this [� � �]. Living in the firm
trust in the Lord is possible only when this includes the availability to accept everything from
the hand of the Lord. Fiat voluntas tua! In its full dimension it must be the rule of a Christian
life. It must regulate the day from morning till night, and the unravelling of the year, all life
long. Then it becomes the only worry of a Christian (KW 21).

This is what the Authoress calls realism of the saints:

an original interior receptivity of the soul regenerated by the Holy Spirit; everything approaches
the soul, the latter welcomes it in the suitable way and in the corresponding depth; and finds a
living strength in it, dynamic and ready to be moulded, that lets what it has welcomed imprint and
lead it sweetly and joyfully, without any absurd restrain and without any impeding hardening.
When the strength of a holy soul welcomes the truth in the faith in this world, then it attains
the Science of the saints. The mystery of the Cross becomes its interior form, then attains the
Science of the Cross (KW 7).



T I M E A N D T H E F O R M A T I O N O F T H E H U M A N P E R S O N 263

All that has been said so far, however, does not eliminate the possibility of a
natural search towards the right and the good. In order to better understand
what Stein means, her analysis of the second type can be useful:

The one who “hic et nunc” looks for true good following the upright reason, deciding according to
what he thinks he has sensed, finds himself already on the way leading to God and consequently
to himself, even if he does not know (KW 187).

Even if he has not placed his Self in the depths of his the innermost part,
anyway he has decided in himself, placing himself, by principle, in search
for the good, “with the intent to fulfil it always and everywhere” (KW 187).
Despite that, this man has not identified yet his upright reason with God’s
will and, therefore, the road he is walking is not completely sure yet, nor is
he able to decide for himself completely with the absolute freedom of things.
According to Stein, this is what happens, on the other hand, to many believers,
too, who, even if they have chosen to do God’s will, however, they have
not attained the mystical union with Him, yet, the only way that, according
to the two Carmelite reformers, allows to dwell permanently in one’s own
innermost part. In our opinion, we cannot avoid recognizing in these words
a clear autobiographical reference to Authoress’s own life, who knows well
these interior dynamics, since she has experienced them in her soul.

C O N C L U S I O N S

I think that what we have tried to present in these pages shows very clearly
the importance held by the soul in Stein’s philosophical speculation – and,
particularly its connection with the transcendent dimension of reality, which
makes it God’s dwelling in man and the principle of interior formation pre-
eminently – in the knowledge of the human being as a person and, then, for
an adequate philosophical anthropology that may act as a solid foundation,
from which we could start to re-think education in perspective of life, as
well as life.

The other basic consequence to be drawn from Stein’s words is the
dimension of eternity – connected to the conception of man as made of body
and soul – and, then, what we have called the eschatological opening, which
allows to give formation and education of the human individual a different
direction from the nihilism that Heidegger’s existentialism seems to propose
and that results in being for death, rather than for life. The future described
by Stein and that stands before the eyes of the believing Christian, is, on the
contrary, a future full of hope, life, eternity, happiness, for which it is worth to
spend his own strength, his own time. A future supported not only by human
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abilities, by that Being-There that man is, as Heidegger would say, but that
is especially the outcome of the cooperation between man and the One who
is in the time, and at the same time, – to use a pun – out of it, since He is the
same yesterday, today, always. The One who offers himself as a sure guide
of human actions, through the assistance of His Holy Spirit, and that makes
them ethical salvific actions. The only One who can be called Father with
full rights and pedagogue of every single man and of mankind.

This is what Edith Stein, wanted to communicate to us not only with her
writings, but mainly with her life, according to that beautiful image of divine
filiation, that is fulfilled in proceeding hand in hand with God, doing the
Father’s will, not one’s own, no more worrying about oneself and one’s own
future, but placing in Him every worry and hope. This, as Edith Stein would
state, is the true freedom of God’s sons.

Università degli Studi di Macerata
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O F S C I E N C E

1. I N T R O D U C T I O N

Abu Rayhan Muhammad ibn Ahmad al-Biruni1 was born on Thursday, 3rd of
Dhu al-Hijjah, 362 A. H. (4th September 973 A.D.) at “Madinah Khwarizm”.2

His exact birth place is still a matter of dispute. It is suggested that he
was born in the outskirts (birun) of Kath3, at al-Jurjaniyah4, Khwarizm5 or
at a place called Biruni6, as implied by his nickname al-Biruni. Al-Biruni
was a devout Muslim yet there is no conclusive evidence of him adhering
to any particular madhhab throughout his life.7 His native language was
the Khwarizmian dialect. He knew Persian but preferred Arabic, because to
him the latter is more suitable for academic pursuit. Most of his numerous
books and compendia were written in Arabic.8 He received some of his early
education under the tutelage of the astro-mathematician Abu Nasr Mansur b.
Ali b. Iraq al-Jilani (d. ca. 427 H)9 and cAbd. Al-Samad b. IAbdal Samad from
Khwarizm.10 This is in addition to his formal elementary religious education
at the madrasah.11

His Kitab fi tahqiq ma li’l-Hind � � � ., was finally published in 421/1030 A.D.
The Ghaznavid Sultan Mahmud invaded and conquered the city in 407/1017.
Al-Biruni’s other book, Kitab al-Tafhim li-awa’il sinacat al-tanjim which was
dedicated to Rayhanah, daughter of al-Hassan, was written in Ghaznah, 1029
A.D. Al-Biruni’s magnum opus, al-Qanun al-Mascudi fi al-Hay’ah Wa’l-
Tanjim, an astronomical encyclopedia comprising eleven treatises divided
into 143 chapters was completed at a later date, in 427/1035 A.D., and
was dedicated to the son of Mahmud, Mascud. Apart from emphasizing the
importance of astronomy, he gives accurate latitudes and longitudes and also
geodetic measurements.12 His Kitab al-Jamahir fi Macrifat al-Jawahir was
completed less than a decade later (about 435/1043) and was dedicated to the
Ghaznavid Prince Sultan Shihab al-Din Abu’l Fath Mawdud b. Masud, Sultan
Mahmud’s grandson.13 His Kitab al-Saydanah was written towards the very
end of his life.14
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Al-Biruni lived during a period of intense scientific activity. Among his
contemporaries were al-Haytham (975-1039 A.D.) and Abu cAli al-Husayn
bin cAbd Allah ibn Sina (370/980 A.D.–428/1027 A.D). Others include Abu
Nasr Mansur ibn cAli ibn Iraq who was one of al-Biruni’s patrons; Abu al-
Hassan cAli ibn Said cAbd ar-Rahman ibn Ahmad ibn Yunus who was an
astronomer of distinction (d. 1009 A.D) and last but not least, Abu Sahl cIsa
ibn Yahya al-Masihi al-Jurjani (d. 1000 A.D.) who was a close associate of
al-Biruni and wrote twelve books under his name.15

Al-Biruni was a philosopher-scientist, but in him “science prevailed over
philosophy”16 and he appeared not to have identified himself with any school
of philosophy. It was reported that he started doing astronomical observation
as early as 18 years old.17 In addition to his Kitab al-Tafhim and his Kitab fi
ifrad al-Maqal fi amr al-Zilal, we can also find notable remarks which reflect
his conception of nature in his other works. As an example, the introduction
to his Kitab Al-Jamahir Fi Macrifah Al-Jawahir consists of fifteen tarwihah
which gives his view on the attitude of man towards nature. It is more than
a book on pearls and precious stones.

In order to understand his overall view on ethics and morals, and the
underlying concepts related to them such as truth, realities, The Good, and
man himself, we have to examine his philosophy of science, particularly his
philosophy of mathematics since he considers himself more so of a mathe-
matician. Says al-Biruni, “� � �. I belong to a branch of mathematics (riyadhi),
and since my coming into this world. I have been holding it strongly and have
been known by it and may intention never exceeded it � � �”18 Therefore it is
his philosophy of mathematics that by and large determines his philosophy
of science.

2. S C I E N T I F I C P R O B L E M S A S R E L I G I O U S P R O B L E M S

First and foremost, al-Biruni never uses the word “science” in the sense that
the word is understood today; that knowledge which is “exact”, objective,
veritable, deductive and systematic. The closest term that he ever used is the
Arabic word “cilm”, which also means knowledge. Al-cilm in the language of
the Quran and sunnah (traditions of the Prophet) implies knowledge which
makes man conscious of God, of His attributes, of the eternals, of the next
world and of the return to Him and Him alone.19

Science, to al-Biruni, is a problem solving activity. As trivial as it may
sound, we will argue in this section that such is the position of this indus-
trious and dynamic scholar to science. Scientists seek solutions to scientific
problems. Solving scientific problems, which to al-Biruni is analogous to
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“untying knots,”20 are the main activities of scientists. But what is a scientific
problem to al-Biruni? A scientific problem to him is a problem circumscribed
by the Holy Quran and Sunnah which is enjoined by God. It is a problem that
arises and needs to be solved in order for a Muslim to improve his “taqwa”.
It is also a problem posed by an Islamic society, arising out of their efforts to
practice Islam as correct, and accurate, as possible, in order to please God. A
scientifc problem, to al-Biruni is not just any problem under the sun.21 The
orientation of the problem22 determiness its “scientificity”.

A scientific, to al-Biruni, does not solve a scientific problem simply for the
sake of solving problem. He does not solve a problem because the problem
ought to be solved since it is technologically possible to do so.23 His motive
of solving problems is dominated by this consciousness of seeking God’s
pleasure, “that which yields Him satisfaction”.24

The interesting thing is that the evaluation of the problems tackled is
not given post hoc or ad hoc. It is not the case that al-Biruni solved
scientific problems before thinking of its necessity, its worthiness for the
ummah, viz., its legitimacy from the Quranic and Sunnah point of view.
Concerning geography and astronomy, he states: “� � � For whoever determines
the longitude and latitude of this country with precision will thereby enabled
him to find out � � � the end of evening twilight and of dawn, times which
are needed � � � for fasting”.25 Realising the comprehensiveness of Islam as
a complete way of life, he adds; “� � � the usefulness here exceeds specific
religious matters and extends to worldly affairs � � � is also beneficial in finding
the correct direction towards one’s destination”.26 Clearly, to al-Biruni, there
is a “sacred” orientation in scientific problems. Scientists qua scientists should
solve problem in a manner which bring them closer to God, that can “yield
His satisfaction (rida)”.27

In yet another one of his book, The Exhaustive Treatise on Shadows, we
can see very clearly the orientation of scientific problems expounded by al-
Biruni. In studying shadows, not only did he analyse shadows of this world
but also shadows in the Hereafter! He investigates in detail their differences,
similarities and nature of existence. He differentiates between shadows in
Heaven from shadows in Hell. Concerning the latter, he states:

However, as for the people worthy of punishment, the shadow they know (in hell) is characterised
as smoke (yahmum) because the utility of shadow is relief from distress of heat and the a hot
wind (simum), and if it were other than cool and not present it would increase the painful torment,
like the distress present at the strata of the sky which (takes) the breadth (or souls) away and
which (chokes).28
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Thus al-Biruni shows that there is a “revealed perspective” on scientific
problems which the scientist should take into account. The scientist should
always be mindful of the connection that the problems have to this world and
to the Hereafter.

Moreover, from the perspective of the Quran and Sunnah, nature and history
(the days of God (ayyam Allah)), can enlighten man in knowing more about
himself and his Creator. Says the Holy Prophet: “He who knoweth his self
knowest his Lord”. The Holy Quran views the alternation of night and day,
the lengthening of shadows, the variation in human colour and language,
the vicissitudes of nations, as signs of God that warrant examination in our
quest of knowing Him,29 so that we will not be “blind to the realities of the
life to come”.30 The science of astronomy to al-Biruni, for an example, has
its origin from Prophet Idris31 (the Biblical Enoch). These are example of
scientific problems enjoined solving in the Holy Quran and Sunnah that from
al-Biruni’s point of view, merit investigation.

There is an element if transcendence in seeking scientific solution to the
end that problem solving is an act of contemplation. Al-Biruni, more often
that not, is always conscious of God while solving problems. He strives to
be among those who “� � � remember Allah, standing, sitting and reclining and
consider the creation of the heavens and the earth, (and say): O Lord; Thou
created not this in vain”.32 Examples are abundant in his writings there he
invokes God’s help. In India, be beseeches God so that He will “help him to
a proper insight into the nature of that which is false and idle, that he may
sift it so as to distinguish the chaff from the wheat”. Elsewhere he writes:

And I pray for God’s favour and spacious bounty to make me fit for adopting the right course and
help me in perceiving and realising the Truth (al-Haqq) and facilititate its pursuit and enlighten
its course (sabil) and remove all impediments in achieving noble objects.33

General speaking, within the schema of contemplation, al-Biruni solves
problems mathematically. He solves problems “from the eyes of a mathe-
matician” because al-Biruni considers himself as a mathematician, more than
anything else.

3. N A T U R E O F M A T H E M A T I C A L K N O W L E D G E

Al-Biruni’s believes in the mathematical structure of the universe and the
presence of numbers and geometrical figures in created things. According
to him these concepts serve as the foundation of mathematical knowledge,
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consequently mathematical knowledge is knowledge derived from our under-
standing of numbers, geometry and the view that the universe has a mathe-
matical structure.

According to al-Biruni, our understanding of numbers and geometry in
turn depends upon our virtuous ability to reason and memorize arguments.
The interesting thing about this ability is that it cannot be achieved from
manual labour. To use a phrase from education psychology, it is not a learned
behaviour. Al-Biruni believes that this ability is a gift grom God. He writes:

Memorizations of arguments and reasoning is an even more useful implement for the attainment
of knowledge and all the proofs concerning the facts evolved will stay in memory very long and
easy to draw upon at will but this is a gift from God. It cannot be attained by means of toil or
sedulousness. God gives it to some and denies it to others.34

Because one’s expertise in mathematics depends heavily on this ability, his
above statement points to the notion that mathematical knowledge is likewise
a gift from God. Mathematical knowledge originates from Him.

That in al-Biruni’s philosophy of mathematics mathematical knowledge
and its basic entities such as numbers and geometrical figures issues forth
from God can also be established from a different angle. The soul of the
mathematician does not have the actual mathematical entities; other wise the
soul would be conscious of them and consciousness in this case, implies
“automatic” mathematical intellection. It the mathematical entities are not in
the soul, they must be located elsewhere. In order for them to exist elsewhere,
they must exist by themselves or existing in an independent substance from
which they originate, a substance which has the propensity to impose mathe-
matical entities on sensible things and on the soul so that mathematization
is possible. And to al-Biruni, only God exists independently and the rest
are nothing but His creations because “it is not possible to have an endless
chain of succession � � �”35 Consequently it follows that mathematical entities
issues forth from God, The Good. It is no other than The Substance, the Most
Virtuous, which al-Biruni rightly and humbly admits, “All good comes from
Him”.36

In his philosophy of mathematics, al-Biruni maintains that mathematical
knowledge is governed by religion. He believes that both the theoretical and
practical aspects of mathematics are guided by religion. Let us consider the
theoretical aspects first. By “theoretical aspects” we meant those values that
are connected with formulation of mathematical theories such as “simplicity”
as opposed to “complexity”. For example in his astronomical discussion
concerning the formation of eclipse, al-Biruni maintains that “the sentences
of the Quran on these and other subjects necessary for man to know are not
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such as to require unnecessary complexity (i.e. myths and the like)”. He is
referring to the Hindus who he believes had to create myth corresponding to
the doctrine of the Purana in order to explain the astronomical phenomena.37

From the practical point of view, al-Biruni believes that mathematics in
governed by religion because mathematics is extremely useful in solving
problems sanctioned by it. Mathematics enhance prayer, almsgiving, distri-
bution of wealth and so forth, the many virtuous exoteric acts in Islam. In
this sense, mathematics is a subset of Islam. There is an organic relationship
between mathematics and that of Islam. In response to those who disagree
with this point of view, he writes:

� � � that prayer is the buttress of religion and that its perfection is restricted to (its observance)
at its (proper) time and facing in the proper direction for it, and that both matter are connected
with astronomy and a due amount of geometry; and almsgiving follows them, and [inheritances]
there being no escape from them, just as there is no escape from buying and selling as a means
of subsistance, in the Muslim Law and (since) all of them require arithmetic either in the lowest
degree, in imitation of the method(s) of the computers, or else at its highest level, it being the
deep investigation or geometry � � � for he is obliged to apply two (arithmetic and geometry) in
almsgiving for the manufacture of weights and measures, and in charity the making of standard
units38

As reflected in the above statement, al-Biruni views mathematical knowledge
as that knowledge which is extremely useful because it solves problems.

According to al-Biruni, there is another aspect in the nature of mathematical
knowledge which some branches of knowledge may not have. As al-Biruni
has shown, mathematical knowledge has tremendous applications. This is true
because it is very difficult to think of anything that cannot be mathematized.
Yet mathematical knowledge is not easily grasped by everyone. Al-Biruni
maintains that most people have difficulty with it. Thus:

The other two parties are of the common people, whose hearts are disgusted by the mentions of
shadows, or altitude, or sines, and who get goose-pimples at the mere sight of computation or
scientific instruments.39

Therefore it is the nature of mathematical knowledge that only few people are
attracted to it. There is a reason for this. Al-Biruni believes that mathematical
knowledge involves a great deal of abstraction and not every people have
this virtuous mental capability. Mathematical knowledge is not that kind of
knowledge one acquires simply by “seeing and believing”. In order to illustrate
the processes of abstraction involved, let us consider the case of a point.
The point is certainly a very basic mathematical entity. Yet to understand
the concept of a point is not that easy. “Seeing” a point is not like seeing
an amoeba or a stag. A dot from the ink of a pen is not a point, however
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small it is. It is only one of its many physical representations. Points can
only be grasped through our intellect. The same form of reasoning applies to
al-Biruni’s concept of lines and surfaces. Says al-Biruni:

If a line is finite, its extremities are points. Points have one dimension less than lines, viz.,
length; they have neither length, breadth, nor thickness, and are indivisible. The point of a sharp
needle may be taken as an illustration from the sensible world, but surface, line, point, although
they accur on solids which bear them, apart from them cannot be apprehended except by the
intellect.40

Although al-Biruni concedes to the importance of the intellect in acquiring
mathematical knowledge, he does not submit to the philosophical position
that mathematical knowledge is localized. Mathematical knowledge is not
personal, so to speak. Mathematicians have their own academic communities
and al-Biruni believes that this social aspect also contributes in the devel-
opment of mathematical knowledge and values.

