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Saentia Sacra
The Good Religion is Innate Wisdom: and the forms and virtues of
Innate Wisdom are of the same stock as Innate Wisdom itself.

Denkard

A fund of omniscience exists eternally in our heart.

Tipitaka

Saentia Sacra is none other than that sacred knowledge which lies at
the heart of every revelation and is the center of that circle which
encompasses and defines tradition. The first question which presents
itself is, how is the attainment of such a knowledge possible? The
answer of tradition is that the twin source of this knowledge is
revelation and intellection or intellectual intuition which involves the
illumination of the heart and the mind of man and the presence in
him of knowledge of an immediate and direct nature which is tasted
and experienced, the sapience which the Islamic tradition refers to as
"presential knowledge" (al-cilm al-huduri)} Man is able to know and
this knowledge corresponds to some aspect of reality. Ultimately in

fact, knowledge is knowledge of Absolute Reality and intelligence
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possesses this miraculous gift of being able to know that which is and
all that partakes of being.

Scientia sacra is not the fruit of human intelligence speculating upon
or reasoning about the content of an inspiration or a spiritual
experience which itself is not of an intellectual character. Rather,
what is received through inspiration is itself of an intellectual nature;
it is sacred knowledge. The human intelligence which perceives this
mes sage and receives this truth does not impose upon it the
intellectual nature or content of a spiritual experience of a sapiential
character.

The knowledge contained in such an experience issues from the
source of this experience which is the Intellect, the source of all
sapience and the bestower of all principial knowledge, the Intellect
which also modifies the human recipient that the Scholastics called
the potential intellect. Here the medieval distinction between the
active and passive or potential intellect3 can serve to elucidate the
nature of this process of the illumination of the mind and to remove
the error of seeing the sapiential and intellectual content of spiritual
experience as being the result of the human mind meditating upon or

reasoning about the content of such an experience, whereas spiritual
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experience on the highest level is itself of an intellectual and
sapiential nature.

From another point of view, that of the Self which resides at the
center of every self, the source of the scientia sacra revealed to man is
the center and root of human intelligence itself since ultimately
“knowledge of the Substance is the substance of knowledge," or
knowledge of the Origin and the Source is the Origin and Source of
knowledge. The truth descends upon the mind like an eagle landing
upon a mountain top or it gushes forth and inundates the mind like a
deep well which has suddenly burst forth into a spring. In either case,
the sapiential nature of what the human being receives through
spiritual experience is not the result of man's mental faculty but
issues from the nature of that experience itself. Man can know
through intuition and revelation not because he is a thinking being
who imposes the categories of his thought upon what he perceives
but because knowledge is being. The nature of reality is none other
than consciousness, which, needless to say, cannot be limited to only
its individual human mode.

Of course not everyone is capable of intellection or of having
intellectual intuition no more than everyone is capable of having faith

in a particular religion. But the lack of possibility of intellection for
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everyone does not invalidate the reality of such a possibility any more
than does the fact that many people are not able to have faith
invalidate the reality of a religion. In any case for those who have the
possibility of intellectual intuition there is the means to attain a
knowledge of a sacred character that lies at the heart of that objective
revelation which constitutes religion and also at the center of man's
being. This microcosmic revelation makes possible access to that
scientia sacra which contains the knowledge of the Real and the
means of distinguishing between the Real and the illusory.

What we have designated as scientia sacra is none other than
metaphysics if this term is understood correctly as the ultimate
science of the Real. This term possesses certain unfortunate
connotations because, first of all, the prefix meta does imply
transcendence but not immanence and also it connotes a form of
knowledge or science that comes after physics whereas metaphysics
is the primary and fundamental science or wisdom which comes
before and contains the principles of all the sciences.4 Second, the
habit of considering metaphysics in the West as a branch of
philosophy, even in those philosophical schools which have a
metaphysical dimension, has been instrumental in reducing the

significance of metaphysics to just mental activity rather than seeing
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it as a sacred science concerned with the nature of Reality and wed to
methods for the realization of this knowledge, a science which
embraces the whole of man's being.5 In Oriental languages such
terms as prajha, jhdna, macrifah, or hikmah connote the ultimate
science of the Real without their being reduced to a branch of another
form of knowledge known as philosophy or its equivalent. And it is
in this traditional sense of jhdna or macrifah that metaphysics, or the
"science of the Real,” can be considered as identical with scientia
sacra.

If scientia sacra lies at the heart of each tradition and is not a purely
human knowledge lying outside of the sacred precinct of the various
traditions, then how can one speak of it without remaining bound
within a single religious universe? The response to this question has
led certain scholars and philosophers engaged in “comparative
philosophy" in the context of East and West to speak of "meta-
philosophy" and a meta-language which stands above and beyond the
language of a particular tradition.6 From the traditional point of view,
however, the language of metaphysics is inseparable from the content
and meaning it expresses and bears the imprint of the message, this
language having been developed by the metaphysicians and sages of

various traditions over the ages. Each tradition possesses one or
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several "languages of discourse™ suitable for metaphysical doctrines
and there is no need whatsoever to create a meta-language or invent a
new vocabulary today to deal with such matters, since the English
language is heir to the Western tradition and the several perfectly
suitable metaphysical languages of the West such as those of
Platonism, Thomism, and the school of Palamite theology. Moreover,
contemporary traditional authors have already resuscitated the
symbolic and intellectual aspects of modern languages which have
decayed in their symbolic and hierarchic aspects but which
nevertheless

contain metaphysical possibilities because of the very nature of
human language.7 These authors have created a perfectly suitable
language for the expression of scientia sacra drawing occasionally
from such sacred languages as Sanskrit and Arabic for certain key
concepts. In any case a meta-language to express a meta-philosophy
in order to expound traditional metaphysics is totally unnecessary.
The language needed has been already forged from existing European
languages which, although reflecting the gradual degradation of
thought from an intellectual point of view, have also preserved the
possibility of revival precisely because of their inalienable link with

the classical languages of the West and the traditional metaphysics
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expressed in them, and even in the earlier phases of the life of
modern European languages.

If one were to ask what is metaphysics, the primary answer would
be the science of the Real or, more specifically, the knowledge by
means of which man is able to distinguish between the Real and the
illusory and to know things in their essence or as they are, which
means ultimately to know them in divinis.8 The knowledge of the
Principle which is at once the absolute and infinite Reality is the heart
of metaphysics while the distinction between levels of universal and
cosmic existence, including both the macrocosm and the microcosm,
are like its limbs. Metaphysics concerns not only the Principle in
Itself and in its manifestations but also the principles of the various
sciences of a cosmological order. At the heart of the traditional
sciences of the cosmos, as well as traditional anthropology,
psychology, and aesthetics stands the scientia sacra which contains
the principles of these sciences while being primarily concerned with
the knowledge of the Principle which is both sacred knowledge and
knowledge of the sacred par excellence, since the Sacred as such is
none other than the Principle.

The Principle is Reality in contrast to all that appears as real but

which is not reality in the ultimate sense. The Principle is the
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Absolute compared to which all is relative. It is Infinite while all else
is finite. The Principle is One and Unique while manifestation is
multi plicity. It is the Supreme Substance compared to which all else
Is accident. It is the Essence to which all things are juxtaposed as
form. It is at once Beyond Being and Being while the order of
multiplicity is comprised of existents. It alone is while all else
becomes, for It alone is eternal in the ultimate sense while all that is
externalized partakes of change.

It is the Origin but also the End, the alpha and the omega. It
iIs Emptiness if the world is envisaged as fullness and Fullness if the
relative is perceived in the light of its ontological poverty and
essential nothingness.9 These are all manners of speaking of the
Ultimate Reality which can be known but not by man as such. It can
only be known through the sun of the Divine Self residing at the
center of the human soul. But all these ways of describing or referring
to the Principle possess meaning and are efficacious as points of
reference and support for that knowledge of the Real that in its
realized aspect always terminates in the Ineffable and in that silence
which is the "reflection” or "shadow" of the nonmanifested aspect of
the Principle upon the plane of manifestation. From that unitary point

of view, the Principle or the Source is seen as not only the Inward but
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also the Outward10, not only the One but also the essential reality of
the many which is but the reflection of the One. At the top of that
mountain of unitive knowledge there resides but the One;
discrimination between the Real and the unreal terminates in the
awareness of the nondual nature of the Real, the awareness which is
the heart of gnosis and which represents not human knowledge but
God's knowledge of Himself, the consciousness which is the goal of
the path of knowledge and the essence of scientia sacra.11

The Ultimate Reality is at once Absolute and Infinite since no finite
reality can be absolute due to its exclusion of some domain of reality.
This reality is also the Supreme Good or the Perfection which is
inseparable from the Absolute. Reality, being at once Absolute, Infi—
nite, and Supreme Goodness or Perfection, cannot but give rise to the
world or multiplicity which must be realized for otherwise that Real-
ity would exclude certain possibilities and not be infinite. The world
flows from the infinitude and goodness of the Real for to speak of
goodness is to speak of manifestation, effusion, or creation and to
speak of infinity is to speak of all possibilities including that of the
negation of the Principle in whose direction the cosmogonic process
moves without ever realizing that negation completely, for that total

negation would be nothingness pure and simple.
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Goodness is also from another point of view the image of the
Absolute in the direction of that effusion and manifestation which
marks the descent from the Principle and constitutes the world.
Herein lies the root of relativity but it is still on the plane of Divinity.
It is relatively in divinis or what could be called, using the well-
known Hindu concept, the Divine maya.12 Relativity is a possibility
of that Reality which is at once Absolute and Infinite; hence that
reality or the Absolute gives rise to that manifestation of the good
which in descending hierarchy leads to the world. The world is
ultimately good, as asserted by various orthodox traditions,13
because it descends from the Divine Goodness. The instrument of
this descent is the reflection of the Absolute upon the plane of that
Divine Relativity, the reflection which is none other than the
Supreme Logos, the source of all cosmic perfections, the “place™ of
the archetypes, the “Word" by which all things were made.14

Since the world or manifestation or creation issues from that Reality
which is at once Absolute, Infinite, and Perfection or Goodness, these
Hypostases of the Real or the Divine must be also reflected in the
manifested order. The quality of absoluteness is reflected in the very
existence of things, that mysterious presence of each thing which

distinguishes it from all other things and from nothingness. Infini-
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tude is reflected in the world in diverse modes in space which is
indefinite extension, in time which is potentially endless duration, in
form which displays unending diversity, in number which is marked
by endless multiplicity, and in matter, a substance which partakes
potentially of endless forms and divisions. As for Goodness, it is
reflected in the cosmos through quality itself which is indispensable
to existence however eclipsed it might become in certain forms in the
world of multiplicity which are removed as far as possible from the
luminous and essential pole of manifestation. Space which preserves,
time which changes and transforms, form which reflects quality,
number which signifies indefinite quantity and matter which is char-
acterized by limitless substantiality are the conditions of existence of
not only the physical world but the worlds above reaching ultimately
the Divine Empyrean and the Divine Hypostases of Absoluteness,
Infinity, and Perfection themselves.