The social aspect is what we coin as the “external factor”. It also determines
the nature of mathematical knowledge. In more specific terms, al-Biruni
believes that there are basic agreements between mathematicians on some
mathematical concepts and the progress of mathematical knowledge is based
on these concepts. Let us take the case of numbers. Al-Biruni defines numbers
operationally and collectively. When we claim we know what numbers are,
it is not the case that we can enumerate all of the natural numbers, just as we
known what we mean when we say “al-Biruni is a man” although we do not
know all men individually. In defining numbers operationally, he writes:

Since the unit of measure is not a natural unit, but a conventional one assumed by general
consent, it admits both practical and imaginary division. Its subdivisions or fractions are different
in different periods in one and the same country. Their names, too, are different according to
place and times; changes which are reproduced, either by the organic development of languages
or by accident.41

Although al-Biruni’s definition has a tinge of conventionalism,42 he was far
from being a conventionalist in his conception of the nature of mathematical
knowledge in the sense this term is understood today. Admittedly mathe-
matical conventionalism deserves substantial credit for the manner it has
helped in clarifying the rapport between theory and experiment. It underscores
the importance of the role played by the mathematician’s activity which is
executed in accordance with collective agreements, mores so to speak, in
conducting and interpreting scientific experiments. Conventionalists believe
that laws of nature and our values are our own free creations; our arbitrary
decisions and conventions.43 The laws of nature are simple but nature is not.
For the conventionalist, mathematical description is not a picture of nature



274 A . L . S A M I A N

but a simply a logical construction. It is not the properties of this world which
define this construction; on the contrary, it is this construction that defines
the properties of the world. A measuring rod is “accurate” and a clock is
“precise” only if the measurements of these instruments satisfy the axioms
of mechanics which physicists of mathematicians have agreed to embrace.
In short, applications of mathematics come about by fiat and mathematical
truths as well as ethics and morals, could be merely social agreements. We
can see that in the conventionalist’s conception on the nature of mathematical
knowledge, there is hardly any room for God. Yet God, who is the Most
Virtuous, is fundamental in al-Biruni’s concept of mathematical knowledge
since according to him it is religion that licenses mathematical knowledge.
Therefore al-Biruni’s concept of the nature of mathematical knowledge, for
that matter values and morals, is certainly not that of a conventionalist.

Moreover al-Biruni believes that there is an aspect in the nature of mathe-
matical knowledge where conventionalism is out of place. It has to do with the
noble concept of truth and virtues related to it. Al-Biruni maintains that truths
transcend the rule established by convention. For example in elaborating the
astrologers view of the order of planetary spheres, he states:

� � � it was known that the people of this craft are (sic) agreed among themselves that the nearest
sphere to us is the sphere of the moon and the farthest of the spheres of the planets from us
is the sphere of Saturn. And if they said, it was regarding the transit of the moon, that it is
above Saturn, it was denying their saying that one planet, the extreme distance from the earth of
which is sixty four times its (earth’s) radius, passes over another, the nearest distance of which
from the earth is fourteen thousand eight hundred and eighty one times its radius. But it is an
expression without leading to this meaning, which is well-known among them by agreeing on it
by convention, although the order of the planets is not necessarily thus.44

However al-Biruni believes that there are parts of mathematics wherein
community decisions or mores are needed. In more specific terms mathe-
maticians agree on what assumptions are considered fundamental to a branch
of mathematics. These assumptions are known as axioms or first principles.
Al-Biruni states:

Arithmetic and geometry are impossible to understand unless on proceeds systematically from
first principles, unlike other sciences in which he may acquainted with something of their middle
(parts) or their ends without knowledge of their beginning.45

In our opinion, what he meant by the phrase “unless one proceeds system-
atically from first principles” is best understood from the perspective of the
virtuous act of acquiring mathematical knowledge. From al-Biruni’s point
of view, mathematical knowledge is knowledge about the structure of the
universe. It is not so much about story and events. The underlying assumptions
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of mathematics are truths (such as two point determine a line or things equal
to the same things are equal to one another) and mathematical knowledge is
constructed upon these truths. Thus without first knowing what these truths
or first principles are, how can the student “proceed” from them?

So far we have not established the claim that al-Biruni’s “first principles”
are self evident truths. We have only mentioned that they are truths. We
can examine the claim that they are self-evident truth by analysing one of
his statements on geometry. Al-Biruni believes that one can arrive at truth
concerning the universe by way of mathematics. He states:

By it [geometry] the science of numbers is transferred from the particular to the universal, and
astronomy removed from conjecture and opinion to a basis of truth.46

In other words, if one “proceeds systematically from first principles,” one
can arrive at truth. But ontologically speaking truth cannot follow from
falsehood.47 In this sense, a true theory has to be a consequence of a true
axiom. It is instructive to quote Aquinas who states:

Plato said that unity must come before multitude; and Aristotle said that “whatever is greatest in
being and greatest in truth, is the cause of every being and of every truth,” just as “whatever is
the greatest in heat is the cause of all heat”.48

In similar vein, al-Biruni’s “first principles” are self-evident truths because
it is “the greater truth” that is the cause of the “great truth”. This way of
reasoning in his view applies to all truth, including those of ethics and morals.

Although it is the nature mathematical knowledge to produce true theorems,
al-Biruni believes that it is also the nature of mathematical knowledge that
whatever theorems it produces are not necessarily guaranteed truths. That they
are not necessarily true laws is because they are ceterus paribus generaliza-
tions; generalizations that hold only under particular, usually ideal conditions.
Ceterus paribus is translated as “other things being right”.49 Al-Biruni believes
that the truth or falsity of a theory is connected to the conditions attached to
it. There are instances where theories could turn out to be false, especially
when the conditions are not “right”. Alluding to the significance of ceterus
paribus in mathematical knowledge, he writes:

Whichever of the two theories may be correct, whether the Anwa are to be traced back to the
days of the year or to the rising and setting of the Lunar Stations, in any case there is no room
for a third theory. To each of these theories, whichever you may hold to be correct, certain
conditions attach, on which the correctness of the Anwa depends.50

Since mathematical laws have conditions attached to them, al-Biruni is very
much aware of the uncertainty aspect of mathematical knowledge, the virtues



276 A . L . S A M I A N

of doubt that is. Let us take for instance, the law of the excluded middle.
Al-Biruni used it extensively in his mathematical reasoning. For example in
his correspondence with Ibn Sina concerning infinite divisions, he gives the
following argument:

According to your view, it becomes necessary that the side of a square be equal to its diagonal;
if you deny it you have opposed your own principles. Or you will say that between the part
there is a separation; in this case I ask if the separation is greater or smaller than the indivisible
parts.51

Yet al-Biruni did not elevate the law of the excluded middle, or for that
matter any mathematical law, to the level of an absolute truth on a par with
revelation. He is conscious of the realm of possibilities even in mathematics;
that with the ever creating God, literally anything is possible. Between A and
not A, there can exist things which are not only plausible, but also true. There
can be two contradictory worlds existing simultaneously.

A group of sages have been of the opinion that it is possible for another world to exist which
differs from this world in nature. Aristotle has considered their views detestable, but his hatred
is untimely and out of place. For we find information about natures and element of things when
we observe them with our eyes like a man born blind who can find about sight only when he
hears about nature from other people. And if there were no faculty of hearing he would not know
that in the world there is such a sense as sight, the fifth sense, by means of which colours and
heights and shapes become visible and observable. To sum up, what harm can there be if there
is a world which as we say differs in the directions of motion and is separated from this world
by an isthmus so that each is hidden from the other?52

To recapitulate, al-Biruni believes that the whole corpus of knowledge issues
forth from God. Mathematical knowledge is invaluable because it is of great
utility to religion. And not everyone can master mathematics. This is in part
due to the variations in their intellectual virtues.

4. V I R T U E S O F S A F E - G U A R D I N G T H E S O U L

Since the pursuit of mathematical knowledge is a virtuous act , it is crucial to
safeguard the soul. Al-Biruni believes that the joy of the spirit in the virtuous
act of discovering the true nature of things is better than the pleasures of
the flesh since the former is more lasting.53 Therefore in order for the soul
to “have proper insight into the nature of that which is false and idle”54

in the course of mathematical abstraction and for the soul to experience
the pleasure of being immersed in Divine Presence while mathematizing,
al-Biruni emphasizes cleanliness of the heart and purity of intention of the
mathematician, that cleanliness is part of faith (al-nazafah min al-iman).55
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Since the mathematician does vacillate between the two levels of awareness
and forgetfulness of the Good, al-Biruni gives some advice for the mathe-
matician so that the latter can always be in the blessed state.56

Al-Biruni maintains that as a seeker of a sacred knowledge, the mathe-
matician should live according to a set of virtues revealed by God through
His Prophets (peace be upon them). According to him, the mathematician
should be actively involved in solving problems for the society because man
cannot live by himself.57 His research priorities should not be decided with
the objective of hoarding wealth because those who are blinded by wealth will
suffer in the hereafter and he quotes verses from the Holy Quran to buttress
his view.58 We believe that al-Biruni humbly rejects Sultan Masud’s gift of an
elephant load of silver upon the completion of Al-Qanun al-Masudi59 because
he wants to safeguard the purity of his intentions in studying God’s creation.

In addition to the above, al-Biruni recommends that the mathematician
strives earnestly “for the suppression of evil and for welfare of truth”.60

Quoting cAli b. al-Jaham’s statement, al-Biruni maintains that the mathe-
matician should not feel shame if he loses his prosperity but “the real disgrace
is if he loses courtesy, generosity and etiquette”.61 The mathematician should
not labour for his personal fame. Instead, the mathematician should put
the pleasure of God above everything else in his quest of mathematical
knowledge. He should let the pleasure of God, who is the Most Virtuous, to
be the ultimate arbiter between his choice of actions.62

The code of conduct described by al-Biruni rests on the mathematician’s
constant remembrance of God. Al-Biruni realizes this most important axis,
the continuous consciousness of God as the most important aspect that binds
and characterizes the mathematician’s quest of mathematical knowledge. For
instance, commenting on Abu Bakr bin Zakaria’ Al-Razi book entitled The
Secrets of Secrets, he quotes the verse from the Holy Quran: “Any one
who does not seek God for light on his path has no light in him (stays in
darkness)”.63 The mathematician should be mindful of God constantly. His
private and public life should be in accordance to the famous saying of the
Holy Prophet : “that you should worship God as though you saw Him � � �”
(an tacbuda Allaha ka ‘annaka tarahu � � �). In other words, the mathematician
should always be in a state of gratitude to his Lord and al-Biruni cites at least
four Quranic verses to support his view.64

In light of al-Biruni’s view on virtuous conduct for the mathematician or
scientists, we should never interpret that his problem solving activity equals
to the utilitarian normative ethical doctrine. Utilitarians maintain that if a
mathematician is faced with a number of mathematical problems related to
the society, he should prefer solving the problem that can promote the greatest
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happiness of the greatest number irrespective of guidance from the scripture.
Choices are judged by their consequences and the amount of pleasure derived
from those consequences. Clearly al-Biruni’s code of ethics cannot be called
utilitarian because choices are never analysed entirely through actions and
consequences. Rather, motives and underlying intentions are crucial in his
problem solving approach. As we have shown earlier, al-Biruni believes that
problems are religiously defined. From the external aspect, problems are
solved for the betterment of the society but to al-Biruni, the welfare of the
society is never the endpoint. The endpoint, the ultimate cause, the foremost
reason problems are solved by the mathematician is so that both he and
the virtuous society will enjoy continuous Divine Blessing from the Most
Virtuous in this transitory world and the hereafter.

C O N C L U S I O N

Al-Biruni believes that mathematics is a primary link that connects nature,
science and religion. Guided by his belief that everything is rooted in the The
Good who is the Most Virtuous, the Divine, mathematicians’ contemplation
of nature are facilitated by mathematics through which they can know and
internalize the various levels of reality and the qualitative aspect of God in
the world of quantities.

He looks at mathematics as a very powerful tool of studying nature.
However to say that he was an instrumentalist as the word is understood
today would not do justice to his philosophy of mathematics. Instrumen-
talists believe that in the case of mathematics, the latter is nothing more
than a tool in our noble quest of knowledge where as al-Biruni believes that
mathematics has an important role in man’s understanding of the relationship
between nature, science, religion and in order for him to become a virtuous
man. Nature can be scientifically analyzed through mathematics and religion
plays a critical role in some of the processes. In more specific terms, mathe-
matics as practiced by al-Biruni are circumscribed by religion wherein the
mathematician is immersed above all, from observing God’s handiwork in
deciphering nature with the consequence of knowing more about his mode of
existence and as a matter of fact, about Existence Itself.

Central to al-Biruni’s philosophy of mathematics is his conception of The
Good. He views the sensibles and mathematical objects as related to God in a
manner corresponding to their mode of existence. The Good is the center for
all there is. In point of fact, it is his notion of God, the Most Virtuous, which
dominates his conception of mathematics and a virtuous seeker of knowledge.
According to him , by doing mathematics one should in the end knows more
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about God. The total worthiness of mathematics corresponds to the extent that
mathematics can bring the mathematician closer to God, the Most Virtuous,
to the degrees that it can improve his piety (taqwa).

Since he realizes the significance of the rational soul, it is not surprising
that al-Biruni’s ethics sought to purify the rational soul of the mathematician.
He believes that since it is the Most Virtuous, the Most knowledgeable, that
imparts mathematical meanings to the soul and since God is the Most Pure,
consequently having a “pure soul” will facilitate the process.

Al-Biruni believes in the existence of levels of reality. There is a hierarchy
of reality, so to speak. In the case of al-Biruni, material objects and the
infinite divisions of its constituents, the nature of light as represented in
his Treatise on Shadows, the belief in the existence of Angles, the frequent
mentions of God’s Divine Qualities and the stated humility of not-knowing
the Divine Essence correspond respectively to the levels of reality consisting
of the material, subtle and angelic world circumscribed by the world of Divine
Qualities and Divine Essence.

As a consequence of his belief in the existence of various planes of reality,
we can chart a one to one mapping between the faculties involved in the
virtuous process of deciphering nature mathematically and the levels of reality.
The external senses map into the world of brute facts which is the terrestrial
world. The mind and other internal senses are mapped into the so-called
intermediate world or the subtle world. Finally the soul who attains the
mathematical meanings and ultimately the spirit, each corresponds to the
celestial world and the world of infinity, which is none other than the world
which includes Divine Qualities and the Divine Essence.

More importantly, in accord with these metamathematical tenets espoused
by al-Biruni is the belief that man is a microcosm. He is a reflection of the
macrocosm. It is the incognizance that man is the microcosm, that the heaven
and the earth are ontologically related and that The Good is the Lord of both;
become the principle cause of the secularization of mathematical experience.
The mathematical experience of the mathematicians are no longer part of that
illuminative experience with Divine Unity and Aspects of Existence. Instead,
the mathematical experience they undergo are only fruits of their descent to
the dry and morbid world of sophisticated quantification.

As a corollary to the one-to-one relationship between man (the microcosm)
and the cosmos (the macrocosm) manifested in al-Biruni’s philosophy of
science, we can explain the reason mathematics functions as a bridge
connecting the world of sensibles to the world of intelligibles; simply because
by the virtuous act of mathematization, we facilitate our comprehension of
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the abstract world. We brought ourselves yet closer to the world of the infinite
and ultimately to the Most Virtuous.
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T H E O N T O P O I E T I C T I M I N G O F L I F E V E R S U S T H E

K A I R I C U N F O L D I N G O F T H E T R A N S - N A T U R A L

D E S T I N Y ( A - T . T Y M I E N I E C K A )

1. A N N A - T E R E S A T Y M I E N I E C K A ’ S T I M E

Life times itself! Life develops itself in temporal sequence albeit not neces-
sarily linear sequence. Living involves forward and seemingly backward
movements, illness, loss, destruction, as well as advances in various spheres.
Time then is not what clocks and calendars record; time provides the possi-
bility for measuring movements of all sorts, though the measures, as human
history shows, are themselves somewhat arbitrary cultural constructions. The
logos of, the rational thrust of, finite life intrinsically includes the stages
of beginning, middle and ending. Various life forms reveal virtualities in a
progression that leads to the human condition, which expresses the fullness
of timing in the consciousness of itself as questioning. Its questioning reveals
a telos that finds its fulfillment in making the stories and fables of historical
consciousness. The human condition works out its life as it times its becoming.
Tymieniecka’s theory of time moves beyond Paul Ricoeur’s notion that time
is a proto-constitution. Rather, because life times itself, constitution of worlds
and others is an opportunity for the creativity that fulfills the promise of the
human condition.

Anna-Teresa Tymieniecka’s philosophy suggests her precursor, Edmund
Husserl, insofar as it too upends the pre-phenomenological conception of
time. Time, as calendars and clocks measure it in homogenous units of years,
months, days, hours, minutes, second and even nano-seconds, is not itself
lived time, according to Husserl’s analysis, though measurement of time must
be grounded in the time of experience. The time of subjective experience is
not homogenous or even very predictable. Experience of time, which seems
always to be enclosed within the time of common measurement (yesterday,
waiting in dread for the dentist, time seemed to stand still) is more basic
than its measurement. Thirty-five minutes felt as if it were two hours. That
same evening, the delightful concert rushed by in no time, “sweet sounds
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do not cease.” We often refer to these two senses of time as subjective or
dramatic time and objective or mechanical time. Yet, there was time before
clocks or clock-makers, the time which provides a foundation for that which
is measurable. For Husserl, “objective” time is founded on the time of the
Lebenswelt. After all, infants and children grow and change before they
recognize what day it is or that the end of night signals a “new day,” while the
end of nap continues the “same day.” Likewise, generations lived and died
without a formal measure for time, without naming the day or the year, while
they creatively struggled to invent hourglasses, sundials and lunar and solar
calendars so that they could share a time, external to them all. Tymieniecka’s
theory of time is neither that of a perspective of objectivity or subjectivity,
though both poles of temporality comprise it. Her analysis of time suits to
measure the life that the generations expend, in the growth and decay of
each individualizing life as it becomes and ends. Living intrinsically requires
processes of timing insofar as the logos of life acts in an individualizing
life to gather together a past into its own dispersion for a future. Life, then,
contains a temporal structure that human life embraces through enacting it.

The purpose of this examination of Tymieniecka’s theory is to awaken
insight into her understanding of time within her philosophy of life. In order
to achieve an intuitive grasp of her thinking, I shall begin with a description
of the privileged, empirical sense of time as it unfolds in Husserl’s critique
before moving on to the temporality of consciousness and thus to the ways
in which life times itself, particularly within the human condition. “Timing”
aptly expresses Tymieniecka’s understanding of the nature of time as it
functions in the processes of living. More basically than in Husserl’s thought,
Tymieniecka’s includes a recognition of the timing that life enacts in finitude,
a dimension not to be found in earlier phenomenologies. First, let us open up
the problematic of time and the impossibility of responding to the questions of
time, as we can conceive of them within the pre-phenomenological attitude.

The modern natural sciences take for granted that time predates its record
so that pre-historical time is a commonplace notion, but we do well to wonder
what it may refer to. Doesn’t time imply history? A sense of time before
history reifies time into a kind of spatial thing or at least a space-time matrix,
which it is possible for time-machines to travel backwards and forward in.
We know the image—the mad scientist and his buddies load into the ship
to go back to the 17th century or pre-history etc. Time, then, as a spatial
thing, seems somehow independent of living and changing entities whose
progress marks time’s realization. Classical phenomenology, distressed at
taking ordinary presuppositions for granted, provides a means for withholding
the contemporary understanding of time (that which can be served up in
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discrete units) in order to inquire into the subject’s experience of the time
thus structured. Here we return to experiences of dramatic versus mechanical
time. Mechanical time can be the subject’s experience only if it is stuffed
into experiential time. Without my watch or the dentist’s clock, I could not
propose that objective time felt differently than the subjective time of my
dread. So, experiential time must be more basic than any other experiences
of time recorded within it.

Time, for Husserl, as for Kant before him, is the necessary condition for the
possibility of perception. He means this, however, not only in the depreciated
Kantian sense that the space/time matrix is the a priori condition for the
possibility of any experiences, but also in the sense that perception in the
now involves dimensions of past and future, as well. Perceptual experience
of a melody or of a sentence or of everyday objects requires temporality.
Such experiences can be grasped as units of intentionality since they protend
meanings in a future that validates the relation that these meanings have to
prior anticipations that have sunk down into the past without, however, being
annihilated. The structure of internal time consciousness, in Husserl’s telling,
is essential to all perception of objects or subjects since it brings fulfillment
and growth to sedimented meanings that consciousness uses to grasp further
perceptions. The future may include their modifications and developments
insofar as protentions are fulfilled or annulled Time and its necessary function
in intentional consciousness make it basic, according to Husserl.

1.1. Time in Tymieniecka’s Theory: An Overview

Not so, for Tymieniecka, though I doubt that she would argue that the above
account is irrelevant to a full analysis of the workings of transcendental
consciousness. Tymieniecka does argue, however, that life is more funda-
mental than consciousness of it. After all, for Tymieniecka, it is life that
times itself. Internal time consciousness in its incessant flow, is essential for
conscious reflection, as Husserl holds, but time consciousness requires life.
Without life in its intrinsic intelligibility, its logos, the time of the human
condition can have no measure. There may be change, but there cannot be
time since there would be no vital experience of change as unfolding in the
course of life. The cold and lifeless planets may revolve, but without conscious
appreciation of the movement, there is no apprehension of movement or
its meaning. This seems to be the end of the story, for Husserl. Yet, for
Tymieniecka, the organic alterations in their irreversibility are basic since
they exhibit life timing itself from within and manifesting its changes in the
world. Not to doubt, change can be stimulated by “external” events, but the
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meaning that flows into the world from the changes must be filtered through
their effects on the “internal” equipoise of the organism and its impetus to
continue. Then must we say that trees experience time? Or that the mountains
are affected by it? Is this the pathetic fallacy run riot? How about victims of
comas? They do not express any appreciation of the passage of time; never-
theless, they age, though interestingly, more slowly than we who encounter
the travails of the 21st century world more directly.

Tymieniecka’s account of time upsets the analysis that classical
phenomenology provides. The life that times itself does so in different
registers, depending upon life forms, but carries within itself an intrinsic
entelechy that directs it to its telos. Yet, the life that times itself includes the
expression of the alteration in the world in a fashion that may be shared by
other consciousnesses and self-consciousnesses. Regardless of its own regis-
tration of events, bios projects itself as temporal as it lives its organic life.
“It measures itself, and thus its temporal spread, by its natural constructive
advance in the cyclic cosmic order.” Tymieniecka writes, “each occurrence
in the course of bios’ unfolding is significant in various inward/outward
radiating directions (inwardly: the opening of a flower is a phase preparatory
to fruition; outwardly: it is the opening of a source of nectar that nourishes
bees, wasps, hummingbirds, etc.)”1

This temporal structure does not exhaust the meaning of time for the human
condition or its description for temporal consciousness. Lived time is not only
peculiar to the distortions that one may experience while awaiting the dentist.
Dramatic time or “kairos” time involves more than the order of life that is
objectively measurable by counting devices or by mere survival. Human life
engages not only the chronos of continuous existence; but also human life
includes becoming oneself, through difficulties, disappointments, serendipities
and strivings. “Life-constructive fulfillments marking ontopoietic progress,
and their occurrence within the play of favorable and contrary conditions,
are the moments of kairos.”2 Such moments are possible for human life
that registers its accomplishments, its strivings and its stories as well as its
physiological survival. Human life surely incorporates the logos of life as
it struggles to meet the needs of body, but the human condition crowns the
logos of life insofar as it provides for transnatural destiny. Human creativity
takes and makes its streaming temporal experiences and measures them not
only by clocks, but also by goals that are implicit in life lived in the human
condition.

The logos of life, the lawfulness of the nature of life lived in the human
condition, thrusts the creative imagination of self- conscious life forward
onto a path that is already marked out, but invisible until traced through the
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living of it. This process, though uniquely enacted by each traveler, enacts
life’s self-individuation, a motive that forces onward the achievements that
make the maker. Surely, these processes are temporal and in time, but they
cannot account for themselves in the simple fashion that biological life begins,
strives and ends. Setting goals and achieving ends is latent in the virtualities
of the human condition as the means whereby biological life is transformed
into meaning by the creative imagination and its acts. Paradoxically, the
interrogative quest to know what life is about motivates the products that
concretize possible meanings in accomplishment. And, as Aristotle pointed
out, the poesis, the making, makes the maker. So engaged, the maker makes
his life, uses his time and recognizes his history. But, what then is time? We
thus join with St. Augustine in his plaintive plea.

1.2. Timing in Tymieniecka’s Philosophy of Life

At this point, at the limits of what we wonder about when we wonder what time
is, we turn to the details of Tymieniecka’s account of time. First, we present
her depiction of time and secondly its answers to the conundra associated with
the typical, hasty, thoughtless evaluation of the phenomenon. Tymieniecka
writes, “Life times itself!” Life becomes through the activities whereby it
makes itself this and that in reaction to others, to natural disasters and political
catastrophes and in its creative activities whereby it extends itself by producing
what is not yet and thereby producing its own being in becoming, as human
creator. To return to our opening example, the felt time of waiting in the
dentist’s office can be enfolded within Chronos, but if the visit to the dentist
amounted to some kind of production or denouement then Kairos time, or the
dramatic time of accomplishment, comes into play, as well. If this is the case
however, though chronos or its measures may be an intersubjective agreement
of sorts, neither the constitution of time nor the passage of time is identical
with the possibilities for its measurement.

All natural life is finite, thus temporal. As individualizing life processes
through its stages, it manifests and expresses itself differently. It makes its
being in its acts of becoming. Tymieniecka’s term, “ontopoiesis,” etymologi-
cally refers to making being. The forms of life express their own potential for
being, but all life “times its advance at each and every one of its steps.” The
logos of life, manifests itself in “organic, vital, sharing-in-life, gregarious,
creative, societal, etc.”3 Only human life participates in all of these stages,
manifesting specifically human reality. Human life gathers up or includes
sub-human life forms since it necessarily bases itself on its animal life, which
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concerns itself with eating, sleeping, moving, exploring, reproducing, cooper-
ating, competing, participating, aging and dying. Through such acts, normal
animal life times itself through growth and maturation to its end.

Human life is necessarily more complex, since self-consciousness charac-
terizes it. Though higher animals experience heightened sensitivities,
consciousness, as self-consciousness, requires the human propensity for the
language that can name experience in order to be able to reflect on it and to
question its meaning in the context of the meaning of life. Regardless of how
base a human life may be, it always reaches beyond the survival of organic
and even animal life. Human language ensures that human individualizing
life can creatively uncover its full potential through its capacity to synthesis
and summarize the past to which it is heir and the future that it can bequeath
through fables that present a truth.

None of us alive would suspect that the course of life is linear. We experience
life’s ebbs and flows, its constructions and destructions, its forward and its
retrograde movements. We try to make sense of life. We attempt to discern
its meanings. These attempts are developments of the logos of life itself, in its
manifestation in the human condition. Even to figure that there is no meaning
to life beyond survival is to grapple with the question of the meaning of life, a
struggle indigenous to the human condition as well as exclusive to it. According
to Tymieniecka, the creativity that characterizes the human mind lifts it above
the requirements of living unto the domain of questioning, of seeking after a
variety of perspectives on the logos of life and recognizing universally valid
responses. Such interrogation and the answers that it yields cannot be simply
absorbed into life’s flow. They change the direction of the flowing insofar as the
course can be determined. The impetus and equipoise of the logos’ rhythm must
find touchstones so that the forces can achieve a balance and can develop implicit
virtualities. Tymieniecka thus provides an account of rising above the lifeworld
to measure its timing through space/time coordinates that provide a grid for the
construction of the time that we pre- philosophically come to take as time itself.
In this way, her analysis provides an explicit motivation for the foundation of
homogeneous time on the basis of intersubjective lived time and perhaps the
impulse behind water clocks and digital watches, as well. Humans base their
practical lives on this founded time, though we usually forget its second order
status. Yet, as Tymieniecka points out, such grids (calendars, clocks, measures
of distances in light years and so forth) fail to venture beyond their instrumen-
tality into meaningfulness. What am I to do with the years to come? An answer
to such a question rests on what I take the purpose of human life, especially my
own human life in the fabric of human history, to be.
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Though incessant activity that fills the slots on the grid may all too often
occupy us, the question of purpose lurks in the background, waiting to lead
us back to the history of the logos that others have discovered throughout
its evolving course. Specifically human questioning refers us to all of our
inherited knowledge as well as to our own creative responses. We move beyond
the merely vital into the realm of purpose and freedom. In this way, humans
ever more deeply enter into perspectives that can provide vantage points for
timing. Soon, we find that we have moved beyond our intellects into what
Tymieniecka refers to as the subliminal realm of “our profound yearnings,
tendencies, and wishes.” We move beyond the merely intelligible that cannot
fully satisfy our need to know. To know and to know how to proceed to
become ourselves we reach into memory, which Tymieniecka considers as “the
crucial modality of the creative timing of the conscious life.” The ceaseless flow
of human ontopoesis moves out of the processes of acting and knowing and
these slip into an irreversible “past,”. The living present retains experiences so
that they can be of service in recalling kairic “knots of attainment or accom-
plishment” within an understanding that supplements their present by bringing
their (hidden) genesis and (recollected) stages to the foreground again.

Next, the logos of questioning, awakened by the creative imagination turns
to making stories or fables about meanings, which result in another plateau
for “plotting reality.” This phrase of Tymieniecka’s suggests both the will
and the cognition functioning as indispensable elements in understanding.
His-story emerges from reflection on what has been accomplished and what
has been known to point us to a prospect which enables us to see into
the meaning of the human condition. Questions initiated pragmatically reach
forward into various perspectives, “psychological, cultural, rational,” which
lead into individual “fears, longings, dreams” that enlighten us about the
“universal Human Condition.”4

The universal Human Condition includes more than individual, parochial
perspectives. As we advance along the way of the logos of life, we come to
recognize that all of life determines its boundaries. Our questions reach out
for answers in the evolution of life, in the various cultural constructions of
values and techniques and in the traditions of humankind. Consciousness can
push beyond vital significance to significance for humanity in the fabrications
which have shaped history. Communication of facts and fables passes on
bestowed meanings of the worth of the most profound human experiences and
realities in their depths. The present amplifies the narrated past as it resonates
in its own time. Thus, the tapestry of the past is further embroidered so that
hidden images emerge, which reflect the perennial questions that continue
to vex the human condition. Thus, the interrogative logos leads us beyond
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a singular destiny into the history shared (more or less fully) by those who
partake of the human condition.

The search for truth and the love of wisdom lead to moving beyond the
communication of past events into their re-configuration in present creative
imagination. Since flowing life can provide no direction or obvious purpose,
we turn for answers to eternal questions in the human condition itself. Present
events, feelings, creation and destruction take their places within the shared
legacy of the human mode of being so that our new stories reprise the old
in the inevitable newness of reenactments. The fruit of these processes is
renewed understanding of the past as well as a tempered view of the present
in the wisdom that season our fables with the salt that preserves them and
spices them. Our gropings for wisdom have been transformed so that, without
losing their personal character, they have become suitable flavor for common
humanity, despite the tastes peculiar to each culture and epoch.

1.3. Concluding Thoughts

Human history, though set in systems of biological and chronological time,
cannot be merely a record of survival. History, as we learned from St.
Augustine, ties together the time of life in the nexus of the logos of life. His-
story is the story that a community of others tells itself about what life means
until its members move forward beyond the accomplishments that ready them
for the love that fulfills them.

The human soul makes use of the time it has lived to forge a fuller
understanding of itself as it turns towards others. The soul propels itself unto
the temporal horizon since its bios demands its development. The logos of
life projects the soul beyond the temporal now to a not yet that it owns itself,
but in conjunction with others. The logos of bios has a sequence from its
beginnings, but the logos of life includes more and other than biological life.
The life of meaning, the life of giving, the life of creating intensifies perhaps
even as chronological time ticks off moments towards death, yet the feeling
of life grows as it opens to include cherishing and nurturing lives that are not
immediately its own.

In the human condition of creation and discovery through accomplishments
of productive syntheses or the misses of enlightening disappointments and
unavoidable suffering, the logos of life interrogates these phenomena in order
to understand and to make sense. In its memories, in its stories, in elucidating
itself and its situation, the logos of life advances the sacral logos of transnatural
destiny. In time, the creature swims away from biological destiny into its self-
realization in a transcendental destiny, which unites earth and sky. The facile
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illusion of time that the world disposes dispels the ineluctable facticity of life
by enabling the logos of life to manifest itself in the growth of meaning and
of spirit. The events of history slip away into the historical reckoning of spirit
as it accumulates the fruits of its acts into its self-making, which undergo
revisions as it fulfills itself in its unfolding of Logos. Husserl’s account of the
constitution of the inner time consciousness becomes thus a detail in the larger
process of self-realization of the core of the person, as it extends outward
beyond the confines of biological life alone. Husserl and Tymieniecka both
recognize that life is not limited to bios alone, but necessarily strives to
complete itself in meanings that extend beyond the temporal into an eternity.