Moreover, each of the Divine Hypostases is reflected in a particular
manner in the five conditions of existence. Absoluteness is reflected
in space as center, in time as the present moment, in matter as the
ether which is the principle of both matter and energy, in form as the
sphere which is the most perfect of forms and generator of all other

regular geometric forms that are potentially contained in it, and in
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number as unity which is the source and principle of all numbers.
Infinitude is reflected in space as extension which theoretically
knows no bound, in time as duration which has logically no end, in
matter as the indefiniteness of material substantiality, in form as the
unlimited possibility of diversity, and in number as the limitlessness
of quantity. As for Perfection, it is reflected in space as the contents
or objects in space reflecting Divine Qualities and also as pure
existence which as the Sufis say is the "Breath of the Compassionate™
(nafas alrahman), in space and time likewise as shapes and events
possessing quality, in form as beauty and in number as that
qualitative aspect of number always related to geometric forms which
is usually associated with the idea of Pythagorean number. Scientia
sacra sees these aspects of cosmic existence as reflections upon the
plane or the multiple planes of manifestation of the Supreme
Hypostases of Absoluteness, Infinitude, and Goodness which
characterize the Real as such. It also sees each of these conditions of
existence as reflecting directly an aspect of the Divinity: matter and
energy the Divine Substance, form the Logos, number the Divine
Unity which is inexhaustible, space the infinite extension of Divine
Manifestation, and time the rhythms of the universal cycles of

existence which the Abrahamic traditions allude to in passing as far
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as their official, formal theologies are concerned and which Hinduism

highlights, referring to them as days and nights in the life of Brahma.

Since metaphysics as developed in the Occident has almost always
been related to ontology, it is important to pause a moment and
discuss the relation of Being to the Principle or Ultimate Reality. If
Being is envisaged as the principle of existence or of all that exists,
then It cannot be identified with the Principle as such because the
Principle is not exhausted by its creating aspect. Being is the first
determination of the Supreme Principle in the direction of manifesta-
tion, and ontology remains only a part of metaphysics and is incom-
plete as long as it envisages the Principle only as Being in the sense
defined. But if Being is used to embrace and include the sense of
Absoluteness and Infinity, then it can mean both the Supra-Being or
Reality beyond Being and Being as its first determination, even if
only the term Being is used. Such seems to be the case with esse as
employed by certain of the Scholastics and also ivujud in some of the
schools of Islamic philosophy and theosophy.15

The distinction between Being and being. Being and existence,
existence and essence or quiddity and the relation between quiddity

or essence and existence in existents lies at heart of medieval Islamic,
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Jewish, and Christian philosophy and has been discussed in nu-
merous works of medieval thought. From the point of view of
scientia sacra what caused this profound way of envisaging reality to
become unintelligible and finally rejected in the West was the loss of
that intellectual intuition which destroyed the sense of the mystery of
existence and reduced the subject of philosophy from the study of the
act of existence (esto) to the existent (ens), thereby gradually
reducing reality to pure "it” divorced from the world of the Spirit and
the majesty of Being whose constant effusions uphold the world
which appears to the senses as possessing a continuous "horizontal”
existence divorced from the "vertical” Cause or Being per se. That
Islamic philosophy did not end with that impasse which marks the
study of ontology in Western philosophy is due to its insistence upon
the study of Being and its act rather than existents and to the wedding
of this philosophy, by Suhrawardl and those who were to follow him,
to spiritual experience which made the experience of Being not only a
possibility but the source for all philosophical speculation concerning

the concept and reality of being.16
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majesty, the beauty of Divine Proximity cannot be beheld and
integral metaphysics is fully aware of the necessity, on its own level,
of the theological formulations which insist upon the hiatus between
God and man or the Creator and the world. The metaphysical
knowledge of unity comprehends the theological one in both a
figurative and literal sense, while the reverse is not true. That is why
the attainment of that unitive knowledge is impregnated with the
perfume of sanc- tity which always strengthens the very foundations
of the religion with which the formal theology in question is
concerned, while the study of formal theology can never result in that
scientia sacra which simply belongs to another dimension and which

relies upon another aspect of the functioning of the Intellect upon
the human plane. Metaphysics does not only distinguish between the
Real and the apparent and Being and becoming but also between
grades of existence. The hierarchic nature of reality is a universal
assertion of all traditions and is part and parcel of their religious
practices as well as their doctrines, whether conceived in terms of
various hosts and orders of angels as described in the famous
Celestial Hierarchies of Dionysius, or levels of light and darkness as
in certain schools of Islamic esoterism, or as various orders of gods

and titans as in religions with a mythological structure such as
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Hinduism. Even in Buddhism for which the Supreme Principle is
seen as the Void or Emptiness rather than Fullness, the vast
intermediate worlds are depicted with remarkable power and beauty
in both Buddhist cosmological texts and Buddhist art. The emphasis
upon the hierarchic structure of reality in traditional doctrines is so
great that a famous Persian poem states that he who does not accept
the hierarchy of existence is an infidel (zindlg). Here again scientia
sacra which is concerned with the nature of reality is distinguished
from theology as usually under- stood, which can remain satisfied
with what concerns man directly and a simpler view of reality based
on God and man without em- phasis upon the hierarchy of existence,
although even in theology many schools have not failed to take into
consideration the existence if not always the full significance of the
intermediate planes of reality.17

The relation between the various levels of reality or hierarchy of
existence cannot be fully understood without taking into consider—
ation another important notion found in one way or another in all the

complete expressions of the scientia sacra, this notion being that of
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necessity to which is contrasted the notion of possibility. The distinc—
tion between necessity and possibility is the cornerstone of the phi-
losophy of Ibn SIna (Avicenna) who has been called the "philosopher
of being" and father of medieval ontology.18 But the significance of
both of these terms is of a purely metaphysical order and cannot be
limited to the philosophical realm, even if this be traditional philoso-
phy. It is the fruit of intellection rather than ratiocination as are in fact
many of the tenets of traditional philosophy which veil in a
syllogistic garb intuitions of a purely metaphysical nature. The
presence of the notions of necessity and possibility in both Hindu and
Far Eastern doctrines point in fact to realities of a universal order not
at all limited to one particular mode of exposition or school of
metaphysics.Necessity is opposed to possibility conceptually but, if

the meaning

of possibility is understood fully, it will be seen that in one sense it
complements necessity and is opposed to necessity only in one of its
meanings. The root of possibility is related to potentiality and also
"puissance," all three words being derived from posse, which means
"to be able to." Possibility has in fact two meanings: one, the quality
or character of something that can exist or not exist; and two, the

quality or character of something which has the power and capability



Al Ay Adld a guard

to perform or carry out an act. In the first sense the quiddities of
things are possible, or contingent; an object can exist or not exist and
there is no logical or metaphysical contradiction whether, let us say,
a horse exists or not. In this sense but on a higher level, the
archetypes or what Islamic metaphysics call al-acyan al-thabitah or
"immutable essences"19 are also possible beings, only God being
necessary. Taken in this meaning of the term, possibility is opposed
to necessity while things which do exist and therefore must exist have
become neces— sary not through their own essence but through the
Necessary Being which alone is necessary in Itself. That is why, to
use the language of Islamic philosophy again, they are called al-wdjib
bfl-ghayr, literally "that which is made necessary by other than

itself,” the "other" being ultimately the Necessary Being.

In the second sense of the meaning of possibility as power, it is not
opposed to necessity but complements it as far as the Principle is
concerned. God is Absolute Necessity and Infinite Possibility, the
omnipotence of God reflected in the Divine Attribute al-Qadir in the
Quran, meaning exactly possibility in this second sense. Whatever
happens in this world is according to the Will of God but also in
conformity with a Divine Possibility. God could not will what is not

possibility in this sense for He would then negate His own Nature.
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Whatever claims a blind type of religious voluntarism might make,
God's omnipotence cannot contradict His Nature and when the
Gospel claims, "With God all things are possible,” it is referring

precisely to this Infinite Possibility of God.

Each world brought into being corresponds to a Divine Possibility
and gains existence through the Divine Will which operates on
differ- ent levels, sometimes appearing as contradictory to the eyes
of the earthly creature. But there is never anything arbitrary about
whatGod wills; His wisdom complements His Will and His Nature

remains inviolable.