John Paul II makes Tymieniecka’s point:

“ � � � it is a question here of an interior dimension, which eludes the external criteria of historicity,
but which, however, can be considered historical. It is precisely at the basis of all the facts which
constitute the history of man—� � �—and thus reveal the depth and very root of his historicity.”5

The logos of life effects a timing of the individualizing life that locates it
within the system of life, as a member of the community of life in its own
particular circumstances and virtualities. Without knowing its path or goal,
the logos of life leads consciousness to seek for the wisdom that allows
each individualizing life to recognize and to realize its nature. The steps
along the way in this process are not the minutes and the hours, but the
milestones of the journey whereby life makes of its becoming a being, not
via a total actualization impossible for finitude, but through its acquisition of
understanding of a historical place for itself with the timing of its life. The
faculties in play in the human condition include the intellect, the memory,
the imagination, the creativity and the freedom of the person who comes to
understand its part in the whole, which is as a center that enacts its own vision
of the common human condition. Seeking to communicate its version, living
out the human condition as an individualizing life, the logos of life drives
individualizing life to make the time of its life, through the generations and
the stories that engendered it through the fables it leaves as its contribution
to the legacy of the human condition.
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P U R E L O V E I N M U L L A S A D R A

1. T H E N E E D O F A C R I T E R I U M

There is no theory of love that doesn’t conceive of levels (that are sometimes
stages) and of the distribution of grades. When Mullâ Sadrâ determines the
signs through which one can recognize the love of God, he does not enumerate
all of the possible and imaginable forms it can take. Indeed, he considers
that the signs not only include the effects, but also the conditions of validity
that must be met by the feeling toward the absolute, not necessarily the
absolute of its strength, but that of its quality. That is why among the proofs
of the sincerity of the lover’s cause “ � � � shart li-Sidq al-da‘wat”, one must
count secret-keeping (kitmân), martyrdom and the pain of killing for God.1

As is death in the service of God supposed to lead to Paradise, the Shirâz
philosopher conceives of a ladder at the bottom of which the Righteous
(Abrâr) take pleasure with the houris and the ephebe, and at the top of which
the Near Ones, full of disdain for sensual pleasures,2 associate their beatitude
to the divine Presence.3 The consideration of Hell intervenes in a negative
fashion when it comes to evaluating the fear of God: it is the sign of love
provided that it is not awaken by the fear of chastisement, it expresses the
reverential fear of the Majesty.4

Through this criteriology research, Mulla Sadra welcomes a multiple inher-
itance in which he performs cuts. We hear the persistent echo of Râbi’a
Al-Adawiyya, which he received from an attribution to the Imâm Alî of the
sentence that says that one should worship God for Himself et not by fear of
Hell or desire for Paradise.

According to Rabi’a, the contemplation of the beauty of God is worth more
than a paradise. Hence her answer to the question about what her nostalgia of
Paradise is like. She answers: “The Resident comes before the Residence” (Al-
jâr qabl al-dâr),5 which becomes in Mullâ Sadrâ: “What the Near want from
the Residence is its Lord”.6 Remains the fact that where God is, Paradise is.

The system I suggest to follow in order to identify and comment the
apparitions of the theme of pure love in Mulla Sadra is a system which
organizes, without neglecting its inner tensions, the station of love. The latter
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might not be the supreme one, on the ladder on which it is but a grade,
since love implies separation.7 As a means, love is secondary in regard to the
purpose. But for it to be itself a purpose is a hypothesis which is supported
by the use of the hyperbolic pure love here and there.

Simple pure love:
1. Exclusive love.
2. Indifference toward Hell and Paradise.
3. The love of the sole glory of God.
4. The interceding for sinners.

Pure Hyperbolic love:
1. Identification to the loved one.
2. Love of the enemy.
3. Love in spite of damnation.
4. Substitution to the sinners.
5. Self-sacrifice.
Although Mulla Sadra does not obviously support pure hyperbolic love, he
has conceived its theoretical possibility in a lapidary sentence that I’m using
out of context: “Absolute perfection is realized [or is verified] as soon as
the thing is perfect and more than perfect (fawq al-tamâm)”.8 Remains the
point of knowing whether an excess, be it an excess in love, is a “more than
perfection”, if it is superfluous, or incongruous.

The outbidding is often called for by the lover’s excessive scruple. The
extra purity seems to be the sole way to eradicate the last bit of self-love.
This will be criticized by the Hanbalites as being excessive, for love perfects
itself in not conciliating Law and Nature. It matters to note nevertheless that,
though positioned in the pure love scale, exclusive love proceeds from the
essence of love as such. As for its deep truth, (although not necessarily in its
practice), every love is already excess in the election.

2. M E R C Y F O R T H E D A M N E D

When Râbi’a tries to sift love through indifference toward salvation, the
movement of her thought doesn’t even meet Bistâmî’s, since the latter intends
to save the damned. This is confirmed by one of the Saint’s prayers: “My God,
all that is destined to me of this world’s possessions, give it to your enemies,
and all that is in store for me in Paradise, distribute it among your friends;
for you alone are what I seek”.9 It’s the same old story, but the context of
its revival is original. Râbi’a is giving up the pleasures of Paradise (hence
perceived as being physical), since she can get something better. She has no
problem giving up all possessions in this world. Fine. But why should they be



P U R E L O V E I N M U L L A S A D R A 297

offered to God’s enemies? For the ascetic she is, these are factors of perdition
(halâk). It’s as if she’s applying to her theory this sentence attributed to the
Prophet Mohammad: “This world is the believer’s prison, and the unbeliever’s
paradise”.10 Therefore, she is far from thinking of saving the sinners (or infidels):
she is getting rid and putting upon them the weight that prevents her soul from
rising. This allows me to say that she does not subscribe to any of the hyperbolic
forms of love that I enumerated. Nothing that she says defies our understanding.

On this point, Mullâ Sadrâ’s position seems more interesting to me, for it
is submitted to an internal tension. He tells the story of a man who’s full of
shame because he thought he loved God deservedly, suitably, which brings him
to offer the results of his good deeds to the damned, in order to reduce their
sufferings.11 Although there is no substitution to speak of, nor some decision
to empty the Pit from its occupants, this man’s communial gesture is part of
the goodness one should show to any man. This is confirmed by the shirâzian
Master’s injunction: “He who loves (ahabba) God must love all things, for all
things are his products and his effects. The passionate love (‘ishq) of the Cause
does not cease to love what depends of the latter, and constitutes Its traces. The
love of traces as traces is love of their author”. It follows that man is asked to
feel compassion for all creatures (khalq).12 Fine! But then at the same time, the
philosopher does not feel he’s contradicting himself when he adds that one of
the signs of the love one bears for God envelops the necessity of being merciful
toward His worshippers and full of hate for His enemies, namely the infidels, the
unfair, the decadent and the mean.13 How can one hate those one should pity?
Even if Mullâ Sadrâ doesn’t suggest one should follow the example of the man
who offered the product of his good deeds to the damned, he does acknowledge
him as having a greater love for creatures, and thus for the Creator; the difference
should be marked between hatred of evil and those who become its voluntary or
involuntary accomplices. Even a soufî like Abù al-‘Abbâs ibn Mutâ professed a
hatred in God (bughd fî Allâh), meaning a detestation of those the Coran desig-
nated to this effect. Fudayl ibn ‘Iyâd goes even so far as to imagine that, on
Judgment Day, God blames one of his followers for not making an enemy of one
of His enemies.14 This failure in spiritual chivalry might reveal a weakening in
God’s service and is a call for an inversion of love (which is more than a tearing
renunciation) if God’s enemy is my friend. It can also originate from a mercy
that doesn’t dare to be more merciful than the Merciful Himself (like we say
of some that they’re more kingly than the king). Or they might be more eager
to intercede in favor of men than the Prophet Mohammad, who’s accused by
Shiblî, (the latter is thus blamed by Ibn al-Jawzî of doing so), of interceding for
his sole community, whereas he would like to empty Hell of all its occupants.15
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The true thought of Mullâ Sadrâ is revealed to the light of a displacement
in the transcendantal and of the logic of a fortiori. He remarks on the fact
that some, himself included, are merciful to all God’s worshippers, though
sinners. Nevertheless, he says that those merciful people are creatures who are
submitted to passions. God, on another hand, declared that He Himself was the
most merciful of merciful. It follows then that he could not condemn the guilty
to eternal punishment, especially since God is not injured by transgressions,
nor is he privileged by obedience, and men are in all things determined by
Him.16 It is debatable as to know if in this remarkable page Mullâ Sadrâ’s
good dispositions concern all kinds of enemies, for only those sinners who
are God’s worshippers as well are mentioned, in conformity with stories
of Mohammad’s intercessions for his Community, where are freed from
infernal slavery men of little merit, or those whose only deed in existence
was to acknowledge that there’s no other god then God.17 This excludes
the idolatrous and the atheists, which is confirmed by his interpretation of a
sentence attributed to Jesus that rules on the difference between both divine
Names Rahmân (which applies to this world) and Rahîm, (which applies to
the next world). Mullâ Sadrâ explains: the first Name is even exerted in favor
of the unbelievers and the mean, whereas the second is exerted only in favor
of the believers.18 Let us notice though that Mullâ Sadrâ considers afterwards,
following in that Ibn ‘Arabî and Qaysarî, that everyone worships God.19 He
even goes as far as to profess, basing himself on the theory of universal eros,
that there is no being that doesn’t pray.20 Mercy is exerted on pagans in a
subtle way, for, as long as they’ve worshipped God Himself in the form of
idols, they please God who transmutes their torture into pleasure.21 Unless
he contradicts most verses of the Koran,22 Mullâ Sadrâ does not pull them
out of the Gehenna. He’s content enough to modify their nature, so that these
men created for Hell enjoy their stay there as much as they would in their
homeland, and would only suffer from being excluded from it!23

Another possible attenuation of the matter: the philosopher considers that
men who think this way have been modeled by God after the attribute of
mercy (“mimman jabalahun Allâh ‘alâ al-rahmat”), which makes us suppose
that others are not that worried about the sinners’ salvation. Some could even
pass for anti-merciful.24 A statistic enquiry could support this restriction. But it
would suffice that the merciful quality holds true for some: this transcendantal
ability that supports it would then be held as universal. The theology of
creation confirms this, as it holds Man as such as originating from mercy
rather than from prepotency. The theology of eschaton supports this as well,
since it teaches, through Ibn-‘Arabî’s voice25, that God’s Mercy precedes
His Anger26, or wins over it27. The first is substantial to God, while the
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second remains accidental, even though both still envelop all beings.28 Pure
love that is love of the Essence and which doesn’t exclude any attribute,
changes colors as soon as it is modified into love of the enemy, to the
point that pure love prefers henceforth to consider that certain Names of God
prevail upon others (their servitors), although they’re in fact all identical.29

In reality, the attribute of Mercy is identified with Existence, which is Mercy
enveloping all quiddities, amongst which that of Anger.30 The antecedent is
not chronological, it belongs to ontology. As the Andalusian Master puts it:
“Any existent (mawjûd) is subjected to mercy (marhûm)”.31 By divine grace,
he is borne to existence in his distinctive qualities. Isn’t he saved by the
power of an identical grace? But doesn’t the prime act of salvation consist,
for him, of passing from the state of being subjected to mercy to that of being
merciful, as wishes Ibn ‘Arabî? But then, more so in the sense of the love of
the enemy than that of the approval of the beloved’s being.

If one is restrained to the trenscendantal dimension (in criticist meaning of
the word), while putting aside the theologal (and Mullâ Sadrâ doesn’t), the a
fortiori argument (God must even more so show mercy to the damned, which
doesn’t necessarily mean forgiveness) implies the passage to the hyperbolic
which is disposed to suspend or to reinterpret the torments, and implies a
summon to Him, Who is more than Man, of not being less capable of mercy
than the latter (on the transcendantal level), for some do show pity (empirical
level). Of course, the theologal doesn’t identify itself with this emphasis that
makes of Man the model of God. This is why he cuts short: “And God is
the most merciful of merciful (arham al-râhimîn) as He Himself said it of
Himself”.32 Nevertheless, Mullâ Sadrâ attacks elsewhere those who believe
that God, being God, won’t exert any punishment. The reason for doing so is
not only to prevent the risk of anomism (absence of laws). The reason is that
torment emanates from the nature of the guilty itself!33 All things return to
God,34 and are included those that were created from attributes of Vengeance
and Power. Punishment is only another name for divine Indulgence.35 The
inscription at the entrance of Dante’s hell becomes the Sadrian’s hell as well.

3. T H E D A M N E D L O V E

Love of the enemy, however crucial, especially for reason itself, remains
accessible to Man when the enemy is Man. What is there to say or to do if the
enemy is God? Can one love whoever throws you in tribulation? Wouldn’t
be then to love against all reason, and not only the healthiest one?

This is nevertheless, says Mullâ Sadrâ, the perfect occasion to identify the
authentic lovers from the hypocrites, for love and trial are twins.36 However,
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by separation and rebuff I don’t mean the pains or dryness that God inflicts
or gratifies with his lovers as purifications. These are included, but also
surpassed by the insurmountable ordeal of the hopeless abandonment to which
corresponds the conviction that the obstacles in the way of the union are
not of a transitory nature, and that an impassable barrier is erected by the
Beloved. Majnoun is safe from hope through his mad imaginary appropriation.
Damnation offers a superior degree in maximalism.

It convenes here to put away any use of the metaphor, as one can suspect
it in Isfarâyânî who says a magnificent verse:

“If Hell offers us union (wasl) with you, Then we are ashamed of all the inhabitants of Paradise”.37

Indeed, if the sentence is taken literally, the idea falls on a logical contra-
diction, for how can union occur with He Who addresses the individual such
a definitive word of reprobation? If the contradiction can be diminished and
become a paradox, it would be in benefit of a return to the theme of purifi-
cation. And if the idea is grounded on the Majnounian experience of union in
spite of the absence, we are sent to the modality of a union in the immanence
of the lover, offering to the pure hyperbolic love its affective base, in the
sense of its condition of possibility as love, in the clarity of the heart. Then
we’d say: there is no union but in separation, and no beatitude but in Hell. To
remain in joy, Majnoun must repudiate Laylâ, for he can only be the beloved
in intimacy.

The typical representent of the second figure of the pure hyperbolic love
can only be a real damned. I mean Iblîs, as Hallâj has conceived his spirit
and drama. It seems risky to classify the Iblîsian attestation of absolute
monotheism in pure love, since it’s tinted with insubordination. In reality,
Iblîs only rebels against the Creator of Man who should be honored. Ghazâli
denounces as being an incongruity38 the fact that pure love could be asserted
in rebellion, if it is true, as teaches it Muhâsibî, that obedience is the sign of
love (and not only its result).

However, rebellion is truly in the manner of an emphasis of jealousy.
For as irrational as it can be, it is still full of meaning, though it spoils the
good relationship to the Beloved, Who deserves adoration and respect. I’m
neglecting the other suspicion that comes to mind, that of imputing hypocrisy.
Ghazâlî is more subtle in that he accuses Iblîs of deceiving himself in believing
that he loves God.39 Hallâj, that exceptional man who could be satisfied with
the sole idea of pure love, doesn’t follow up with either hypothesis, for he has
spotted a rejected love that remains firm in a seemingly absurd faithfulness,
only because it was able to become as clear as crystal in the heart of the rock.
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To the Faithful of pure love that are encountered by Sarî al-Saqatî during
an ecstasy, and whom God dissociates from all his worshippers who worship
Him for some other reason than Himself, the Beloved says: “Between me and
you exist a torment out of my torments, that none could bear”. _ “O our Prince!
O our Lord, You must inflict it”. – “Could you bear what I have described
to you?” – Aren’t you He Who projects the torment on us? – Indeed!-This
is enough to satisfy us”.40 Refinement has reached here its extreme, which
implies no sadism nor masochism, for God doesn’t enjoy inflicting pain,
nor do the faithful of pure love enjoy suffering from it. But if God wants
it, whatever the reasons, madness, perversion, justice for unknown motives,
game, then, let it be! Mullâ Sadrâ remembers this, in his own way, when he
specifies that torment inflicted to the Gnostic who’s thrown in Hell for ethical
mistakes is at once painful and sweet (‘adhb), for the promiscuity with the
Executioner is offered. His torment allows him hence to contemplate God
(al-haqq), which is for him extreme beatitude.41 For the Gnostic, Hell is a
Paradise of which the modality of being is the divine Majesty.

But to think still of pure love as immolation (which leads the central thesis
of pure love to its most radical consequence), that is due to the imponderable
fact that a tiny part of self-love is preserved in the continuous practice of
hyperbolic pure love if to love the Lovable rejoices the soul (without having
to make the category of pleasure intervene, nor even the consideration that
the reign of the beloved depends on the lover’s bondage, whose gain is hence
guaranteed).42 And, in a more radical manner, if the simple fact of loving
rejoices the soul, if love is union. The idea is powerfully undertaken in the
sentence Hallâj reserves to Iblîs: “al-hubb wâjid”, which involves a pun: love
allows to find, and it leads to ecstasy.43 Hallâj is not saying anything different
when he proclaims, on his own account, that “the sun of the hearts never
sets”.44 But if the wajd is the indissociable attribute of love, isn’t there a risk
of having a speck of interest penetrate the superlative of the very pure?

Hence the following declaration by a lover, transmitted by Mullâ Sadrâ:
“Love is the way, and the sight of the beloved is Paradise, and separation is the
fire, God’s fire, fanned, which rises to the hearts”.45 The text doesn’t intend
to banally say that the infernal condition is of separation. He considers rather
that remoteness throws the lover in an extreme pain. Although the Koranic
quotation context (104:7) – that I put in italics – is Hell that is promised to
the calumniators, our sentence sees in the fire that spreads in the heart the
influx of an affliction of love. To make the idea more concrete, I’d say that
the Hell of the love passionate (already distinguished from the other by Mullâ
Sadrâ in the same page), could be what the common people call Paradise,
this garden of delights – hadn’t God offered Himself to be seen. And from
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this same verse Ja’far ibn Muhammad opposes two fires, one that rises in
the lover’s heart, and one that burns the unfaithful.46 This theory of two fires
should not be confused with another that Mullâ Sadrâ got to know from Ibn
‘Arabî, and that distinguishes in the Place of torment a fire that lacerates the
flesh of the decadent, from an imaginary fire that is printed in the heart of
the hypocrites and the pagans, although the Persian philosopher happens to
superpose them sometimes.47

4. T H E D E S I R E T O D I E

We owe Mullâ Sadrâ the introduction in philosophical thought the theme of
the desire to die as a criteria of love’s sincerity. I privilege first the notion
of sincerity (which is only a sub-category in the classification of pure love),
since it is a departure point to the Shirâzian Master’s thought who comments
this fragment of the verse: “ � � � wish for death if you are sincere” (Koran
62:6).48 The accent is put on the conjunction. The question is to know if one
truly loves God. Death on another hand is one of the causes of the junction
(waslat). The wish for passing away toward God is hence a sign (‘alâmat)
of the friendship (walâyat) we bear for Him, in other words, of the true love
(al-mahabbat al-haqîqiyyat). Holding on to life would be equivalent to being
attached to earthly possessions, or to people. Mullâ Sadrâ holds that “love of
any thing that is not God is a ramification of self-love”. A powerful sentence
that, if it skips love of the enemy, (unless we still see in the enemy humanity,
and, thus, oneself), allows to integrate the jihâd (a term that, it seems to me,
should be taken here in its martial sense), to which self-love is an obstacle.
This integral purification that is accomplished by the walk in love bears, for
Mullâ Sadrâ, a tensional value that determines the stages of elevation. A verse
by Hallâj summarizes all his intention:

“Kill me, my friends, in my killing is my life!”.49

Mullâ Sadrâ doesn’t reveal the name of the author, as it is often the case when
he quotes verses. It is not because of a prejudice against this victim of the
orthodoxy that he shuts his name, (since he doesn’t mind otherwise attacking
orthodoxy in the pages here analyzed) and he does mention it elsewhere, in
good terms.

If the verse summarizes well the philosopher’s intention, it doesn’t mean
that the intention of the great martyr corresponds to his. For Mullâ Sadrâ,
death offers, through liberation from the physical world, an access to a way
of superior realization, at the end of which the junction could be hoped for.
For Hallâj on the other hand, it’s crucial love itself that accomplishes, here
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and now, through the dislocation of flesh, what the love through identification
has succeeded in spirit and in truth. But truth itself demands of man the
verification. Crucial love doesn’t differ hence from love through identification
when it comes to essence, but only when it comes to form. In other words:
I am whom I love or I am the Truth have risen to the unsurpassable point. It
is only up to the Cross to authenticate the extinction. In the tension between
Being and love, insofar as Being designates the conatus and its narcissist
variations, and insofar as love implies the heterocentrism of whom brings
nothing to himself, the overcoming of one by the other is dealt with in
the intimacy of the decision. But how will the lover know (and a fortiori
the others) that the accomplishment has occurred? Madness and utterance
inaugurate the visibility that is demanded by every authentication. And both
passages, be it from the possible to the real, and from the essence to the
phenomenon lead to quartering. Elevation toward the Golgotha is a process
of manifestation. The hypothesis which is noted by Jîlâni50 and according to
which Hallâj dared to utter his I am God for the sole reason of provoking
his own death is not a pertinent one, though it has the merit of linking both
events.

5. U N I O N O F T H E I N T E L L E C T A N D T H E I N T E L L I G I B L E

Mullâ Sadrâ mentions the sentence of loving expulsion (ilayki ‘annî) in
the context of his interpretation of burning desire (‘ishq) understood as an
exaggerated will for the union (ittihâd). “Majnoun al-‘Amirî was sometimes
so immersed in burning desire that, upon his beloved’s arrival and call: “O
Majnoun! I am Laylâ”, he did not look at her and he told her: “By my passion
for you, I’m better off without you (lî ‘ankî ghinâ)”.51 Although he doesn’t
quote the identification sentence (anâ Laylâ), the Shîrâz philosopher implies
it. I carefully distinguished them. It is nevertheless obvious that one could be
linked to the other for one could think that it is only where the lover is the
beloved that he has no more need of his physical presence, and a fortiori of
sharing beds with her. In opposition, as soon as he discovers himself to be a
lover through his love, and not (or not any more) through the physical person,
the beloved’s image itself can progressively fade away in the proclamation of
identity. Mullâ Sadrâ will precisely interpret the latter as a union to the image
of the beloved. A proof that both sentences are combined: he quotes, and
rightly so, verses by a poet he does not name, Hallâj, following closely the I
am Laylâ: I am whom I love and whom I love is myself.52 Mullâ Sadrâ, who
doesn’t ignore that this poem is by Hallâj,53 interprets it elsewhere as an effect
of deification (which is investment with divine qualities,54 in conformity with
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the definition given by Junayd of mahâbbat).55 For the moment, it all goes
as if, like Sarrâj, he only saw in it a profane poem.

Mullâ Sadrâ objects to any union between individuals conceived as a
corporal mix. To be consequent with himself, he links the ‘ishq to the psychic,
not to the physical. Operation of the spirit, the union that is brought by burning
desire is explained as a junction of the rational soul (‘âqilat) with the form
(sûrat) of the Intellect in action, and the union of the feeler with the form of the
felt,56 without which there’s no possible intrasubstantial movement. Nothing
indicates that he understands the Majnounian sentence, or even Hallâj’s poem,
in a divine sense. He could have done so, since he supports, according to a
tradition he’s surely inherited from Tûsî explaining Ibn Cinnâ, that there are
two kinds of human love, the true and the metaphorical. But we have no right
to operate the translation, not only because he does not himself do so, but
mainly because it would weaken his intention instead of strengthening it. It
is important that a man is able to say I am whom I love and still make sense
even if but a woman is concerned. By saying so, he has intellected the form
of the beloved (it is not, hence, the essence of the other that becomes his)
and he has received the influx of the Intellect agent itself, from the world
of the Imperative.57 Science dematerializes its object as soon as it identifies
in it an intellective existence. Upon being intellected, Laylâ becomes, from a
physical thing, a spiritual reality, and is perceived in the Intellect agent. It is
hence useless to allegorize the sentence. There’s no profane meaning next to
or underneath a sacred meaning. Each intellective operation achieves union,
for intellect is the things it intellects. It becomes the intellected forms, which
means that it changes itself. It can increase its intellections, until it unites with
the Intellect agent itself. If it is right to mention a transport, it is not from
profane to sacred, but from singular to general. The loving passion brings the
daily matter to language, it allows to have an intuition of the fact that the
soul becomes what it intellects.

What prevented Ibn Sînâ from admitting the thesis is that he couldn’t
see how substance could modify itself. With his theory of intrasubstantial
movement, Mullâ Sadrâ made possible the fact that an evolution implies
the access to superior (or inferior) modalities of the being, more so, hence,
than faculties that are increased or diminished. Knowledge doesn’t add up
to existence, it is existence as such, in a way that one intellection doesn’t
abolish the one that precedes it (which usually occurs in the case of accidents
of the substance). Being is growth, with the exception of the divine being.
There is indeed here a determined theory of deification that authorizes us
to say that the mystic is God, meaning that he has freed himself through
divine grace from the slavery of the corporal soul and of human attributes.58
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“I have embarked on the sea and the ship is broken”: this sentence by Hallâj
isn’t tragic at all for Mullâ Sadrâ, since it expresses a turn in the personal
evolution.59 What perishes in man is only what is not God, in a way that
man becomes eternal through God’s eternity.60 And as the lover’s substance
becomes complex from all it intellects, Laylâ doesn’t end up being identified
to a singular form,61 but to the greatest number of intelligible things, if not to
all.62 The latter are constitutive of the Intellect agent, which is origin and end
of the beings, but that, aside from its own existence, possesses an existence
in and for the soul as being its perfection.63

Although our author professes unity of the knower and the known in
regard to sensation as well,64 the junction of the intellect and the intelligible
is of a superior dignity, and the passage from one to the other, which is
precisely the Majnounian moment, is here to confirm that the soul becomes
receptive for the imaginative form, while the latter becomes matter for the
intelligible form.65 This is because the soul is potentially intellect, since
the substance modifies itself at the rhythm of its ascension.66 Gradually,
it passes from a vegetative state (that of a fetus), to the imaginative, to
the practical intellect, to the intellect in act (case of the Gnostics and the
Faithful), to the Spirit of holiness (reserved to God’s friends).67 It doesn’t
gain attributes, it perfects its substance. To each truth correspond intensities
in existence. It suffices hence to perfect existence in order to achieve the
essence.

The truth of the Majnounian attestation holds, according to Mullâ Sadrâ,
to the acknowledgement that the desired essential form is not this exterior
accidental form.68 Far from being released by the process of abstraction, the
perceived form emanates from the soul itself,69 to the point that Majnoun
substitutes to the notion of the exterior form expressing the beloved’s being,
the idea according to which this form, which couldn’t occur to him, (or mix
with his spirit), must correspond with what is his, that is the beloved’s form
as he configures her.

A Sadrian treatment of the Majnounian configuration could be continued
against the backdrop of the spiritual theologal union to God70 and of the
doctrine of the oneness of existence, which allows to identify in Laylâ an
intensive expression of the being, as in Majnoun himself actually. That’s how
God has two faces, at once beloved by all creatures and all creatures’ lover
(‘âshiq), since they are his effects.71 Among the traits the Gnostic describes,
some derive from the Majnounian constellation (like wilderness, taken in a
simply ethical sense, and madness), without the need, henceforth, to name
Laylâ’s lover.72



306 J A D H A T E M

In this light, Hallâj’s poem allows Mullâ Sadrâ to subscribe to a known
register. He illustrates extinction as identification: the butterfly burnt by the
candle has become fire. Mystical translation: the soul illuminated by God’s
light, coupled with the world of lordship, is covered with God’s attributes, to
the point that seeing it is seeing God.73 It is to say that the mystic is exhausted
only as much as he is transsubstantiating through the Lordly Spirit.74 Isn’t it
right then to involve our philosopher in a rehabilitation of the shath, if we only
take notice of the word’s etymology, which is movement?75 What is, indeed,
the intrasubstantial movement if not a transgression of the limits by identifi-
cation to that which one is not? The veiled is uncovered in proportion to the
power of change. More exactly, the unveiling is change itself. The becoming
intellect in act of the soul has to necessarily go through the conversion of
the human self that’s cuddled on itself so that it entirely turns itself toward
the Real (al-haqq). And Mullâ Sadrâ quotes Hallâj’s verse (with Qaysarî’s
variations):

Between me and You, there is an “it’s me” that fights me. Remove hence
By Your subtle [work] my “it’s me” from the interval” (D, P. 90).

As this same verse serves him to illustrate extinction, it is possible for us to
superpose the mystical fanâ’ to the philosophical becoming intellect in act.
Among all definitions of mystical love, Junayd’s (where are co-implied the
acts of casting off one’s own qualities and to endorse the Beloved’s) seems to
fit best his thought, if one admits that the theory of intrasubstantial movement
does circumscribe its core. Against those who see in the state of union an
illusion due to sole promiscuity, Mullâ Sadrâ thinks about a real junction that
is neither fusion nor inhabitation in the Christian sense.76

The Sadrian interpretation of Anâ al-Haqq renounces to simply fall into line
with Anâ Laylâ, for the sentence is taken in its strong meaning of identification
to the divine essence (and not only to the Intellect agent). The philosopher
subscribes rather to a well defined context, that of the miscomprehension by
Hallâj of the event of which he is a subject. He’s kind enough to qualify
his error as Kufr al-qalb, in other words, a heresy due to love.77 He actually
imagines that Hallâj repented from his error, by renouncing at the literal
content of his paradoxes.78 Christians haven’t recovered from this error as
they misunderstood the “christic soul”.79

Of course, the polished80 heart reflects “God’s light and the beauty of
oneness”, but it should not lead us to think that God’s image (Sûrat) remains
(hallat) in (fî) the mirror of human self. It only manifested itself to it
(lahâ).81
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C O N C L U S I O N

The Unification of God in the rule of exclusive love.
Mullâ Sadrâ characterizes pure love as absolute adoration, freed from self-

preoccupation that is imprisonment in oneself, for he situates the idea in a
theological context and not only a psychological one. Indeed, the tenants
of pure love worship God because He deserves to be worshipped, and not
because of such or such attribute, like Mercy, Benevolence or Vengeance
(through which Paradise or Hell are assigned). No preference should be
granted to an attribute over the other. Indeed, the worshipper of Mercy
isn’t that of Vengeance. Pure love transcends hence these preferences and
adores the divine Essence only. It envelops hence love of all the attributes,
to the point that to love truly leads to love equally the humiliations and
pains inflicted by the Beloved, for “all the Beloved does is loved”. The
philosopher quotes then the verse 81 of the Great Tâ’iyya with an interesting
variation:

“If the lovers are charmed by some of your beauties, everything in you charms me”.82

Ibn al-Fârid had written nussâk (anchorites), not ‘ushshâq. Must we see in
the philosopher’s choice a generalisation?
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T H E P H E N O M E N O L O G Y O F W U J U D I N T H E

T H O U G H T O F I B N A L - ‘A R A B I

The concept of wujud or “existence” stands at the center of Ibn ‘Arabi’s
thought with his most immediate successors attempting to capture the essence
of his thought with the formula, wahdat al-wujud, or “the unity of existence.”1

But like most translations from Arabic, the word “existence” only gives us
a flat and abstract idea of what Ibn ‘Arabi means by wujud. Wujud means
“existence” or “being” only derivatively and in its passive sense: originally
and actively it means, “to find,” “to hit upon,” “meet with,” “get” or “obtain,”
“to invent” or “to find (good or bad).” In other variations of pattern upon
the basic root, which makes the meaning of every Arabic word so rich and
polyvalent, wajada can mean, “to produce, originate, create or bring about,”
or it can mean, “to be passionately in love with” or “to grieve for,” or, yet
again, “to turn up,” “appear,” “be there.” I submit that if we look at all of these
different but related meanings of the root wajada we have before us in the
thought of Ibn ‘Arabi and in the Arabic language itself a phenomenological
understanding the “matter” or Sache of Being and time. “To be” is “to be
found” or “to turn up,” “to be there” or, in other words, “to appear” or “to
presence” out of the flow of temporality. As such truth is the self-disclosure
of Being out of the flow of created temporality that evokes or should evoke
a human response of appropriation or, as Heidegger puts it, of er-eignis – of
“en-owning.” For, by doing so, the human subject finds his or her true ground
in the divine Essence, in which lies his or her “secret of destiny” (qadr).

I

To explore the phenomenological nature of Ibn ‘Arabi’s thought, I shall look
at the thought of the later Heidegger and, in particular, the relatively late
lecture, On Time and Being. This is because I find Heidegger’s thinking, of
those in the phenomenological tradition, closest in content and spirit to Ibn
‘Arabi’s. In his lecture, Heidegger attempts to think yet again the relationship
between Being and time some thirty-five years after Being and Time. For
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him, the great puzzle that he did not adequately address in his great work
is the idiom, when we talk about what is there in the world, that “there is”
Being or time or, as the idiom is in German, “it gives (es gibt)” Being or
time. Being or time “is,” and yet Being or time is no-thing; it is not an entity
like other entities. As Heidegger puts it:

Being is not a thing, thus nothing temporal, and yet it is determined by time as presence. Time is
not a thing, thus nothing which is, and yet it remains constant in its passing away without being
something temporal like the beings in time. Being and time determine each other reciprocally,
but in such a manner that neither can the former – Being – be addressed as something temporal
nor can the latter – time – be addressed as a being.2

Time determines Being as a “presencing” or “making present” to the “being-
there” or da-sein of human existing; Being determines time insofar as without
the coming-to-presence of being, there would be no time. Thus, for Heidegger,
what we need to think is not “Being” or “time” insofar as they are things or
entities, but we need to think their presencing: the “there is” or “It gives” of
time and Being.

Heidegger argues that the German form of the idiom, “there is,” – “It
gives” or es gibt – is the most pregnant with possibilities for understanding
the relationship of time and Being. We must think not the being that is
given nor even the “being” or “entity” that is presumed to give being but
the giving of Being itself: “To think Being explicitly requires us to relin-
quish Being as the ground of beings in favor of the giving which prevails
concealed in unconcealment, that is, in favor of the It gives.”3 But it is
Heidegger’s contention that the Western philosophical tradition has forgotten
and ignored the “it gives” in favor of that which is given: “At the beginning
of Being’s unconcealment, Being, einai, eon is thought, but not the ‘It
gives’, ‘there is’. Instead, Parmenides says ein gar einai, ‘For Being is’.”4

According to Heidegger, then, the temporality of Being has been forgotten;
the primal giving or presencing of being has been obscured in favor of
what is given in the “present” as such. It follows that the primal nature of
truth as aletheia or “unconcealment” or “bringing-to- presence” has been
forgotten.

Heidegger argues that this is the historical destiny of a particular “epochal
sending” of Being that has its origins in the Greeks. If to think the “It gives” of
Being is the more primordial thinking of Being, then the primordial meaning
of Being is always conditioned by temporality: a sending and simultaneous
withdrawal of the “It gives”: “The history of Being means the destiny of
Being in whose sendings both the sending and the It which sends forth
hold back with their self- manifestation. To hold back is, in Greek, epoche.
Hence we speak of the epochs of the destiny of Being.”5 Since this original
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sending of Being that is the root of every “epoch” of Being’s understanding
is gradually forgotten and obscured, it is the task of thought to think back
into the original sending of our epoch so as to be open to a new sending of
Being.