As far as necessity is concerned, it can be said that although the
medieval philosophers called pure Being the Necessary Being,
strictly speaking only the Beyond Being or Ultimate Reality is
necessity inltself and necessary with respect to Itself. Being is
necessary vis-a-visthe world so that from the point of view of the
world or of multiplicity, it can be legitimately considered as the
Necessary Being. But Being can also be considered as Possibility as
such which must be distinguished from the possibilities which are
qualities of Being. These qualities possess two aspects: they are

contingent or possible in relation to the Principle or Essence, that is,



Al Ay Adld a guard

they can exist or not exist, and they are necessary in their content and
so participate in the necessity of the Essence. From the consideration
of these two aspects one can see that there are two kinds of
possibilities: those which reflect necessity and those which reflect
contingency. The first kind engenders objects which definitely exist

and the second those which can possibly not exist.

God gives existence to possibilities which are so many reflections
and reverberations of Being and from this breathing of existence
uponthe quiddities of possibilities the world and, in fact, the myriad
ofworlds are born. That Divine Relativity or mdya, as it is projected
toward nothingness and away from the Source, produces privative
modalities and inversions of these possibilities whose origin is posi—
tive reflection and inversion, polarization of light and casting of
shadows, luminous Logos and dark Demiurge. Being as Possibility is
Itself the supreme veil of the Reality which in Itself is not only
Infinitebut also Absolute, that Essence which is beyond all
determination.

To speak of the veil is to be concerned with one of the key concepts
with which scientia sacra is concerned, one which, however, has not
been as much emphasized in Western metaphysical doctrines as it

has in the East, although it is certainly mentioned by such figures as
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Eckhart and Silesius who allude to the Divine Relativity and are
aware of its significance for the understanding of how the roots and
principles of manifestation are to be found in the Principle Itself. The
veil is none other than what the Hindus call maya and the Sufis hijab.
The fact that maya has now become practically an English word
points

to the necessity of dealing with such a concept in the exposition of
traditional doctrines and the lack of an appropriate term in the
English language to convey all that maya signifies.
Maya is usually translated as illusion and from the nondualistic or
Advaitist point of view maya is illusion, only Atman, the Supreme
Self,being real. But maya is also creativity and "Divine Play" (Ilia).
On theprincipial level she is relativity which is the source of
separateness, exteriorization, and objectivization. She is that tendency
toward nothingness which brings manifestation into being, the
nothingness which is never reached but which is implied by the
cosmogonic movement away from the Principle. Infinitude could not
but include the possibility of separation, division, and externalization
which char-acterize all that is other than the Principle.21 Maya is the
supreme veiland also the supreme theophany which at once veils and

reveals.22



Al Ay Adld a guard

God being good cannot but radiate His goodness and this tendency
toward radiation or manifestation implies that movement away from
the Source which characterizes cosmic and even metacosmic levels of
reality away from the Origin which alone is absolutely real. Maya is
almost the same as the Islamic rahmah, the Divine Mercy, whose
"breath” existentiates the world, the very substance of the world
being nafas al-rahman, the Breath of the Compassionate23 in the
sameway that one can call maya the breath of Atman. For Hinduism,
how-ever, the creation of the world or the casting of the veil of maya
uponthe Absolute Self or Atman is expressed as "Divine Play,” while
for Islam this externalization which is none other than the activity of
maya is envisaged as the love of God to be "known," the origin of
the world being the revelation of God to Himself according to the
famous tradition of the Prophet (hadith), "I was a hidden treasure, |
desired to be known, hence | created the world in order to be
known."24

Formal theology envisages God and the world or the Creator and
the created in a completely distinct and "absolute”™ manner and is
therefore unable to provide answers for certain fundamental ques-
tions intellectually, questions which can be dealt with only from the

perspective of the scientia sacra and the doctrine of maya or veil
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which, on the highest level, implies introduction of relativity into the
principial plane without, however, reaching the level of the Absolute
whichremains beyond all duality and relativity. Since there is a world
whichis relative, the roots of this world must exist in the principial
orderitself and this root is none other than the Divine maya which
veils and manifests the One upon all planes of reality. She is the
Feminine, at once Mary and Eve. Evil issues from the exteriorizing
activity of maya but Existence which remains pure and good finally
prevails over evil as Eve was forgiven for her sins by the spiritual
inviolability and victory of Mary. Maya acts through both radiation
and reverberation or reflection, first preparing the ground or plane of
manifestation and then mani- festing both the radiation and
reverberation which take place on this plane. To use an image of
Schuon,25 if we envisage a point which symbolizes the Absolute or
the Supreme Substance, the radii symbolize the radiation, the
circumference the reflection or reverberation of the center and the
area of the whole circle. Existence itself26 or a
particular level of existence in which maya repeats her act. Maya is
the source of all duality even on the principial level causing the
distinction between the Essence and the Qualities. It is also the source

of the dualism between subject and object even on the highest level
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beyond which there is but the One, in which knower and known, or
subject and object are one. But maya does not remain bound to the
principial level alone. She is self-projected through various levels of
cosmic existence which a hadith calls the seventy thousand veils of
light and darkness and which can be summarized as the three
fundamental levels of angelic, animic, and physical existence.
On each level there is a manifestation or reflection of the Supreme
Substance and the action of maya. For example, on the physical or
material plane, the reflection of Substance is the ether which is the
invisible support and origin of the physical elements. The reverbera-
tion of maya is matter and its radiation energy. Moreover, the two
main tendencies of maya, which are conservation and transformation,
translate themselves into space and time in this world and the many
worlds and cycles which transform these worlds on the cosmic level.
There is, to be sure, an immense gulf which separates various worlds
and an almost complete incommensurability between the animic and
the material worlds and also between the angelic or spiritual world
and the animic. But through all these levels maya remains maya,
beingat once the revealer of the Real and Its veil, in herself the
intermediaryand isthmus between the Infinite and the finite.

Maya in its aspect of illusion is also the cause for this impossibility
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of encompassing Reality in a closed system of thought so
characteris—tic of profane philosophy. The Absolute is blinding
evidence or some-thing incomprehensible to those who do not
possess the eye or intuition to grasp it conceptually. In any case,
ratiocination, belong- ing to the realm of relativity, cannot be used to
prove or perceive the Absolute which remains beyond the reach of all
attempts of the relative to comprehend It. But intelligence can know
the Absolute and in fact only the Absolute is completely intelligible.
Below that level, the activity of maya enters into play and brings
about an ele- ment of ambiguity and uncertainty. If there were to be
such a thing as pure relativity, it would be completely unintelligible.
But even in the relative world which still bears the imprint of the
Absolute, the element of ambiguity and unintelligibility of maya
enters into all mental activity which would seek to transgress beyond
its legitimate function and try to enmesh the Absolute in a finite
system of thought based upon ratiocination.27 Human thought as
mental activity cannot become absolutely conformable to the Real as
a result of maya, whereas direct knowledge or intellection has such a
power. The plight of innumerable schools of modern philosophy and
their failure to achieve the task of encompassing the Real through the

process of purely human thought is caused by the power of maya
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which exercises its illusory spell most upon those who would deny

her reality.

Closely related to the doctrine of maya is the question of evil and its
meaning in the light of the absolute goodness of the Origin and
Source, a question which lies at the heart of the problems of theodicy,
especially as they have been discussed in the Abrahamic world over
the ages. This problem, namely, how can a God who is both omnipo-
tent and good create a world which contains evil, is insoluble on the
level of both formal theology and rationalistic philosophy. Its answer
can be found only in metaphysics or scientia sacra, the eclipse of
which has caused many men to lose their faith in religion and the
religious world view precisely because of their inability to gain

access to .

doctrine which would solve this apparent contradiction. From the
metaphysical point of view there is not just the question of the
omnipotence of God, there is also the Divine Nature which the
Divine Will cannot contradict. God cannot will to cease to be God.
Now, this Divine Nature is not limited to Being; as already

mentioned, it is theAbsolute and Infinite Reality which is the Beyond
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Being or SupraBeing of which Being is the first determination in the
direction of manifestation or creation. The Divine Nature or Ultimate
Reality is both infinite and good and therefore wills to radiate and
manifest Itself. From this radiation issue the states of existence, the
multiple worlds, hence separation, elongation from the Source from
which results what manifests itself as evil on a particular plane of
reality. To speak of Infinity is to speak of the possibility of the
negation of the Source in the direction of nothingness, hence of evil
which one might call the “crystallization or existentiation of
nothingness.” Since only God—who is both the Beyond Being and
Being—is Good, as the Gospels assert, all that is other than God
partakes of that element of privation which is the source of evil. The
will of God as the Godhead or the Beyond Being is the realization of
the possibilities inherent in Its Infinitude and hence that separation

from the Source which implies evil.

But precisely because manifestation is a possibility of Infi-
nite Reality, the existence of the world in itself is not evil nor does
the element of evil appear in any of the worlds still close to the
Divine Proximity.28 Now, the Will of God as Being operates within
the radiation and reverberation caused by maya and the very Nature

of that Infinite Reality which is the Supra-Being. The Will of God on
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this level opposes concrete forms of evil according to the criteria
estab— lished by various revelations and always in the light of the
total good and in accordance with the economy of a particular
traditional mode of life. On this level the Will of God is opposed to
various types of evil
without being able to eradicate existence as such, which would
amount to negating the Divine Nature Itself. There are in reality two
levels of operation of the Divine Will or even two Divine Wills, one
related to the Absolute and Infinite Reality which cannot but manifest
and create, hence, separation, elongation, and privation which ap-
pear as evil; and the second related to the Will of Being which
opposes the presence of evil in accordance with the divine laws and
norms which constitute the ethical structures of various traditional
worlds.