But this opening given in thought is also essential to the sending of Being.
Heidegger argues. “There is no time without man.”6 “There is” no Being
without the “being-there” of human Dasein. This is not to say that time or
Being is a “creation” of human beings; quite to the contrary, human beings
are constituted as such by time and Being. But nevertheless, there can be
no giving of Being or time without the space that human Dasein opens up:
“Presence means: the constant abiding that approaches man, reaches him, is
extended to him.”7 Thus, while Being and time are nothing human, “there is
Being” and “there is time” only insofar as there is human Dasein. As such,
the understanding of Being is through and through historical and thought is
an opening of space for a new sending and understanding of Being: “The
giving in ‘It gives Being’ proved to be a sending and a destiny of presence
in its epochal transmutations.”8

Thus, Heidegger asserts that if we are to think this giving of Being in its
primordial sense, we must think it in the sense of Ereignis, which can mean
“event,” “appropriation” or “en-owning.” Here, in the German word, we have
entwined a temporal sense – that of “event” – and an existential sense – that
of the “appropriation” or “making one’s own” of Being. These two senses
are connected for Heidegger, because to make Being “one’s own” is to think
back to the original “event” or “It gives” of Being:

In the sending of the destiny of Being, in the extending of time, there becomes manifest a
dedication, a delivering over into what is their own, namely of Being as presence and of time
as the realm of the open. What determines both, time and Being, in their own, that is, in
their belonging together, we shall call: Ereignis, the event of Appropriation. Ereignis will be
translated as Appropriation or event of Appropriation. One should bear in mind, however, that
“event” is not simply an occurrence, but that which makes any occurrence possible. What this
word names can be thought now only in the light of what becomes manifest in our looking
ahead toward Being and toward time as destiny and as extending, to which time and Being
belong.9

Being thought primordially is not a thing or a being, but it is an “event” in
which the “It gives” of Being is appropriated in time; which is to say, it is
appropriated in human Dasein. Indeed, it is this appropriation that constitutes
the “It gives” as such and human Dasein as such: as Heidegger says, it is not
the human being that appropriates, but it is “Appropriation that appropriates”
or Das Ereignis ereignet. And with this expression, Heidegger asserts the
essential temporality of Being and its understanding.
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I I

As was mentioned at the beginning of this paper, the Arabic root wajada from
which comes the word, wujud, “being” or “existence,” has precisely many
of the phenomenological connotations that Heidegger sees in the originary
understanding of Being. And Ibn ‘Arabi is particularly adept at bringing out
many of these. Perhaps most pertinently, Ibn ‘Arabi sees wujud or existence
as constituted by the play of Manifestation and Nonmanifestation: on the one
hand all things manifest Being by virtue of the fact that they are “found” in the
world by us; but by the same token, Being itself remains hidden in all of these
manifestations, because Being as such does not manifest itself in any particular
manifestation. This is because all manifest things are limited, possible beings,
whose essence does not imply their existence; their “what-ness” does not
include their existence or being found. Only in God is what-ness the same as
existence. Thus, insofar as creatures are “found” in the world, they manifest
God qua existent; but they conceal God qua being each a particular “what.”
Thus, as Ibn ‘Arabi says, “God is identical with the existence of the things,
but He is not identical with the things.”10 God both reveals and conceals
Himself in things at the same time or, to put it in a way that is closer to
the Arabic, God is both found and not found in creatures. This dialectic is
demanded by the very nature of wujud itself as that which reveals itself as
something found but conceals itself behind the variety of forms in which it
manifests itself.

As limitations upon existence, finite created forms have no positive
existence; these forms are not existent in themselves. For Ibn ‘Arabi creatures
really have no being or existence of their own; they are utterly “poor” with
respect to God, Who is rich in Himself. All the existence that is found in a
creature does not come from the creature nor is it possessed by the creature
in any way; its existence comes in and through God alone. Or, to put it in
another way, the creature is just the “locus or manifestation” or the “there”
of Being:

God says to the thing, “Be!” He does not address or command any but that which hears, yet it has
no existence � � � It receives coming to be. But our view of its reception of coming to be is only
the fact that it becomes a locus of manifestation for the Real. This is the meaning of His words,
“[Be!] And it is.” This does not mean that the thing “acquires existence” (istifadat al-wujud).
It only acquires the property of being a locus of manifestation � � � Hence He is identical to all
things in manifestation, but He is not identical to them in their essences. On the contrary, He is
He, and the things are the things.11

The creature “is” only insofar as the creature’s form is the “place” of the
manifestation of the divine Being. But it is no more.
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The Being of creatures, therefore, is not a quality of the creatures
themselves. Creatures cannot exist in and of themselves for even one moment.
They must, then, be created anew every moment. What at first glance looks
like a static and stable world is really, according to Ibn ‘Arabi, a world in
a constant state of flux: at every moment, every creature is being created,
which is to say, receiving existence, anew. Two passages from the Qur’an
that Ibn ‘Arabi likes to quote in relation to this insight are, “No indeed, but
they are in confusion as to a new creation (khalq jadid)” (50:15) and “Each
day He is upon some task (sha’n)” (55:29). Thus, as Ibn ‘Arabi explains:

God has decreed for each thing a term in a given affair which it reaches. Then the thing passes to
another state in which it also runs to a stated term. And God creates perpetually at each instant
(ma’ a’lanfas). So among the things, some remain for the length of the moment of their existence
and reach their term in the second moment of the time of their existence. This is the smallest
duration (madda) in the cosmos. God does this so that the entities will be poor and needy toward
God at each instant. For if they were to remain [in existence] for two moments or more, they
would be qualified by independence (ghina) from God in that duration.12

Neither the being nor the time of any creature is in or out of itself but from
God, the Real in Itself. When we say “there is” a being or “there is” a time,
what we mean is that there is the constant giving of being every instant and
that this giving is identical with the divine activity. It is of the nature of the
creature to receive its being at every instant of its duration and it is of the
nature of God to give being every instant. Thus, neither being nor time are
entities or accidents of entities, but rather the entities are the loci of their
manifestation.

The giving of Being is constant and unstinting. The differentiation of beings
that we perceive in creation is due not to the character of Being Itself, but due
to the preparedness of the various possible creatures to receive that Being.
In themselves, creatures are nothing but mere possibilities within the divine
existence. Nevertheless, once they are actualized by the divine existence, they
inflect that existence only to the degree that their essence or what-ness is
able to receive and reflect it. Thus, Ibn ‘Arabi compares God’s Being to the
Sun that spreads its rays over all existent things and does not stint anything
its light and warmth. Nevertheless, each thing receives that light and warmth
differently, such that it blackens the face of the washerman, while it whitens
the clothing that he is washing. In the same way, God gives Being to all things
in every instant and for their appointed time, but the degree to which they
reflect that Being and for how long depends on their preparedness to receive
that Being so that some creatures receive Being more fully than others.

The preparedness of creatures to receive the unstinting flow of divine Being
takes on particular importance for the human creature, insofar as the human
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being’s preparedness is not determined by his or her essence but by his or
her openness to the gift of divine Being. This is because the human essence
is a microcosm that contains virtually and potentially within itself all other
essences. In the first two chapters of his Bezels of Wisdom, for example,
Ibn ‘Arabi compares the human being to a mirror that reflects unified within
himself the entire cosmos and, hence, the divine Essence. The human being,
alone among creatures, has no fixed essence but is open to existence as such.
In this way, the human being is superior even to the angels:

The angels do not enjoy the comprehensiveness of Adam and comprehend only those Divine
Names peculiar to them, by which they glorify and sanctify the Reality, nor are they aware that
God has Names of which they know nothing and by which they cannot glorify Him, nor are they
able to sanctify Him with the [complete] sanctification of Adam.13

And, Ibn ‘Arabi continues, “Adam enshrines divine Names the angels have
no part in � � � ”14 As al- Qaysari remarks, Adam receives all degrees of being
without himself being a degree. This is why Adam represents (or is) the
Universal Spirit.15 Only Adam (not the angels) worships God with all His
names.16 In this sense, then, the human being in his essence mirrors the
totality and absoluteness of the divine essence.17 As such, the human being,
alone again among creatures, is capable of receiving God’s self-disclosure
of Himself as such or of covering it over completely in forgetfulness and
evil acts. The human being, therefore, truly exists only to the degree that he
or she reflects the divine Essence. And this happens only to the degree that
the mirror of his or her intellect is polished smooth by a detachment from
all created things and an abiding in existence as such, God. Only then can
God “find Himself” in the heart of the gnostic; for it is not the gnostic who
ultimately knows God but rather it is God who knows Himself in and through
the gnostic. For “none knows God but God.”18

This faculty by which, according to Ibn ‘Arabi, the human being becomes
open to the gift of divine Being is through the heart (qalb) which corresponds
roughly to the medieval scholastics’ intellectus.19 The “heart” is not, of course,
the bodily organ of that name but a higher faculty of the intellect that is
distinct from discursive reason or ‘aql. Reason is the discriminative faculty:
it divides things into categories and knows by separating off one quality or
essence from another. But the heart is that faculty that looks past division
and classifications: its root, qalaba, means to “turn over, “rotate,” etc.; it
is thus that faculty that conforms the soul to the constant turnings-over and
rotations of beings in their ever-new manifestations of God. It is that faculty
that appropriates the ever-new givings of Being in creatures, looking past the
entities to the giving of Being itself and to the giving of the time of beings
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itself. As William Chittick puts it: “ � � � reason knows through delimitation
and binding, while the heart knows through letting go of all restrictions.”20 As
such, the heart knows the eternity of the divine Being not through abstraction –
the process whereby it separates out the “standing now” from the past and
future – but through a complete appropriation through letting go of the ever
repeating self-disclosures of God. In this way, the heart becomes united with
God by constantly shedding His finite manifestations and by encompassing
Him, for as the hadith qudsi says, “My heavens and My earth embrace Me
not, but the heart of My believing servant does embrace Me.” This is why,
as Ibn ‘Arabi asserts at the beginning of his Bezels of Wisdom, that the
self- disclosure of God could not take place without the human heart; for it
is in the perfected human heart, or al-insan al-kamil, that God is reflected
back upon Himself and therefore brings both Himself and humanity to full
self-consciousness.

But because of the power of reason, the human being is trapped in dualism.
He cannot but think of himself and all other creatures as other than God, as
separate from God. He cannot help but think of God as a “thing” or “entity”
over and against creation. And, to a certain degree, this is necessary, for
otherwise, as Ibn ‘Arabi notes, the creature would be annihilated and there
would be no gift of existence and no self-disclosure of God:

One of the mysteries of knowledge of God lies in the interrelationship between the God and
the divine thrall, or the Lord and the vassal. If God did not undertake to preserve the thrall
and the vassal constantly, they would immediately be annihilated, since nothing would preserve
them and keep them in subsistence. Were He to become veiled from the cosmos in the Unseen,
the cosmos would become naught. Hence the name “Manifest” exercises its properties forever
in existence, while the name “Nonmanifest” exercises its properties in knowledge and gnosis.
Through the name Manifest He makes the cosmos subsist, and through the name Nonmanifest
we come to know Him.21

In order for the human being to think existence in the play of its manifestation
and nonmanifestation, there must be a separation – a space or “locus of
manifestation” – between Being in Itself, God, and the human being. In other
words, God cannot be known as such, i.e., God apart from all reference to
anything other than God, without first being known as Lord, viz., as first being
among beings. To think of God as Lord of creation is, therefore, a necessary
presupposition for the authentic thinking of wujud in both its manifestation
and nonmanifestation; but at the same time, to think of God as “Lord” – as a
being distinct from creation – must also be overcome because such thinking
limits the Reality or al-Haqq to a distinct and limited mode of being. What is
necessary is a sort of thinking, that Ibn ‘Arabi calls gnosis or ma’arifa, that is
able to think the manifest and non- manifest together: to think the concealment
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in the unconcealment and the giving of existence in the given of the existent.
If creatures are to exist, God must become manifest and “found” (mawjud)
in them as their wujud. But at the same time, God cannot become manifest
or “found” in any particular thing; God is also the Unseen or Nonmanifest
that is essential to manifestation. Through the nonmanifest in the manifest,
the human intellect is moved beyond appearances to their true being in God.
As such, we come to know God as God only through what is nonmanifest in
manifestation.

But, most of all, we have the play of manifestation and nonmanifestation,
of unconcealment and concealment, in the very act of knowing by the human
subject: God is found in the human subject insofar as the human being is
a microcosm, a mirror of the divine Essence Itself. But, at the same time,
insofar as the human subject sees him or herself as an “I” separate from
the divine Essence, God is not found but concealed behind the “I.” Only to
the degree that the gnostic is able to strip away the created “I” and see him
or herself only as a manifestation or “theophany”22 of God will the gnostic
come to know his own “secret of destiny” or qadr, which is nothing but the
gnostic’s own archetype in the divine Essence. For by finding his own “secret
of destiny” does the gnostic see himself as God sees him and only then does
he exist in such a way that his existence is his own for it is now seen sub
speciei aeternitatis. The gnostic him or herself becomes a locus of divine
manifestation, but, unlike other creatures, in a whole and complete way. Thus,
the “destiny” of the gnostic is not so much a fixed “pattern” as it is a fixed
and providential “event” in the history of the divine self-manifestation.

I I I

We have seen in what ways Ibn ‘Arabi’s understanding of Being and time is
thoroughly phenomenological: in order to understand Being or the Real, we
cannot enclose It in a science that confines It in categories. Rather, in order
to understand Being, the human intellect must let Being show itself in the
loci of its manifestations and, most importantly, in that locus of manifestation
which is him or herself. It must let beings come to presence in time. Thus,
if the intellect is to know – which is tantamount to saying, to unite with –
Being or the Real, it must be open to the appropriation of Being. And this
appropriation can only come through the heart: reason abstracts from the
giving of being and thus separates the knower from what is known while the
heart, in conforming itself to the play of divine manifestations, actually comes
to move “behind” the manifestation so as to embrace God’s concealment in
his unconcealment and, hence, to embrace God Himself. The heart enters into
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the divine Being as such and appropriates it for one’s own. Thus we have,
I submit, a real convergence between Ibn ‘Arabi and a phenomenological
understanding of being like one that we find in Heidegger.

But they converge without really meeting. I do not think it is too much of
an oversimplification to say that Heidegger’s thought is an inversion of Plato:
whereas for Plato time is an image of eternity, for Heidegger, eternity is an
image of time or, to be more exact, the erection of eternity as an ideal is an
inauthentic attempt to “freeze” time and thus lift the human subject out of the
flow of life and its essential temporality. Ibn ‘Arabi, by contrast, is essentially
a Platonist: authentic existence is in God whose essence is also His existence.
We exist authentically only to the degree that we are not prisoners of our time
but, through the heart, embrace God’s eternity which is not an abstract “now”
that is “frozen” in a particular form, concept or manifestation but the fullness
of time that realizes itself in a constant and dynamic flow of manifestations.
For there cannot be existence without the fullness of existence nor can there
be any self-disclosure of Being in general without a hermeneutical key to
that self-disclosure – the Holy Qur’an. For, according to Ibn ‘Arabi. God’s
self-disclosure in creatures cannot be understood as such without His direct
and particular self-disclosure in Scripture. And here we have a gap that cannot
be reconciled.

Robert J. Dobie La Salle University
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“ I B N K H A L D Û N ’ S C O N C E P T O F H I S T O R Y

A N D T H E Q U R ’ A N I C N O T I O N S O F E C O N O M I C

J U S T I C E A N D T E M P O R A L I T Y ”

Before Ibn Khaldûn (1332–1406) began to write the Muqadimmah,1 he
worked on Averroes’ works (1126–1198). During that period of his intel-
lectual life, he was forging his “philosophical mind”. From 1377 to 1400,
Khaldûn wrote his “History of the World”. The Muqadimmah was then
considered as the Introduction of the “History” he had in mind. What Khaldûn
has done is to discuss his general theories on historical development within
the Introduction (Muqadimmah) of his “History of the World”. Because he
was politically involved throughout his life, he was sensitive to the way
means were required to reach given ends. Indeed, he believed, like Machi-
avelli2(1469–1527) after him, that all means to reach an end are justified
insofar as they are required to reach that end. In the Muqadimmah, Khaldûn
tried to present the basic principles of historical development and the way
true historians should authentically reconstruct the past events.

In this paper, we will analyze Khaldûn’s concept of history and thus the
way historical development can be explained. We will also see to what extent
the Qur’anic concept of economic justice is revealing deep concerns for
temporality as such. Insofar as historical development is the result of the
flow of time, and thus of earthly temporality, we can analyze how we relate
such temporality to given human behaviours. We choose here to express the
basic link between (earthly) temporality/(divine) eternity, on one hand, and
economic justice on the other hand.

1. I B N K H A L D Û N ’ S W A Y T O A N A L Y Z E S O C I A L

O R G A N I Z A T I O N A N D S O C I A L L I F E

According to Khaldûn, civilizations appear when human beings, impregnated
by God’s power, cooperate with each other and jointly create forms of social
organization. Indeed, civilizations cannot grow without such cooperative acts.
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The more people cooperate one with each other, the more their civilization is
growing. Cooperation is indeed a way to avoid extremes. As said Khaldûn, in
the case of human qualities, the extremes are reprehensible, while the middle
road is praiseworthy (p. 385). Khaldûn’s concept of history presupposes that
the human world ultimately depends on man. Indeed, for him, there is no
social group without the involvement of its individual members. History
is impregnated by human activities, whose common orientation is the self-
preservation.

Khaldûn is quite concerned with the deep feeling of belongingness to a
given social group and/or family. He said that such a feeling is basically
natural, and is experienced when our relatives, friends or neighbours are
unjustly treated, or harmed or killed. This is the natural meaning of the group
feeling, according to Khaldûn. This group feeling is considered as exerting a
very positive influence on social cohesion itself (p. 374–376, 379–383). The
objective of group feeling is ultimately self-defence (p. 374). Every group
feeling exercises its own authority and superiority over the people and families
that adhere to it (p. 381). The group feeling is sometimes so low or weak that
it makes impossible for that group to impose its own authority. Indeed, such
a group is then subjected to another group (whose group feeling is stronger)
(p. 382).

In this paper, I will present Ibn Khaldûn’s concept of history. Insofar as
historical development of social groups and institutions arises within temporal
(worldly) existence, we will analyze how temporality in the worldly life is
conveyed in the Qur’anic concept of economic justice.

2. K H A L D Û N ’ S C O N C E P T O F H I S T O R Y

Khaldûn’s concept of history cannot be isolated from the idea of a divine
destiny and divine nature. According to Khaldûn, there is a “book of destiny”
in which God has fixed the final term (death’s day) of everybody (p. 4). The
final term of every thing is decided by God (Surat XXXI.21).God is seen as
the Living One who will never die (p. 4), the Creator of the Universe we
should all worship (p. 33). God creates whatever He wants (Surat III.42). God
has the knowledge of everything, the full knowledge (p. 65) (Surat XII.76).
God is the Knowing One (Surat XV.86; XXXVI.81). God could increase our
knowledge (Surat XX.113). God is our refuge from human desire for power
and from misfortune (p. 33). God gives guidance and help (p. 65). He gives
success and support (p. 68, 85). God guides with His Light whomever he
wants guide (Surat XXIV.35). At the begging of Creation, there was nothing
but Allah (Sahih Bukhari, vol. 4, book 54, no 414). The division of a year
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in twelve months (out of which there are four sacred months) is reflecting
the original division of time when Allah created the Heavens and the Earths
(Sahih Bukhari, volume 4, book, 54, no 419). The Prophet Muhammad is
presented as a pre-existing being: he existed before the arising of time and
space, not corporeally but rather spiritually (p. 4).

2.1. The Nature of History

According to Khaldûn, history is information about political events, dynasties
and events of the past. Such information is “elegantly presented and spiced
with proverbs”. The inner meaning of history involved two basic dimensions
or viewpoints: (1) speculation and the attempt to get at the truth (philosophical
viewpoint) (2) a subtle explanation of the causes and origins of things and
social, economic and political phenomena, a deep knowledge of how and
why given events are arising : history makes possible to better know the
conditions explaining the arising of given events or organizations (the “early
conditions”), and the principles through which such events or organisations
are led (the “subsequent history”) (p. 10, 13). Social organization actually
reveals the cooperative nature of human beings. There is a natural (human)
trend towards co-operation (p. 79, 84). Human being cannot live without
social organization and cooperation concerning the way to get their necessities
of life (p. 380). Laws are nothing but means to preserve civilization (p. 80).
History is information about social organizations and thus deals with condi-
tions affecting civilizations such as “group feeling” and the various ways by
which some social groups became superiors over others (p. 71). Khaldûn said
that historians must deeply know the differences among nations and periods
with regard to ways of life, customs, and basic social institutions. History
refers to events that are specific to some social groups or historical periods
(p. 63). Historians must know the origins and conditions through which given
groups are born and their basic influence on social and historical development.
They must reflect the historical facts such social groups were confronted to
and the history of such leaders’ groups (p. 56). It is the only way to deeply
understand the origin of every historical event. History makes us more aware
of the conditions in which given nations reflected their “national character” in
the past. History thus implies to get in touch with various sources of historical
information and thus to have a deeper and varied knowledge (p. 15).

History is rooted in philosophy, since it implies the (speculative) knowledge
of the nature of things. It is not only a field that makes us possible to better
know the evolution of societies and the events given societies faced or are
facing. It is also a branch of philosophy. In searching for truth, history is a
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philosophical venture. It implies that we will never deny the authority of truth
and that the way speculation is be developed will avoid any kind of falsehood
(p. 6–7, 16). History is then also a speculative science that will make possible
for historians to reach the truth itself and to avoid the basic errors of historical
research (p. 15). The truth often lies behind the historical information (p. 46).
To actually reach the truth, historians must have a clear knowledge of the
principles of action that follow from customs. They must deeply know the
political facts and the nature of the civilization they are working on. They must
deepen their knowledge of the conditions that have determined the arising
of given social organizations. Historians must also compare their materials
inherited from past authors with contemporary materials (p. 15–16). They
must consider the similarities or differences (and their causes) between the
present and the past conditions (p. 56). Any comparison is not safe from
error. Historians often apply their knowledge of the present to the historical
information and measure the historical information by what they can observe
in their own present situation. This is a basic error historians must absolutely
avoid (p. 58). Untruth afflicts historical information, said Khaldûn. According
to Khaldûn, this is due to the partisanship (and prejudices) for opinions and
schools. Historian should be impartial in receiving historical information.
Only in that way can they assess the truth or untruth of such historical
information. The lack of impartiality will guarantee that falsehoods will be
socially accepted and transmitted (p. 71).

Khaldûn said that there is another factor for the appearance of untruth
in historical research: the reliance upon transmitters (p. 71–72). Moreover,
in some cases, transmitters (of historical data) are not really aware of the
purpose of a given historical event. The transmitter can attribute to the infor-
mation a significance that is overestimated or underestimated, thus resulting
in falsehood. Very often, the assumption that a given event or phenomenon
is true is not rightly founded; it is often due to the reliance upon transmitters.
It is also possible to ignore how conditions (for the arising of a given event
or phenomenon) actually conform to the reality itself. The transmitter can
neglect to consider some conditions or overestimate some other conditions.
Indeed, Khaldûn said that personality criticism makes possible to assess the
probity and exactness of the transmitters (p. 76). On the other hand, people
usually approach high-ranking persons with praise, so that they will spread
their fame. We pay too great attention to this worldly life so that the status and
wealth persons have can be decisive for the way we will interpret their role
in given historical events or phenomena. But Khaldûn insisted that there will
be untruth in historical information because of the ignorance of the nature of
the conditions arising in civilizations. Knowing the nature of events and the
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circumstances for their appearance will make possible to distinguish truth from
untruth in investigating and criticizing the historical information (p. 72–73).

According to Khaldûn, the past deeply resembles the future (p. 17). If
the future would resemble the past, it would mean that the past is the
reference pattern, so that any future event can be “compared” to past events
or phenomena. It would mean that every future event is a somewhat repetition
of the past. The repetition of the past would then become the basic principle
of historical research. But Khaldûn explicitly said the opposite. If the past
resembles the future, then the future is the reference pattern, so that any
past event cannot be understood without being compared to future events or
phenomena. It means that the past cannot be grasped without the light of
future. Future is the best way to grasp the essence of the past. The final result
of such a strange assertion is that the past is unknowable in itself. The basic
principle of historical research is then the overwhelming power of future.

2.2. Errors Committed by Historians

Khaldûn described in details four (4) main errors historians should never
commit if they want to safeguard the objectivity/reliability of their field of
research:
1. 1st error: blind trust in tradition: critical insight is always required in

order to reveal the hidden truth (p. 7). Civilization actually conveys various
elements to which historical information could be related. We must always
safeguard our critical insight towards imaginary or genuine aspects of
given historical events. Historians must criticize the way historical infor-
mation were found and/or expressed in various kinds of official documents.
Khaldûn said there is a very common desire for sensationalism, so that
people tend to overestimate (or underestimate) some figures or data, in
order to improve their own situation or to reinforce their self-esteem
(p. 19–20, 371). The exercise of self-criticism is also very important for
historians, said Khaldûn. It implies to analyze our own errors and inten-
tions, to check to what extent we report historical events with fairness and
to continuously search for more precise historical information. If histo-
rians fail to do that and then are quite attracted by sensationalism, they
could lead others away from God’s path (Surat 31.6). Khaldûn is also very
concerned with the way historical information has been transmitted. Given
historical information could be suspect if the way it has been transmitted
is not sound (p. 25). God is the guide to the truth, to reliable historical
information. (Surat XXXIII.4) (p. 21, 25, 55). Khaldûn is concerned to get
rid of storytellers’ fictions (silly stories or fictitious fables)(p. 23, 27–28,
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38–39). Khaldûn qualified such people as “envious talebearers” (p. 38). He
said that those stories should be analyzed as to their plausibility, that is, its
compatibility with sound sources. If they are implausible, they should be
rejected (p. 28). According to Khaldûn, factual proofs and circumstantial
evidence are required to test the plausibility of given tales and stories
(p. 41). There is a difference between what is known and what is guess.
Khaldûn admitted that all guesses are equally probable. Moreover, there is
a difference between what is absolutely certain and what is considered as
possibly true (p. 52). Common sense should be used to distinguish between
the possible and the impossible. A possibility is inherent in the matter
that belongs to a given thing: for instance, the size, the strength and other
characteristics of a given thing makes some conclusions possible and other
impossible about the data we got from the evolution of that thing. Every-
thing that is possible should be accepted and everything that is considered
as impossible should be rejected (p. 371–372). According to Khaldûn, to
establish the truth of given historical information, we should consider its
conformity; with general conditions. Is it possible that given facts have
happened? So, external evidence is required to go beyond the personality
criticism (criticism of the way transmitters interpret the data). In order
to distinguish truth from untruth conveyed in historical information, we
should distinguish: (1) the conditions that are closely linked to the essence
of civilization, (2) the conditions that are accidental to civilisation; (3) the
conditions that cannot be related to civilization (p. 77).

2. 2nd error: disregarding the changes in conditions and in the customs
of nations and social groups that happened throughout their historical
evolution: historians must never consider some historical forms without
deepening their substance. They must rather analyze what make them
genuine and what is conditioning them from an external viewpoint.
Historical information can never be presented without deeply know the
origins of the events themselves. In that sense, historians cannot only
repeat what earlier historians have said. Historians must take into account
the (cultural) changes in the way given historical materials are considered,
particularly changes in social customs. Historians must take for granted
that such changes are methodologically important. Such changes constitute
the basis for every critical insight historians must be able of (p. 8–9).
According to Khaldûn, conditions in which nations and social groups
are evolving actually change with historical periods (p. 56). The whole
world and it constituencies (the nations and social groups, the social insti-
tutions, families and individuals; rural and urban areas) do not persist
in the same form throughout human history (p. 57). Changes in social
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institutions and cultural (societal) customs are due to the decisions of the
ruler, the customs emphasized by the ruler (p. 58). Khaldûn said that when
political leaders refer to the customs of their predecessors and neglect
the customs of their own nation or social group they belong to, they can
create a discrepancy between the customs of the new ruling class and
the customs of the old social group or nation (p. 58). The final result is
a distinct set of customs and social institutions (p. 58). When there is a
general change of conditions within a given society, a new world is then
born (p. 65).

3. 3rd error: making a too brief presentation of history: historians should
never be satisfied by some fragmentary historical information. They should
rather deepen their knowledge of the various elements of the events,
peoples, leaders and nations that constitute the core of a given historical
period (p. 10). Only the knowledge of the nature of civilization makes
possible to have a critical investigation of such civilizations. A deep
knowledge of the nature of a given civilization is the only way to inves-
tigate historical information critically and thus to distinguish truth and
untruth conveyed in such information (p. 76).

4. 4th error: taking into consideration some silly or fictitious (implausible)
information: Khaldûn said that the storytellers who invented idle, silly or
fictitious tales were generally characterized by a deep search for forbidden
pleasures and the desire to smear others’ reputation. It is a way for them to
justify their own blind search for pleasure in mirroring the fact that people
in the past behave in the same manner (p. 27–41, 47, 75).

3. T E M P O R A L I T Y A N D T H E W O R L D L Y L I F E : T H E Q U ’ R A N I C

C O N C E P T O F E C O N O M I C J U S T I C E

In the Islamic society, the production of necessities of life has the priority
over that of luxuries. Necessities of life must then be in sufficient quantity
before there could be any real demand for luxuries (luxuries being those goods
that are beyond the average standards of consumption in a given society).3

The Islamic Economic system tries to safeguard the common good in the
long-run, rather than in a short-term perspective.4 So, temporality of worldly
life is thus focusing on long-term scale. Common good is seen as closely
linked to a long flow of human time.

The Islamic economic system presupposes that every economic activity is
a way to worship God as the Ultimate owner of the Universe (Surat VI.165;
VII.157) and the opportunity to help the poor and the needy (Surat CVII.3–7).
Social and economic justice implies that we give to others what is actually
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due to them (Surat IV.37). According to Siddiqi (1988), Islamic economy
is promoting a pattern of quest for wealth that actually must fulfill spiritual
needs and moral ends.5 According to Haneef (1995), Naqvi does not assume
that there is an “Islamic man”. Naqvi rather asserted that human being only
has egoistic motives, so that State intervention is required to avoid social
injustice. However, Naqvi does not mention the possibility for the Islamic
state to take unjust decisions, because Islamic economy is ruled over by
ethical concerns, including the best ways to get rid of poverty (zakah, sadaqah,
riba). So, Naqvi adopted the framework of philosophical egoism when he
considered human nature, while keeping an idealistic political view of the
Islamic state. Taleghani (1982) adopted a similar concept of State as the
Guardian of public welfare and social justice, so that the Islamic State must
be involved in all economic sectors. To Taleghani, equity means an equitable
distribution of wealth.6

As said Naqvi et al. (1984): 14–15), an Islamic economy is dominated by
ethical concerns, mainly the best ways to favour the poor and the needy.7

According to Haneef (1995), it reflects an emphasis on social justice that
Naqvi interprets as implying egalitarianism. On the other hand, the Qu’ran
acknowledges that economic differences follow from various talents God has
given to human beings (Surat VI.165; XVI.71; XVII.30; XLII.12). As said
Haneef, Islamic economy limits the size of private property to what is socially
required (for the common good) and broadens ownership to the whole society
(Siddiqi, 1986: 156).8 Siddiqi believed that the Qu’ran and the Sunnah of the
Prophet have provided principles to be applied in the economic life, but that
they way such principles will be applied can vary, depending on cultures and
circumstances. It is a way to recognize that temporality actually influences the
way se understand basic sacred texts. However, there are specific behaviours
following from the implementation of Islamic principles. Indeed, it makes
Islamic economy quite unique as such.9 So, Siddiqi is acknowledging the
principle of cultural relativism, but only in a very specific meaning. It does
not imply that truth will be defined differently in various countries, but rather
that there will be different cultural patterns to actualize Qu’ranic principles
of economic justice. As said Kahf (1989: 75–76), Islamic economy actually
promotes moral values such as social justice and personal honesty, cooperation
and equality.10 Briefly, while Siddiqi and Kahf are open to a lower degree
of State intervention (like it was the case in Adam Smith’s works), Naqi
and Taleghani supported the view of a higher level of State intervention in
all sectors.

We will discuss here the concept of economic justice as it is conveyed in
the Qu’ran. The concept involves three basic issues as it is discussed in the
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Qu’ran : (1) material goods (earthly life) and spiritual needs (the hereafter
life); (2) the duty to give alms to the poor ; (3) honesty in business transactions.

3.1. Material Goods and Spiritual Needs

3.1.1. Temporary Pleasures and Permanent Life: Earthly pleasures seem
beautiful in our human perspective. However, there are only temporary,
perishable pleasures (Surat X.71; XLIII.34; LV.26) within a perishable world
(Surat III.12). There is a dualistic way to look at temporality and life itself:
either there are temporary (“going-to-an-end”) pleasures (worldly life, as
temporality towards-death), or there are heavenly pleasures (eternal life, or
temporality “without-any-end”). The earthly life should never make us blind
(Surat VI.69, 130; VII.49; XLV.34; LVII.13, 20). If we only wish to get the
pleasures of the earthly life, we will not be rewarded in the hereafter life
(Surat XI.18–19). Human temporality is thus always linked to temporality in
the hereafter life (eternity). The hereafter life is permanent, while the earthly
life is perishable (Surat LXXXVI.16–17). Earthly pleasures are nothing in
comparison wit those of the hereafter life (Surat IX.38; X.59; XVI.110,
119; LXII.11). They constitute delusive and temporary goods (Surat III.182;
VII.23). We should then be detached from earthly goods and rather prefer the
rewards of the hereafter life (Surat IX.38). Too often, we deepen our desires
to own earthly goods, while God promises His rewards in the hereafter life
(Surat VIII.68). Rewards in the hereafter life are reflecting that worldly life
is full of suffering and thus that temporality “is” suffering, while eternity
is spiritual liberation. We should rather remind that spiritual health is better
than material prosperity (Surat LXII.9). Material goods actually stimulates
temptations, but God’s rewards are infinitely more precious (Surat VII.82;
VIII.2; LXIV.15). God has given to us such goods in order to check the scope
and depth of our faith (Surat XX.131).

3.1.2. Detachment from Earthly Goods The earthly life is seen as usufruct;
the hereafter life is considered as the real, permanent life (Surat XL.42;
XLII.34). Earthly life is nothing but a game and a frivolity (Surat VI.32,
69; XIII.126; XXIX.64; XLVII.38; LVII.19). The worth of the hereafter
life is greater than that of the earthly life (Surat XCIII.4). In other words,
eternity is considered as superior over world temporality. We love too much
the earthly (perishable) life in comparison with the hereafter life (Surat
LXXV.20–21; LXXVI.27). Through such an attitude, our hereafter life will
be spent in hell (Surat II.80; LXXIX.38–39; CII.1–6). We should be detached
from material, perishable goods since they give us a minor pleasure in



332 M I C H E L D I O N

comparison with the joyfulness of the (eternal) hereafter life (Surat IX.38;
XVI.99). Again, temporal pleasures seem inferior to heavenly pleasures, so
that eternity is substantially and qualitatively richer than worldly tempo-
rality. God’s mercy is much more precious than earthly goods (Surat III.151;
XXVIII.60; XLIII.31). We should cherish God rather than earthly goods or
trading activities (Surat IX.24), since luxuries are useless for the hereafter
life (Surat VII.46; XXVI.205, 207; XLV.9; LXIX.28–29; XCII.11). The
usefulness of worldly goods is thus connected to eternal life as a reference
framework. Worldly temporality is a means to get in touch with worldly
goods. But we should be wholly attached to God only our basic desires and
pleasures should focus on eternal life.