To relate evil to the infinity of that Reality which is also the
AllPossibility, does not mean to deny the reality of evil on a
particular level of reality. The existence of evil is inseparable from
the relative level in which it manifests itself. One cannot simply say
that evil does not exist as do even certain traditional masters of gnosis
who, gazing with constancy upon the overwhelming goodness of the

Divine Prin= ciple, in a sense circumvent evil and pass it by.29 But
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this is of course not the case of all the traditional sages, many of
whom have provided the metaphysical key for the understanding of
evil. From the point of view of scientia sacra, although real on the
relative plane of reality, evil
has no reality as a substance and in itself as a thing or object. Evil is
always partial and fragmented. It must exist because of the ontologi-
cal hiatus between the Principle and manifestation but it remains
always limited and bound while goodness is unlimited and opens
unto the Infinite. Also as far as the Will of God is concerned, God
wills evil not as evil but as part of a greater good to which this
segmented reality called evil contributes. That is why evil is never
evil in its existential substance but through that privation of a good
whichplays a role in the total economy of the cosmos and contributes
to a greater good. Every disequilibrium and disorder is of a partial
and transient nature contributing to that total equilibrium, harmony,

and order which is the cosmos.

The doctrine of maya or hijdb enables us to understand the meta-
physical roots of that which appears as evil. This doctrine explains
evil as privation and separation from the Good and also as an element
contributing to a greater good, although within a particular ambience

or plane of existence, evil remains evil as a result of either privation
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or excess. If this doctrine is fully understood then it is possible to
comprehend the meaning of evil as such. But even in this case it is
notpossible for man to understand such or such an evil, only God
being. totally and completely intelligible. In any case, although the
Divine Will wills everything that exists including what appears as
evil, as far as man, who is both intelligent and has a free will, is
concerned, God wills for him only the good. The best way of solving
the question of evil and theodicy is in fact to live a life which would
make possible the actualization of the scienta sacra in one's being.
This realization or actualization is the best possible way of
understanding the nature ofthe Good and the why of terrestrial human
existence which, being removed from God, cannot but be marred by
the fragmentation, dissipation, and privation that appears as evil and
that is as real as that plane of reality upon which it manifests itself.
Evil ceases to exist, however, on a higher plane, where transient and
partial disorders contribute to a greater order and privation to a

greater good.

Closely allied to the question of good and evil is that of free will and
determinism which has also occupied philosophers and theologians
in the Abrahamic world over the ages but which also is of central

concern in other traditional climates such as that of India as evi-
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denced by the discussion of correct action in the Bhagavad-Gita. In
thisquestion also there is no possibility of going beyond the either-or
dichotomy as long as one remains on the level of formal theology or
rationalistic philosophy as witnessed by centuries of debates among
theologians and philosophers in Judaism, Christianity, and Islam.
From the metaphysical point of view, however, the whole debate
appears as sterile and fragmented through the fact that both sides
attribute a quality of absoluteness to that which is relative, namely the
human plane. Metaphysically speaking, only the Ultimate Reality is
absolute and at once pure necessity and pure freedom. Only God is
completely necessary and free, being both Absoluteness and Infini-
tude. Now, on the human plane, we are already on the level of
relativity, therefore there cannot be either absolute determination or
absolute free will. Something of both must manifest itself on the level
of human relativity. If only one of these two conditions were to be
present, the plane of relativity would no longer be relative but abso-
lute. Man's freedom is as real as himself. He ceases to be free in the
sense of independent of the Divine Will to the extent that he ceases to
be separated ontologically from God. At the same time, man is deter—
mined and not free to the extent that an ontological hiatus separates

him from his Source and Origin, for only God is freedom. Journeying
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from the relative toward the Absolute means at once losing the
freedom of living in error and gaining freedom from the tyranny of
allthe psycho-material determinations which imprison and stifle the
soul. In God there is pure freedom and pure necessity and only in
Him is man completely free and also completely determined but with
a determination which, being nothing but man's own most profound
nature and the root of his being, is none other than the other face of
freedom, total and unconditional.
Intelligence is a divine gift which pierces through the veil of mdya
and is able to know reality as such. It is a ray of light which pierces
through the veils of cosmic existence to the Origin and connects the
periphery of existence, upon which fallen man lives, to the Center
wherein resides the Self. The Intellect is itself divine and only human
to the extent that man participates in it. It is a substance as well as a
function; it is light as well as vision. The Intellect is not the mind nor
is it reason which is the reflection of the Intellect upon the human
plane, but it is the root and center of consciousness and what has
been traditionally called the soul. In the technical sense, however, the
soul must be considered as the equivalent of the anima or psyche in

which case the Intellect is spiritus or nous from whose marriage with
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the passive and feminine psyche is born that gold which symbolizes

the perfection of the sanctified soul.

The metacosmic principle which is the Intellect is the source of both
knowledge and being, of the subjective conscience which knows and
the objective order which is known. It is also the source of revelation
which creates a nexus between man and the cosmos and of course the
metacosmic Reality. The Logos or Buddhi or caqgl, as the Intellect is
called in various traditions, is the luminous center which is the
generating agent of the world—for "it was by the Word that all things
were made"—of man, and of religion. It is God's knowledge of
Himself and the first in His creation. Moreover, as there is a
hierarchy

of cosmic existence, so are there levels of consciousness and degrees
of descent of the Intellect through various levels of existence until
man is reached, in whose heart the ray of Intellect still shines, al=
though it is usually dimmed by the passions and the series of "falls"
that have separated man from what he really is.
Yet, even the consciousness of fallen man and the intelligence
which shines within him, although a distant reflection of the Intellect,
nevertheless display something of the miracle of the Intellect which is

at once supernatural and natural. Perhaps the most immediate expe-
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rience of man is his subjectivity, the mystery of inwardness and a
consciousness which can reflect upon itself, opening inwardly unto
the Infinite which is also bliss. No less of a miracle is the power of
objectivity, the power of human intelligence to know the world in an
objective manner and with a categorical certitude which no amount of
sophism can destroy. Finally, there is the mystery of the adequation
of knowledge, of the fact that our intelligence corresponds to the
nature of reality and that what man knows corresponds to aspects of
the Real.31 But these are all mysteries as long as man is cut off from
the light of intellectual intuition or intellection. Otherwise, in the light
of the Intellect itself both the subjective and objective powers of

intelligence are perfectly intelligible.

As already stated, scientia sacra cannot be attained without intellect
Knowledge and the Sacred tion and the correct functioning of
intelligence within man. That IS
why those who are cut off from this inner sacrament32 not only
repudiate the teachings of this sacred knowledge but also offer ratio-
nalistic arguments against them based usually on incomplete or false
premises, expecting the heavens to collapse as a result of this sound

and fury which metaphysically signifies nothing. Intellection does
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not reach the truth as a result of profane thought or reasoning but
through an a priori direct intuition of the truth. Reasoning may act as
an occasion for intellection but it cannot be the cause of intellection.
For that very reason the fruit of intellection cannot be nullified or
negated by any form of reasoning which, based on the limitations of
the person who uses reasoning, often results in error pure and sim-
ple. This assertion does not mean of course that intellection is against
logic or that it is irrational. On the contrary, there is no truth which
can be considered illogical, logic itself being an ontological reality of
the human state. But the role and function of reasoning and the use of
logic in metaphysics and profane philosophy are completely differ—
ent, as different as the use of mathematics in the rosette of the
Chartres Cathedral or a cupola of one of the mosques of Isfahan and

in a modern skyscraper.

Although the Intellect shines within the being of man, man is too
far removed from his primordial nature to be able to make full use of
this divine gift by himself. He needs revelation which alone can
actualize the intellect in man and allow it to function properly. The
day when each man was also a prophet and when the intellect
functioned in man "naturally" so that he saw all things in divinis and

possessed a direct knowledge of a sacred character is long past. The
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traditional doctrines themselves emphasize that in the later unfolding
of the cosmic cycle it is only revelation or avatdric descent that
enables man to see once again with the "eye of the heart™" which is the

"eye of the intellect.”

If there are exceptions, these are exceptions which only
prove the rule and in any case "the wind bloweth where it listeth.”
Revelation in its esoteric dimension makes possible, through initia-
tion, access to higher levels of man's being as well as consciousness.
The appropriate rites, the traditional cadre, forms and symbols, and
the grace issuing from revelation provide keys with which man is
able

to open the doors of the inner chambers of his being and with the
help of the spiritual master to journey through the cosmic labyrinth
with the result of finally attaining that treasure which is none other

Scientia Sacra ¢

than the pearl of gnosis. Revelation actualizes the possibilities of the
intellect, removes impediments of the carnal soul which prevent the
intellect from functioning, and makes possible the transmission of an

initiatic knowledge which at the same time resides within the very
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substance of the intellect. There is an unbridgeable hiatus between
intelligence sanctified by revelation and the intelligence which, cut
off from this source and also from its own root, is reduced to its
reflection upon the human mind and atrophied into that truncated and
frag- mented faculty which is considered scientifically as
intelligence.33

As far as the relation between the intellect and revelation is con-
cerned, it is fundamental to say a few words on the rapport between
intellectuality and sacred scripture which has been so forgotten in the
modem world. Without reviving spiritual exegesis, it is not possible
to rediscover scientia sacra in the bosom of a tradition dominated by
the

presence of sacred scripture. Scripture possesses an inner dimension
which is attainable only through intellection operating within a tradi-
tional framework and which alone is able to solve certain apparent
contradictions and riddles in sacred texts. Once intellectual intuition
becomes inoperative and the mind a frozen lake over which ideas
glide but into which nothing penetrates, then the revealed text also
veils its inner dimension and spiritual exegesis becomes reduced to
archaeology and philology, not to speak of the extrapolation of the

subjective errors of the present era back into the age of the revelation
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in question. Clement and Origen become thus transformed into mod-
ern exegetes for whom the New Testament is little more than an
ethical commentary upon the social conditions of first-century Pal-
estine.