Wealth can make us neglecting God (Surat XCVI.6–7). God’s grace is
more precious than any earthly good or prosperity (Surat X.59). Any treasure
already exists in God’s essence, since it has been given by Him to the Universe
(Surat XV.21). Trade and contracts should never make us neglecting God:
that is, not remembering God, not observing prayer, not giving alms to the
poor and the needy (Surat XXIV.37; XXIX.44). Luxuries or treasures cannot
help wealthy people to be closer to God (Surat XXXIV.36). Wealthy people
are rich because their prosperity reflects the Divine Will. Everybody receives
what God wants to give him or her. Everybody will receive a part that will be
in accordance with his or her works (Surat IV.36). Indeed, social inequalities
are seen as a consequence of the Divine Will. God’s aim is to test our faith,
particularly when we own much more goods than others (Surat VI.165). God’s
Providence is a basic principle of the Islamic faith (Surat VI.15; XV.20).

3.1.3. The Infinite Quest for Wealthy and the Existence of Social Evils:
We should never hoard in accumulating goods, properties and money for
our personal interest. We should rather keep the wealth we need and give
the superfluous through charity or good words (Surat II.217). The infinite
(blindly) quest for wealth is perceived as the source of all social evils
(Surat C.8). We must never make a “god” from our passions (Surat XLV.22;
XLVII.15, 18; LIV.3). When we love material goods above all other beings,
we consider such goods as if they were gods (Surat LXXXIX.21). We
should never pursuit happiness through the ownership of earthly goods
(Surat XXVII.36). Loving earthly goods rather than God is committing
idolatry (Surat XXIX.24). Passions must be followed with discernment (Surat
XXX.28). God does not like people who are arrogant because of their wealth
(Surat XXXI.17). Focusing on the fulfillment of our passions is going far
away from the “way of God” (Surat XXXVIII.17; LXIII.9). Being attached
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to earthly pleasures makes our remembering of God disappears, since we are
then considering our passions as our gods (Surat XXV.45; XXVIII.63).

We should rather use our material goods “for the cause of God” (Surat
XLVII.40). Spending our goods in order to purify our heart will be rewarded
by God (Surat XCII.18–21). Everything we have spent “in the way of God”
will be reimbursed so that we will lose nothing (Surat VIII.62). Those who
accumulate goods and become wealthy without spending money or using their
goods “in the way of God” (serving community and helping the poor) will
be punished by God (Surat IX.34). Moreover, we should never use our goods
and properties to wrongly influence others (Surat VIII.36). Punishments and
rewards are imposed to human beings by God’s Will. But they are here
projected in both the earthly life and the hereafter life. God’s intervention
to reinforce human behaviour is thus actualized in two temporal dimensions:
worldly temporality and the divine eternity.

It is clearly asserted that human beings naturally tend towards greed or
cupidity, although it is detrimental to their interest (Surat IV.127; XLVII.40).
Greed or cupidity destroys us (Surat C.8). It makes us neglecting others (Surat
XCII.8). Those who accumulate material goods “for the future” believe that
their treasures will contribute to give them the eternal life (Surat CIV.1–3).
There seems to be a dualistic way to look at future when accumulating material
goods is at stake: either a perishable (worldly) future (it is useless to do that),
or a permanent (eternal) future (that is, a temporality that goes beyond worldly
life limitations, a temporality that is characterized by a continuous flow of
time; such a renewed temporality excludes any possibility to be eroded by
the flow of time). Eternity is the reality that expresses such a renewal of
temporality when we reach the hereafter life.

Although avarice is a natural trend (Surat XVII.102), we should adopt
neither an attitude of cupidity, nor an attitude of material indifference.
Somewhere between those extremes, there is a right attitude towards earthly
goods (Surat XXV.67). God does not like cupidity (LXX.18). He does not
like greedy people (LXX.18) who try to convince others to imitate them
(Surat LVII.24). Felicity is the reward for having struggled against cupidity
(Surat LIX.9). Our desires should be focused on heavenly treasures rather
than earthly goods (Surat LIII.30). Earthly life is nothing but the desire to
accumulate goods and become wealthier, thus stimulating the feeling of envy
towards others (Surat LVII.19). We still keep the benefits we received from
God as long as our heart remains pure (Surat VIII.55). God can make us
wealthier than we presently are (Surat IX.28; LXXI.11). But nobody who
distorts the Word of God will become wealthy (Surat XVI.118). During the
pilgrimage, it is allowed to ask God to increase our wealth, through honest
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trade and to improve the collective well-being (Surat II.194). Because are
righteous believers, we have received many benefits in this life (Surat VIII.71).
But our rewards will be much greater in the hereafter life (Surat XVI.32,
43; XVII.19; XVIII.44). Those who rightly act are rewarded by God (Surat
VII.160). Indeed, right actions increase the benefits (rewards) we receive from
God (Surat X.27) in the worldly life and the hereafter life as well.

3.2. The Duty to Give Alms to the Poor

The Qu’ran includes a long list of verses dealing with alms (Surat II.40;
IV.79, 160; V.15, 60; VIII.3; XXII.36, 42, 78; XXIII.4; XXIV.55; XXVII.3;
XXXIII.31, 33; LI.19; LVII.17; LXXIII.20; LXXIV.45; LXXVI.8; XC.14,
16; XCIII.4, 10). The duty of give alms implies to treat with kindness the
poor and the needy (Surat II.77).

3.2.1. Spending “in the way of God”: The fact that we will give alms
to the poor and the needy will be rewarded by God, since it is “spending
in the way of God”, that is, gifts given in order to please God and to
strengthen our soul (Surat II.104, 263, 267, 274, 277). However, our gifts
should never be followed by reminders of our generosity (or an attitude
of ostentation) or with injury; otherwise, God will not reward us for our
actions (Surat II.264, 266; IV.42). Kind and honest words are better than
charity followed by injury (Surat II.265). Those who give alms to the poor
are virtuous and just people (Surat II.272). Alms can be given secretly or
publicly (Surat XIII.22; XIV.36; XVI.78; XXXV.26). But we should never
regret to give alms (Surat IX.54). We should never make the following
deal with God: “If I receive benefits from God, I will give alms”. When
God will accomplish His promises, we would then go far away from truth
(Surat IX.76–77).

3.2.2. The Motives for Giving Alms God has given better gifts and talents
to some persons, so that it is natural (and suitable to the Divine Will) that
a given level of social and economic inequality follows from such a distri-
bution of gifts and talents (Surat XVI.73). Believers must not aim at a
social and economic egalitarianism since it would mean that God’s decision
to distribute gifts and talents in the way He did would have been wrong
(Surat XVI.74). Allah’s Providence has made possible for us to own some
goods so that we are able to give alms to the poor (Surat II.255). That’s
why we should never refuse to provide the necessities of life to the poor
and the needy. We should never encourage others not to give alms to the
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poor (Surat CVII.2–7). Wealthy people (as well as influential persons) should
always help financially, or in other ways, their parents as well as the poor
and the needy (Surat XXIV.22). But giving alms to the poor is an act that
only God makes possible for humans to do (Surat II.277). It is a way for
believers to practice mutual aid (Surat VIII.74) and an opportunity to remind
that everything we have comes from God (Surat IV.80–81; XVI.55). The
Surat II.211 said that we should help our parents, kindred, orphans, the poor
and the needy, the wayfarers as well. Helping people implies that we could
give advice to people, or simply pronounce kind words, or help others to
fulfill their duties and satisfy their desires. It does not necessarily consist in
property or money. Our right actions will be known by God (so that God
will reward us). Our intent (when we are helping others) must never be
unethical (such as vain glory, false indulgence, or encouraging idleness). The
nature of the action must never be unethical. Alms must always be given in
order to please God (Surat IV.114), that is, to receive God’s rewards (Surat
XII.88; XXX.38; XXXIV.38). In that sense, giving alms is in our interest
(Surat LXIV.16). Sacrificing part of our goods gives us an advantage for
our hereafter life (Surat LXI.11). But we should never give alms in order
to become wealthier (Surat LXXIV.6). Giving alms is thus connected to our
“way of life” in the hereafter life. It is a way to ensure that eternal life
will be in accordance with what we have done in our temporal (earthly)
existence.

3.2.3. The Nature of Alms Giving useless things or pronouncing useless
words or giving dangerous objects (for instance, a dangerous car) is not
charity at all. In Islam, charity is practiced in order to show the unselfishness
of the believer. We should always give to others what is due to them (Surat
IV.37; XXX.37). That’s why those who ask for alms must be in want, due
to honourable causes rather than unethical causes (such as fraud, unpaid
services : Surat II.274). However, alms are due to poor who have abandoned
their country and to those zealous believers who have been required to leave
their home and have lost their gods and properties because of their zealous
attitude (Surat LIX.8). Alms must be distributed to the poor and the needy,
to those who give them hospitality, to the recent coveted, to wayfarers, or for
the cause of God (Surat IX.60).

We should give the best things we have earned (goods that have been
acquired through honest, honourable, legitimate and ethical means: it thus
excludes ill-gotten gains through fraud and robbery). We should never
distribute part of our goods that are bad or disgusting (Surat II.269). Alms
should be composed of those goods we cherish the most profoundly. They
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should be given at every moment of our life, without regard to our level of
wealth (Surat III.128). We should not take the excuse of a misfortune in order
to justify our inability to give alms (Surat IX.99). However, we can give alms
proportionally to our wealth (Surat LXV.7). And we should always remind
that alms come from goods that have been given by God, the Owner of the
Universe (Surat IV.43; XXVIII.54; XXXII.16; XXXVI.47; LVII.7; LXII.7;
LXIII.10). Alms are means to get closer to God and to participate in His mercy
(Surat VII.154; IX.100). Giving alms is a way to get in touch with God’s Will
and then to get an advantageous position before the nature of our eternal life
(Heaven or hell) will be decided by God. Giving alms is a temporal action
undertaken in order to gain a somewhat “fragmentary guarantee of eternity”.
Giving alms publicly is good, except if it is done with motives of ostentation
(Surat II.275). Generally speaking, it is better to secretly help the poor and
the needy. Such a conduct is more morally right so that it removes from us
some of our sins (Surat II.273).

3.3. Honesty in Business Transactions

3.3.1. Prohibited Business Practices: We must never conclude unjust or
fraudulent transactions (Surat II.279; VI.153; XI.85-86; XXVI.181, 183;
LV.7–8), because believers would then sin against God (Surat VIII.27). Even
business transactions made in the name of God will not be taken into account
by God if the person proves to be treacherous (Sahih Bukhari, vol. 3, book 34,
no 430). Sinners would be punished in their hereafter life (Surat LXXXIII.1–
6). Muslims must lead their business with honesty, truthfulness and a sense
of justice (Surat III.129; VI.153; VII.82; XI.86; LV.7–8), since justice has
great worth and beauty (Surat XVII.37), and because for God, everything is
equal (Surat XIII.11). Those who rightly act will be rewarded by God (Surat
VII.160). God does not make wealthy people who wrongly act (Surat VI.21;
X.18; XII.23; XXVIII.37). We should never use our goods for vanity, frivolity
or useless motives, or in order to corrupt others (particularly, people holding
authority), although the action is undertaken to get a legal advantage (Surat
II.184).

There are many kinds of business transactions. Islam is particularly
concerned with two types of transactions: (1) transactions involving a future
payment or future conditions: goods are bought now, and the payment is
promised at a fixed (future) time and place. In such a case, a written document
is recommended (but not obligatory), in order to prevent doubt. The scribe
must act with probity, as if such transactions would be made in the presence
of God. If we cannot find a scribe, we could give something on trust. The



I B N K H A L D Û N ’ S C O N C E P T O F H I S T O R Y 337

trustee must safeguard the interest of the person on behalf of whom he holds
the trust and must give back the property or money when he is required to do
so (Surat II.283); (2) transactions in which payment and delivery are made on
the spot: in that case, having witnesses to such transactions is enough (Surat
II.282). In one or the other type of business transactions, we should always
fulfill the obligations following from a contract we have signed since in doing
so, we are virtuous and just people (Surat II.172).

However, if our debtor is in difficulty, we should give him more time, until
it is easier for him to reimburse the money (Surat II.280). In that context,
giving more time to our debtors is a way to be generous. As an analogy, we
could say that Allah has given to us a lot of time to “change our heart”. In
the same way, we must provide our debtors enough time to reimburse their
money. Generosity in the human and the divine realms is always an issue of
“time that is done” (a delay).

There are four basic business practices that are prohibited by the Qu’ran:
(1) pollution: we should never pollute God’s Creation (Surat XI.86); (2)
gambling: it is a means to get profit without having worked for it (Surat
II.216; V.91–92); (3) stealing: it is generally prohibited (Surat V.42). It is
acceptable only in a situation of misery, when the person (robber) has a
good intent and acts with good faith. The sin will then be forgiven by God
(Surat V.5); (4) usury: it is the undue profit made (excluding any legitimate
trade, that is allowed by God) out of loans and of necessities of life. Usury
is prohibited (Surat III.125, 130; IV.159), since it is a means to accumulate
goods and properties and a way to become attached to earthly pleasures (Surat
XXX.38). So, God is looking at human actions (and sins) as if human soul
would be a “container of sins and merits”. Sins are related to past actions.
God’s rewards and punishments are projected in divine temporality. They
are actualized in the present human life and/or in the hereafter life. Those
who, after receiving the guidance from God, desist from practicing usury
will be forgiven for their past sins, while others will be condemned to the
hell (Surat II. 276, 278). To be forgiven also means that we will safeguard
our capital in doing so (Surat II.279). God has allowed trade, not usury
(Surat II.275).

3.3.2. God’s Rewards and Punishments Every believer must never fear to
be subjected to fraud or to be “unjustly” treated (Surat LXXII.13). Muslims
must strictly observe justice and honesty (even in transactions with non-
Muslims: Surat III.68–69) and remind that God is closer to rich and poor than
anybody else (Surat IV.134). Muslims should even never say dishonest words
(Surat XXIII.3). They should never lie (Surat XXII.31). Business success will
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not be achieved, if we try to create some kind of dispute (Surat VIII.48).
God loves the equitable (Surat XLIX.9). He has ordered equity (Surat VII.28;
LVII.25). Those who kill people teaching equity will be severely punished
by God (Surat III.20).

C O N C L U S I O N

Now, is it possible to find out convergences or divergences between Khaldûn’s
concept of history and the Qu’ranic concept of economic justice? We would
like to make the following three remarks:

Firstly, both Khaldûn’s concept of history and the Qu’ranic concept
of economic justice imply a theological view of earthly life: a specific (critical)
way to look at earthly pleasures. In the Qu’ranic concept, earthly pleasures
are considered as an illusion and a sub-product of the perishable/temporary
(earthly) life, while God’s rewards for the hereafter life are seen as the
(permanent) reality, directly linked to God’s promises and God’s mercy. God
is and will always be the Creator and thus Owner of the Universe. God will
increase our benefits (rewards) in this life and in the hereafter life. Such a
theological view of earthly pleasures is quite important, since it influences
that way Islamic faith is looking at social justice;

Secondly, Khaldûn’s concept of history and the Qu’ranic concept shares
a deep concern for common good. The Qu’ranic concept of economic justice
implies that we use (and share) goods “in the way of God”, that is, in serving
community, and helping the poor (giving alms to the poor: the amount of
alms should be proportionate to the level of wealth we own). Both objectives
are linked to an improvement of collective well-being and the attitude of
unselfishness. However, in Islam, the poor and the needy must not be poor
because of their unethical practices (such as fraud). The goods we actually
share must have been acquired through ethical means and ends (excluding
fraud and robbery). If there are social inequalities, they are due to the Divine
Will (various talents are given by God). So, we should not aim at an “absolute”
(economic and social) egalitarianism, since it would contradict God’s decision
to distribute talents in the way He did. Our material prosperity reflects the
Divine Will, God’s Providence. In Islam, natural inequalities are due to the
Divine Will; however, we should struggle to improve collective well-being
and help the poor and the needy. That’s the reason why God has given us
our material prosperity. In God’s view, natural inequalities cannot imply any
necessity for poverty. Poverty is a human product, not a divine one. Due to
God’s Providence, poverty is indeed a scandal.
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Thirdly, both Khaldûn’s concept of history and the Qu’ranic concept
of economic justice constitute grounds for human (social) justice. In Islam,
God is seen as essentially Just: everything is equal for Him. That’s why we
must reach a high level of justice. While Islam is defining human justice as
closely linked to God’s justice. Both Khaldûn’s concept of history and the
Qu’ranic concept of economic justice are theocratic;

Finally, the Islamic economic system is dominated by ethics.11 It is based on
the following main principles: (1) the interdependence between a good (moral)
behaviour in (earthly) temporal life and a good life after death (eternity), or
between the way we use material goods and the way we fulfill our spiritual
needs. Our success in the hereafter life (eternity) is based on our actions
during our (earthly) temporal life; (2) brotherhood/sisterhood : the interest
rate is perceived as destroying the moral principle of brotherhood; (3) a
social and economic justice: it implies a circulation of wealth and a moderate
consumption of material goods. However, it does not exclude the fulfillment
of material needs in the (earthly) temporal life.

University of Sherbrooke (Quebec), Canada
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Abd Allāh ibn ‘Abbās, 210
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