In the Oriental world, including the Judeo-Christian tradition, the
spiritual science of exegesis has never died out completely. The sa-
cred text serves as the source for the formal world of the tradition in
question, including its ritual and liturgical practices and its sacred art,
as well as the intellectual aspect of the tradition extending from
formal theology, philosophy, and the science of symbols to scientia
sacra itself which crowns the inner message conveyed by the sacred
text and which is attained through the intelligence that is sanctified
by that very sacred scripture.34 In Islam, dominated by the blinding
presence of the Quran, every aspect of the tradition has been related
to the Holy Book and the category of exegetes35 has ranged from
those concerned with the Divine Law to the gnostics who have
*Knowledge and the Sacred penetrated through that spiritual
hermeneutics or ta'wil36 to the pearl
of wisdom residing behind the veil of the external forms of the Holy
Book. Such masterpieces of Sufism as the Mathnawl of Jalal al-Dfn

Ruml are in reality commentaries upon the Quran, not to speak of the
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numerous esoteric commentaries of such masters as Ibn 'Arab!,37
Sadr

al-DIn al-Qunyawi,38 cAbd al-Razzaq al-Kashani, Rashid al-Din
Ahmad Mibudi, and others. Both scientia sacra and all the ancillary
traditional sciences in Islam may be said to issue forth from the
fountainhead of the inner wisdom contained in the Quran in the
same way that Hinduism considers the traditional sciences to be
the limbs of the Vedas. Spiritual hermeneutics is the means whereby
the intelligence, sanctified by revelation, is able to penetrate into the
heart of revelation to discover that principial truth which is the very
root and substance of intelligence itself. In this process the
microcosmic manifestation of the Intellect, which is the source of
inner illumi-nation and intellection, unveils the inner meaning of that
macrocosmic manifestation of the Intellect which is revelation or
more specifically, sacred scripture. Moreover, the same truth pertains
mutatis mutandis to the interpretation of the inner meaning of that
other revealed book which is the cosmos itself.
Scientia sacra envisages intelligence in its rapport not only with
revelation in an external sense but also with the source of inner
revelation which is the center of man, namely the heart. The seat of

intelligence is the heart and not the head, as affirmed by all traditional
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teachings. The word heart, hrdaya in Sanskrit, Herz in German,
kardia in Greek, and cor/cordis in Latin, have the root hrd or krd
which,like the Egyptian Horus, imply the center of the world or a
world.39

The heart is also the center of the human microcosm and therefore the
“locus” of the Intellect by which all things were made. The heart is
also the seat of sentiments and the will, the other elements of which
the human being is constituted. Profound emotions as well as will
have their origin in the heart as does intelligence which constitutes
the apex of the microcosmic ternary of powers or faculties. It is also
in the heart that intelligence and faith meet and where faith itself be-
comes saturated with the light of sapience. In the Quran both faith
(Imdn) and intelligence (caql) are explicitly identified with the heart
(algalb),i0 while in Hinduism the Sanskrit term sraddha, which is
usually translated as faith, means literally knowledge of the heart.41
In Latin also the fact that credo and cor/cordis are derived from the

same root Scientia Sacra

points to the same metaphysical truth. This traditional exegesis of
language reveals not only the relation of principial knowledge to the
heart but also the important metaphysical principle that integral intel-

ligence is never divorced from faith but that, on the contrary, faith is
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necessary in the actualization of the possibilities of intellection within
the cadre of a revelation. That intelligence which is able to attain to
the knowledge of the sacred is already sanctified and rooted in the
center of the human state where it is never divorced from either faith
or love. In the heart, knowledge in fact always coincides with love.
Only when externalized does knowledge become related to the mind
and the activity of the brain, and love to that substance which is
usually called the soul.
This externalization of the intelligence and its projection upon the
plane of the mind is, however, a necessary condition of human
existence without which man would not be man, the creature who is
created as a thinking being. Dialectical intelligence identified with
the mind is not in itself negative; in fact, human intelligence in its
fullness implies the correct functioning of both the intelligence of the
heart

and that of the mind, the first being intuitive and the second analyti-
cal and discursive. The two functions together make possible the
reception, crystallization, formulation, and finally communication of
the truth. Mental formulation of the intuition received by the intelli-
gence in the heart becomes completely assimilated by man and actu-

alized through the activity of the mind. This in fact is one of the main
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roles of meditation in spiritual exercises, meditation being related to
the activity of the mind. Through this process also the light received
by the heart is communicated and transmitted, such an activity being
necessary because of the very nature of the content of the intuition
received by the intelligence residing in the heart, the content which,
being good, has to give of itself and, like all goodness, shine forth.42
The human being needs to exteriorize certain inner truths in order to
be able to interiorize, to analyze in order to synthesize, synthesis
needing a phase of analysis. Hence, the need of man for language
which proceeds from holy silence and returns again to it, but which
plays a vital role in the formulation of the truth issuing from the first
silence and in preparing man for return to the second silence which is
synthesis after analysis, return to unity after separation.43
Symbolically, the mind can be considered as the moon which
reflects the light of the sun which is the heart. The intelligence in the
heart shines upon the plane of the mind which then reflects this light
upon the dark night of the terrestrial existence of fallen man. Scientia
sacra which issues from the total intelligence of the heart,44
therefore, also includes the dialectic of the mind. In fact, some of the
greatest dialecticians in both East and West have been

metaphysicians whohave realized the supreme station of knowledge.
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What tradition op- poses is not the activity of the mind but its
divorce from the heart, the seat of intelligence and the location of the
"eye of knowledge," which the Sufis call the eye of the heart (fayn al-
galb or chishm-i dil) and which
is none other than the "third eye" of the Hindu tradition. It is this eye
which transcends duality and the rational functioning of the mind
based upon analysis and which perceives the unity that is at once the
origin and end of the multiplicity perceived by the mind and the
mind's own power to analyze and know discursively. That is why the

Sufis chant:

Open the eye of thy heart so that thou wilst see the Spirit
So that thou wilst see that which cannot be seen.45
The attempt of the rational mind to discover the Intellect through
its own light is seen by tradition to be futile because the object which
the rational faculty is trying to perceive is actually the subject which
makes the very act of perception by the rational faculty possible. A
mind which is cut off from the light of the intelligence of the heart
and

which seeks to find God is unaware that the light with which it is
seeking to discover God is itself a ray of the Light of God. Such a

mind cannot but be like a person wandering in the desert in the
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brightness of day with a lamp in his hand looking for the sun.46
Blindness does not issue from reason but from reason being cut off
from the intellect and then trying to play the role of the intellect in the
attainment of knowledge. Such an attempt cannot but result in that
desacralization of knowledge and of life that one already observes in
members of that segment of humanity which has chosen to take its
destiny into its own hands and live on the earth as if it were only of

this earth.

Since scientia sacra is expressed outwardly and does not remain only
on the level of the inner illumination of the heart, it is necessary to
understand something of the kind of language it employs. The formal
language used for the expression of scientia sacra, and in fact nearly

Scientia Sacra ¢

the whole spectrum of traditional teachings, is that of symbolism.
Scientia sacra can be expressed in human words as well as in
landscape paintings, beating of drums, or other formal means which

convey meaning.

But in all cases symbolism remains the key for the under-
standing of its language. Fortunately, during this century much has

been written on the veritable significance of symbols, and it has been
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shown, especially in works identified with the circle of traditional
writers, that symbols are not man-made signs, but reflections on a
lower level of the existence of a reality belonging to the higher
order.47 Symbols are ontological aspects of a thing, to say the least
as real as the thing itself, and in fact that which bestows significance
upon a thing within the universal order of existence. In the hierarchic
universe of traditional metaphysics, it can be said that every level of
reality and everything on every level of reality is ultimately a symbol,
only the Real being Itself as such. But on a more limited scale, one
can say that symbols reflect in the formal order archetypes belonging
to the principial realm and that through symbols the symbolized is

unified with its archetypal reality.

There are, moreover, symbols which are "natural” in the sense of
being inherent in the nature of certain objects and forms through the
very cosmogonic process which has brought forth these forms upon
the terrestrial plane. There are other symbols which are sanctified by
a particular revelation that is like a second creation. The sun is
"naturally” the symbol of the Divine Intellect for anyone who still
possesses the faculty of symbolic perception and in whom the "sym-
bolist spirit" is operative. But the same sun is sanctified in a special

manner in solar cults such as Mithraism and gains a special signifi-
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cance in a particular traditional universe as has wine in Christianity or
water in Islam. The Sufi poets may use the symbolism of wine in the
first sense of symbol but it is the Christie descent which has given
that special significance to wine in the Eucharist as a sanctified
symbol that remains bound to the particular world which is
Christian.49

Scientia sacra makes use of both types of symbolism in the exposi-
tion of its teachings but is always rooted in its formal aspect in the
tradition in which it flowers and functions and by virtue of which the
very attainment of this sacred knowledge is possible in an operative
manner. Sufism may draw occasionally from Hindu or Neoplatonic
formulations and symbols, but its formal world is that of the Quran

and it is the grace issuing from the Quranic revelation which hase

Knowledge and the Sacred
made the attainment of gnosis in Sufism possible. It is in fact the
living tradition that molds the language of discourse of metaphysics
and that chooses among the symbols available to it those which best
serve its purpose of communicating a doctrine of a sapiential and
sacred nature. On the one hand, symbolism can be fully understood
only in the light of a living spirituality without which it can become a

maze of riddles; on the other hand, symbols serve as the means
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whereby man is able to understand the language of scientia sacra.
Finally, it must be emphasized that traditional metaphysics or
scientia sacra is not only a theoretical exposition of the knowledge of
reality. Its aim is to guide man, to illuminate him, and allow him to
attain the sacred. Therefore, its expositions are also points of refer—
ence, keys with which to open certain doors and means of opening
the mind to certain realities. In their theoretical aspect they have a
provisional aspect in the sense of the Buddhist upaya, of
accommodat-

ing means of teaching the truth. In a sense, scientia sacra contains
both

the seed and the fruit of the tree of knowledge. As theory it is planted
as a seed in the heart and mind of man, a seed that if nurtured
through spiritual practice and virtue becomes a plant which finally
blossoms forth and bears fruit in which, once again, that seed is
contained. But if the first seed is theoretical knowledge, in the sense
of theoria or vision, the second seed is realized gnosis, the realization
of a knowledge which being itself sacred, consumes the whole being
of the knower and, as the sacred, demands of man all that he is. That
is why it is not possible to attain this knowledge in any way except by

being consumed by it.
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The result of my life can be summarized in three words;

1 was immature, | matured and | was consumed.
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Philosophy in Judaism, Cambridge, Mass., 1968; Christianity and Islam, Cambridge,
1948; and "Extradeical and Intradeical Interpretations of Platonic Ideas," Journal
of the History of Ideas 2211 (Jan.-March 1961):3—32.
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see Guenon: Introduction to the Study of Hindu Doctrines «pp. 108ff; and idem, "Oriental
Metaphysics'« in Needleman (ed (.Sword of Gnosis «pp. 40-56.
61, lzutsu, among others, in his The Concept and Reality of Existence «Tokyo, 1971; also his

Unicite de I'existence et creation perpetuelle en mystique islamique <Paris, 1980.
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J. L. Michon, Le Soufi marocain Ahmad ibn 'Ajiba et son mfraj. Glossaire de la
mystique musulman, Paris, 1973, especially pp. 177ff.and see also E. Zolla «

Language and Cosmogony «lpswich, U.K., 1976; and J. Canteins. Phonbnes et archetypes

Paris, 1972.
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See Nasr, Three Muslim Sages, Cambridge, Mass., 1964, pp. 104-8; also T.
Burckhardt, Introduction to Sufi Doctrine, pp. 28-30.

12 _ See Schuon, Du Divin a I'humain, pt. 2, 'Ordre divin et universel'.
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16 _ See the introduction of Corbin to Sadr al-Din Shirazi, Le Livre des

penetrations metaphysicfues, Tehran—Paris, 1964, where he contrasts the destiny
of ontology in the Islamic world ending with Sabziwari and his like and in the West
terminating with Heidegger, showing the chasm which distinguishes the Islamic

theosophical and philosophical schools from Existenz philosophy. See also lzutsu,
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The Concept and Reality of Existence; and Nasr, "Mulla Sadra and the Doctrine of

the Unity of Being," Philosophical Forum, December 1973, pp. 153-61.
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18 _ On this question see Nasr, An Introduction to Islamic Cosmological Doctrines,
chap. 12, 'The Anatomy of Being." In Arabic "necessity" is wujub and "possibility"
imkdn, which in the context of Avicennan ontology we translate as "contingency."
19. On the immutable essences see T. Burckhardt, Introduction to Sufi Doctrine,

pp. 62-64.
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19 _ On the immutable essences see T. Burckhardt, Introduction to Sufi Doctrine,

pp. 62-64.
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20— "Nous pouvons discerner [dans I'absolument Reel] une tridimensionalite, elle
aussi intrins*quement indifferenciee mais annonciatrice d'un deployment possible:
ces dimensions sont I'Etre', la 'Conscience', la 'Felicite’. C'est en vertu du
troisieme element—immuable en soi—que la Possibility divine deborde et donne
bien, 'par amour', a ce mystere d'exteriorisation qu'est le Voile universel, dont la
chaine est faite des mondes, et la traine, des etres." Schuon, 'Le probleme de la

possibility," in Du Divin a I'humain
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Schuon, “Atma-Maya," p. 89. On the metaphysical significance of maya as both
veil and principle of relativization and manifestation of the Absolute see, besides
this article, the chap. "Maya' in Schuon's Light on the Ancient Worlds, pp. 89-98.
Sl el Gl I =

On the Breath of the Compassionate see Ibn al-'Arabi, The Bezels of Wisdom,

trans. R. W. J. Austin, New York, 1980, "The Wisdom of Leadership in the Word

of Aaron'. pp. 241ff. Also Nasr, Science and Civilization in Islam, chap. 13.
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Schuon, Light on the Ancient Worlds, p. 91.
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M A point de vue doctrinal, ce qui importerait le plus, ce serait de retrouver la
science spirituelle de l'exegdse, c'est-4-dire de linterpretation metaphysique et
mystique des Ecritures; les principes de cette science, dont le maniement
presuppose de toute evidence une haute intelligence intuitive et non une simple
acuite mentale, ont £i£ exposes par Orig*ne et d'autres, et mis en pratique par les
P£res et par les plus grands saints. En d'autres termes, ce qui manque en
Occident, c'est une intellectuality fond6, non sur l'erudition et le scepticisme
phUosophique, mais sur l'intuition intellectuelle actualisee par le Saint—Esprit sur
la base d'une exegdse tenant compte de tous les plans et de tous les niveaux de
I'entendement; cette exegfse implique aussi la science du symbolisme, et celle—ci
s'etend a tous les domaines de 1'expression formelle, notamment £ I'art sacre,
qui, lui englobe la liturgie, au sense le plus large, aussi bien que I'art proprement
dit. L'Orient traditionel ne s'etant jamais eloigne de cette manidre d'envisager des
choses, la comprehension de ses metaphysiques, ses exegeses, ses
symbolismes, et ses arts seraient pour 1'Occident, d'un intEret vital." Schuon,
"Que peut donner 1'Orient k ['Occident?" France—Asie, no. 103 (Dec. 1954):151.
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Pontifical and Promethean

Look within yourself a moment and ask who art thou? From where doest

thou comest, from which place. What art thou?

Rumi
Was ist der Menschen Leben, ein Bild der Gottheit.
What is the life of man, an image of the Godhead.

Holderlin

the concept of man as the pontiff, pontifex, or bridge between
Heaven and earth, which is the traditional view of the anthropos,
lies at the antipode of the modern conception of manl which envis-
ages him as the Promethean earthly creature who has rebelled
against Heaven and tried to misappropriate the role of the Divinity
for him- self. Pontifical man, who, in the sense used here, is none
other than traditional man, lives in a world which has both an Origin
and a Center. He lives in full awareness of the Origin which contains
his

own perfection and whose primordial purity and wholeness he seeks
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to emulate, recapture, and transmit. He also lives on a circle of
whose

Center he is always aware and which he seeks to reach in his life,
thought, and actions. Pontifical man is the reflection of the Center
on

the periphery and the echo of the Origin in later cycles of time and
generations of history. He is the vicegerent of God (khalifatallah) on
earth, to use the Islamic term,2 responsible to God for his actions,
and

the custodian and protector of the earth of which he is given domin-
ion on the condition that he remain faithful to himself as the central
terrestrial figure created in the "form of God," a theomorphic being

living in this world but created for eternity. Pontifical man3 is aware

of his role as intermediary between Heaven and earth and his entelechy as
lying beyond the terrestrial domain over which he is allowed to rule
provided he remains aware of the transient nature of his own journey on
earth. Such a man lives in awareness of a spiritual reality which transcends
him and which yet is none other than his own inner nature and against
which he cannot rebel, save by paying the price of separation from all that

he is and all that he should wish to be. For such a man, life is impregnated
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with meaning and the universe peopled with creatures whom he can
address as thou. He is aware that precisely becasue he is human there is
both grandeur and danger connected with all that he does and thinks. His
actions have an effect upon his own being beyond the limited spatio-
temporal conditions in which such actions take place. He knows that
somehow the bark which is to take him to the shore beyond after that
fleeting journey which comprises his earthly life is constructed by what he
does and how he lives while he is in the human state. To be sure, the
image of man as depicted in various traditions has not been identical.
Some have emphasized the human state more than others and they have
envisaged eschatological realities differ- ently. But there is no doubt that
all traditions are based on the central and dominant images of the Origin
and the Center and see the final end of man in the state or reality which is
other than this terrestrial life with which forgetful or fallen man identifies
himself once he is cut off from revelation or religion that constantly
hearken man back to the Origin and the Center. Promethean man, on the
contrary, is a creature of this world. He feels at home on earth, earth not
considered as the virgin nature which is itself an echo of paradise, but as
the artificial world created by Promethean man himself in order to make it
possible for him to forget God and his own inner reality. Such a man
envisages life as a big marketplace in which he is free to roam around and

choose objects at will. Having lost the sense of the sacred, he is drowned in
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transience and impermanence and becomes a slave of his own lower
nature, surrender to which he considers to be freedom. He follows
passively the downward flow of the cycle of human history in which he
takes pride by claiming that in doing so he has created his own destiny. But
still being man, he has a nostalgia for the Sacred and the Eternal and thus
turns to a thousand and one ways to satisfy this need, ways ranging from

psychological novels to drug-induced mysticism.

He also becomes stifled by the prison of his own creation, wary of
the destruction he has wrought upon the natural environment and
the vilification of the urban setting in which he is forced to live. He
seeks for solutions everywhere, even in teachings by which pontifical
man, or traditional man, has lived over the ages. But these sources
are not able to help him for he approaches even these truths as
Promethean man. This recently born creature, who has succeeded in
wreaking havoc upon the earth and practically upsetting the ecologi-
cal balance of the natural order itself in only some five centuries,4 is
little aware that to overcome the impasse into which modern man has
thrown himself as a result of attempting to forget what it really means
to be man he must rediscover himself. He must come to understand
the nature of man as that pontifical and central creature on this earth

who stands as witness to an origin from which he descends and a
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center to which he ultimately returns. The traditional doctrine of man
and not the measurement of skulls and footprints is the key for the
understanding of that anthropos who, despite the rebellion of Pro-
methean man against Heaven from the period of the Renaissance and
its aftermath, is still the inner man of every man, the reality which no
human being can deny wherever and whenever he lives, the imprint
of a theomorphic nature which no historical change and transforma-
tion can erase completely from the face of that creature called man.
In recent decades many attempts have been made to trace the
stages of the "disfiguration of the image of man in the West"5 begin-
ning with the first stages of the Promethean revolt in the Renaissance,
some of whose causes are to be seen already in the late Middle Ages,
and terminating with the infrahuman condition into which modern
man is being forced through a supposedly humanistic civilization.
The tracing of this disfiguration could not in fact be anything other
than the tracing of one facet of that process of the desacralization of
knowledge and of life already outlined in the first part of this book.
The decomposition and disfiguration, in the history of the West, of
the image of man as being himself imago Dei, came into the open with
that worldly humanism which characterizes the Renaissance and
which is most directly reflected in its worldly art.6 But there are

certain elements of earlier origin which also contributed to this sudden
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fall, usually interpreted as the age of the discovery of man at the
moment when the hold of the Christian tradition upon Western man

was beginning to weaken. One of the elements is the excessive

separation between man as the seat of consciousness or the | and the
cosmos as the "not-I" or a domain of reality from which man is
alienated. This attitude was not unrelated to the excessive separation
of the spirit from the flesh in official Christian theology even if this
chasm was filled by the Hermetic tradition, especially its alchemical
aspect, and affected even the daily life of the medieval community
through the craft guilds. The "angelism" of medieval theology, al-
though containing a profound truth, considered only one aspect of
the traditional anthropos, allowing the rebellion against such a view by
those who thought that in order to discover the spiritual significance
of nature and the positive significance of the body, they had to deny
the medieval concept of man. The Renaissance cult of the body, even
if by some freak of history it had manifested itself in India, could not
have been opposed to Hinduism in the same way that it was opposed
to Christianity in the West.
The other elements which brought about the destruction of the
image of pontifical man and helped the birth of that Promethean rebel

with whom modern man usually identifies himself were mostly asso-
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ciated with the phenomena of the Renaissance itself and its aftermath
or had their root in the late medieval period. These factors include the
destruction of the unity and hierarchy of knowledge which resulted
from the eclipse of the sapiential dimension of tradition in the West.
From this event there resulted in turn the emptying of the sciences of
nature of their esoteric content and their quantification, the rise of
skepticism and agnosticism combined with a hatred of wisdom in its
Christian form, and the loss of knowledge based upon certitude,7
which was itself the result of reducing Being to a mental concept and
a denial of its unifying and sanctifying rays.
From an intellectual point of view the main stages in the process of
the disfiguration of pontifical man into the Promethean can be traced
to the late Middle Ages because they include the excessively rigid
Aristotelianization of Western thought in the thirteenth century iden-
tified by some with Averroes. This //exteriorization,, of Christian
thought was followed by the secularization of the science of the
cosmos in the seventeenth century, itself a result of the "naturaliza-
tion" of Christian man as a well-contented citizen of this world. This
period,was in turn succeeded by the divinization of time and histori-
cal process associated in the nineteenth century with the name of

Hegel and others who made of change and becoming the foundation
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of reality and the criterion of the truth itself. The development of
Aristotelian philosophy and theology in a Christian mold was itself of
course not antitraditional. It even provided a metaphysical language
of great power and dogmatic assertions of remarkable depth. But, as
already mentioned, it did exteriorize the process of knowledge. Fur-
thermore, Averroism in the Western world, and in contrast to the
Islamic world itself from which Averroes (lbn Rushd) himself hailed,
depleted the cosmos of its "soul," helping the secularization of the
cosmos which was also to affect deeply the destiny of Western man
himself.8

The seventeenth-century scientific revolution not only mechanized
the conception of the world but also of man, creating a world in which
man found himself as an alien. Furthermore, the scientism which
issued from this century and the apparent success of Newtonian
physics led to the establishment of a whole series of so-called sciences
of man which to this day emulate an already outmoded physics. The
modern sciences of man were born in an atmosphere of positivism
associated with a figure like Auguste Comte who simply reversed
the traditional rapport between the study of Deus, homo, and natura in
creating his famous three stage theory of human progress, which is
based on the total misunderstanding of the nature of man and is a

parody of traditional doctrines concerning human existence on
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earth.9 The Comptean science of man and his society can be only
characterized as ignorance, or avidya, characteristic of the Dark Age,
parading as science. Despite the refutation of the mechanistic physics
upon which most sciences of man are based today and strong criti-
cism of the type of anthropology which sees in man no more than a
mammal walking upright, most of those disciplines usually identified
as the social sciences and even humanities still suffer from an inferior-
ity complex vis-a-vis the natural sciences and mathematics which
forces them to adopt a world view alien to the very nature of man.
As for the Hegelian turning of permanence into change and dialec-
tical process, it not only deprived man of the image of immutability
which constitutes a basic feature of the traditional concept of man but
it also played a major role in the humanization of the Divinity which
was to lead to the final phase of the secularization of the life of
modem man. Hegel "equated" man's finite consciousness with the
Divine Infinite Consciousness. From his position there was but one
step to Feurbach's assertion that man's awareness of Infinite Con-
Man, Pontifical and Promethean . 165
sciousness is nothing more than the consciousness of the Infinite
within human consciousness itself. Instead of man being seen as the
image of God, the relation was now reversed and God came to be

regarded as the image of man and the projection of his own con-
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sciousness. Promethean man not only sought to steal fire from
Heaven but even to kill the gods, little aware that man cannot destroy
the image of the Divinity without destroying himself.
As far as the traditional doctrine of man is concerned, it is based in
one way or another on the concept of primordial man as the source of
perfection, the total and complete reflection of the Divinity and the
archetypal reality containing the possibilities of cosmic existence it-
self. Man is the model of the universe because he is himself the
reflection of those possibilities in the principial domain which mani-
fest themselves as the world. Man is more than merely man so that
this way of envisaging his rapport with respect to the cosmos is far
from being anthropomorphic in the usual sense of this term. The
world is not seen as the reflection of man qua man but of man as
being himself the total and plenary reflection of all those Divine
Qualities whose reflections, in scattered and segmented fashion,
comprise the manifested order.
In traditions with a strongly mythical character this inward rela-
tionship between man and the cosmos is depicted in the myth of the
sacrifice of the primordial man. For example, in the Iranian religions
the sacrifice of the primordial man is associated with the creation of
the world and its various orders and realms, different parts of the

"body” of the primordial man being associated with different orders
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of creatures such as animals, plants, and minerals. Sometimes, how-
ever, a more particular relationship is emphasized as in those Zoroastrian
sources where Gayomart, who is the first man, is associated
with the generation of the minerals, for as the Greater BundahiSn says,
"When Gayomart was assailed with sickness, he fell on his left side.
From his head lead came forth, from his blood zinc, from his marrow
silver, from his feet iron, from his bones brass, from his fat crystal,
from his arms steel, and from his soul as it departed, gold."11 In
Hinduism there is the famous passage in the Rg-Veda (X,90) accord-
ing to which, from the sacrifice of Purusa or primordial man, the
world and the human race consisting of the four castes are brought
into being, the brahmins from his mouth, the rdjanyas or ksatriyas from
his arms, the vaisyas from his belly, and the sudras from his feet, his
166 o Knowledge and the Sacred
sacrifice, or yajrias, being the model of all sacrifice.12 Primordial man is
the archetype of creation as he is its purpose and entelechy. That is
why according to a hadith, God addresses the Prophet of Islam, whose
inner reality is the primordial man par excellence in the Islamic
tradition, in these terms, "If thou wert not, | would not have created
the world."13 This perspective envisages the human reality in its
divine and cosmic dimensions in exact opposition to philosophical

anthropomorphism. Man does not see God and the world in his
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image but realizes that he is himself in his inner reality that image
which reflects the Divine Qualities and by which cosmic reality is
created, the possibilities being contained in the Logos "by which all
things were made."
The metaphysical doctrine of man in the fullness of his being, in
what he is, but not necessarily what he appears to be, is expounded
in various languages in the different traditions with diverse degrees
of emphasis which are far from being negligible. Some traditions are
based more upon the divinized human receptacle while others reject
this perspective in favor of the Divinity in Itself. Some depict man in
his state of fall from his primordial perfection and address their
message to this fallen creature, whereas others, while being fully
aware that the humanity they are addressing is not the society of
perfect men living in paradise, address that primordial nature which
still survives in man despite the layers of "forgetfulness"14 and imper-
fection which separate man from himself.
That primordial and plenary nature of man which Islam calls the
"Universal or Perfect Man" (al-insan al-kamil)15 and to which the
sapiential doctrines of Graeco-Alexandrian antiquity also allude in
nearly the same terms, except for the Abrahamic and specifically
Islamic aspects of the doctrines absent from the Neoplatonic and

Hermetic sources, reveals human reality to possess three fundamen-
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tal aspects. The Universal Man, whose reality is realized only by the
prophets and great seers since only they are human in the full sense
of the word, is first of all the archetypal reality of the universe;

second, the instrument or means whereby revelation descends int

the world; and third, the perfect model for the spiritual life and the
ultimate dispenser of esoteric knowledge. By virtue of the reality of
the Universal Man, terrestrial man is able to gain access to revelation
and tradition, hence to the sacred. Finally, through this reality which
is none other than man's own reality actualized, man is able to follow
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that path of perfection which will finally allow him to gain knowledge
of the sacred and to become fully himself. The saying of the Delphic
oracle, "Know thyself," or that of the Prophet of Islam, "He who
knoweth himself knoweth his lord," is true not because man as an
earthly creature is the measure of all things but because man is
himself the reflection of that archetypal reality which is the measure
of all things. That is why in traditional sciences of man the knowledge
of the cosmos and the metacosmic reality are usually not expounded
in terms of the reality of terrestrial man. Rather, the knowledge of
man is expounded through and in reference to the macrocosm and

metacosm, since they reflect in a blinding fashion and in an objective



Ay bl il Lhoalh 0 g

mode what man is if only he were to become what he really is. The
traditional doctrine of Primordial or Universal Man with all its varia-
tions—Adam Kadmon, Jen, Purusa, al-insan al-kdmil, and the like—
embraces at once the metaphysical, cosmogonic, revelatory, and initiatic
functions of that reality which constitutes the totality of the
human state and which places before man both the grandeur of what
he can be and the pettiness and wretchedness of what he is in most
cases, in comparison with the ideal which he carries always within
himself. Terrestrial man is nothing more than the externalization,
coagulation, and often inversion and perversion of this idea and ideal
of the Universal Man cast in the direction of the periphery. He is a
being caught in the field of the centrifugal forces which characterize
terrestrial existence as such, but is also constantly attracted by the
Center where the inner man is always present.
It is also by virtue of carrying this reality within himself and bearing
the characteristics of a theomorphic being, because he is such a being
in his essential reality, that man remains an axial creature in this
world. Even his denial of the sacred has a cosmic significance, his
purely empirical and earthly science going to the extent of imposing
the danger of destroying the harmony of the terrestrial environment
itself.17 Man cannot live as a purely earthly creature totally at home in

this world without destroying the natural environment precisely be-
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cause he is not such a creature. The pontifical function of man re-
mains inseparable from his reality, from what he is. That is why
traditional teachings envisage the happiness of man in his remaining
aware and living according to his pontifical nature as the bridge
between Heaven and earth. His religious laws and rites have a cosmic
function18 and he is made aware that it is impossible for him to evade
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his responsibility as a creature who lives on the earth but is not only
earthly, as a being strung between Heaven and earth, of both a
spiritual and material mold, created to reflect the light of the Divine
Empyrean within the world and to preserve harmony in the world
through the dispensation of that light and the practice of that form of
life which is in accordance with his inner reality as revealed by
tradition.19 Man's responsibility to society, the cosmos, and God
issues ultimately from himself, not his self as ego but the inner man
who is the mirror and reflection of the Supreme Self, the Ultimate
Reality which can be envisaged as either pure Subject or pure Object
since It transcends in Itself all dualities, being neither subject nor
object.

The situation of man as bridge between Heaven and earth is re-
flected in all of his being and his faculties. Man is himself a supernaturally

natural being. When he walks on the earth, on the one hand he
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appears as a creature of the earth; on the other, it is as if he were a
celestial being who has descended upon the earthly realm.20 Like-
wise, his memory, speech, and imagination partake at once of several
orders of reality. Most of all his intelligence is a supernaturally natural
faculty, a sacrament partaking of all that the term supernatural signi-
fies in Christianity, yet functioning quasi-naturally within him with
the help of revelation and its unifying grace. That is why, while even
in this world, man is able to move to the other shore of existence, to
take his stance in the world of the sacred and to see nature herself as
impregnated with grace. He is able to remove that sharp boundary
which has been drawn between the natural and the supernatural in
most schools of official Christian theology but which is not empha-
sized in the same manner in other traditions and is also overcome in
the sapiential aspects of the Christian tradition itself.
Metaphysically speaking then, man has his archetype in that pri-
mordial, perfect, and universal being or man who is the mirror of the
Divine Qualities and Names and the prototype of creation. But each
human being also possesses his own archetype and has a reality in
divinis as a possibility unto himself, one which is unique since that
person reflects the archetype of the human species as such in the
same way that every point on the circumference of a circle reflects the

center and is yet distinct from other points. The reality of man as a
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species as well as of each human being has its root in the principial

domain. Therefore man as such, as well as each human being, comes.

into the world through an "elaboration" and process which separates
him from the Divine and departs from the world through paths,
which in joy or sorrow depending on his life on earth, finally lead him
back to the Divine.
This "elaboration" concerning the genesis of man is expounded in
one form or another in all sapiential teachings but not in exoteric
religious formulations whose point of view is the immediate concern
of man for his salvation, so that they leave aside certain doctrines or
only allude to them in passing, while esoterism, being concerned
with the truth as such, takes such questions into consideration as we
see in the case of exoteric Judaism on the one hand and the Kabbala
on the other. In the Christian West, especially in modern times when
the esoteric and sapiential teachings had become much less accessible
than before, the religious point of view seemed to assert only the
doctrine of creation ex nihilo without further explanation of what ex
nihilo might mean metaphysically as Ibn cArabl, for example, had
done for the term al-cadam which is the Quranic term used for creation
"from nothing."21

As a result, many nineteenth-century thinkers felt that they had to
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choose between either the creationist view or the Darwinian theory of
evolution and naturally chose the latter as appearing more "plausi-
ble" in a world which had forfeited the view of permanence and
immutability to that of constant change, process, and becoming and
where the higher states of existence had lost their reality for those
affected by the leveling process of modern thought. Even today,
certain scientists who realize the logical and even biological absurdity
of the theory of evolution and some of its implications and presupposi-
tions believe that the only other alternative is the ex nihilo doctrine,
unaware that the traditional metaphysical doctrine interprets the ex
nihilo statement as implying an elaboration of man's being in divinis
and through stages of being preceding his appearance on earth. This
doctrine of man, based on his descent through various levels of
existence above the corporeal, in fact presents a view of the appear-
ance of man which is neither illogical nor at all in disagreement with
any scientific facts—and of course not necessarily hypotheses and
extrapolations—provided one accepts the hierarchy of existence, or
the multiple levels of reality which surround the corporeal state. As
we shall see in our later discussion of the theory of evolution, the
whole modern evolutionary theory is a desperate attempt to substi-
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tute a set of horizontal, material causes in a unidimensional world to



Ay bl il Lhoalh 0 g

explain effects whose causes belong to other levels of reality, to the
vertical dimensions of existence.
The genesis of man, according to all traditions, occurred in many
stages: first, in the Divinity Itself so that there is an uncreated “as-
pect” to man. That is why man can experience annihilation in God
and subsistence in Him (the al-fand5 and al-baga3 of Sufism) and
achieve supreme union. Then man is born in the Logos which is in
fact the prototype of man and another face of that same reality which
the Muslims call the Universal Man and which each tradition identi-
fies with its founder. Next, man is created on the cosmic level and
what the Bible refers to as the celestial paradise, where he is dressed
with a luminous body in conformity with the paradisal state. He then
descends to the level of the terrestrial paradise and is given yet
another body of an ethereal and incorruptible nature. Finally, he is
born into the physical world with a body which perishes but which
has its principle in the subtle and luminous bodies belonging to the
earlier stages of the elaboration of man and his genesis before his
appearance on earth.22
Likewise, the Quran speaks of man's pre-eternal (azali) covenant
with God when he answered God's call, “Am | not your Lord?" with
the affirmative, “Yea,"23 the “Am | not your Lord?" (alastu birabbikum)

symbolizing the relation between God and man before creation and
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so becoming a constantly repeated refrain for all those sages in Islam
who have hearkened man to his eternal reality in divinis by reminding
him of the asrar-i alast or the mysteries of this preeternal covenant.
This reminding or unveiling, moreover, has always involved the
doctrine of the elaboration of man through various states of being.
When Hafiz, in his famous poem.
Last night [dush] | saw that the angels beat at the door
of the Tavern
The clay of Adam, they shaped and with the mold of love
they cast24
speaks of dush or “dark night" preceding the morning light, he is
alluding symbolically to that unmanifested state where the primordial

substance of man was being molded in the Divine Presence preceding

the day of manifestation and his descent on earth; but even this.

substance molded by the angels was itself an elaboration and descent
of man from his uncreated reality in divinis.
It is remarkable that, while traditional teachings are aware that
other creatures preceded man on earth, they believe that man pre-
cedes them in the principial order and that his appearance on earth is
the result of a descent not an ascent. Man precipitates on earth from

the subtle state appearing out of the cloud or on a chariot as described
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in various traditional accounts, this "cloud" symbolizing the interme-
diary condition between the subtle and the physical. He appears on
earth already as a central and total being, reflecting the Absolute not
only in his spiritual and mental faculties but even in his body. If
Promethean man finally lost sight completely of the higher levels of
existence and was forced to take recourse in some kind of mysterious
temporal process called evolution which would bring him out of the
primordial soup of molecules envisaged by modern science, pontifical
man has always seen himself as the descent of a reality which has
been elaborated through many worlds to arrive on earth in a com-
pleted form as the central and theomorphic being that he is. From his
point of view as a being conscious of not only earthly, horizontal
causes but also Heaven and the vertical dimension of existence and
chains of causes, the monkey is not what man had once been and is
no longer, but what he could never be precisely because of what he
always is and has been. Pontifical man has always been man, and the
traditional perspective which is his views the presence of the monkey
as a cosmic sign, a creature whose significance is to display what the
central human state excludes by its very centrality. To study the state
of the monkey metaphysically and not just biologically is to grasp
what man is not and could have never been.

Traditional sciences of man have spoken at length about the inner
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structure and faculties of man as well as the significance of his body
and its powers. One discovers in such sources the repeated assertion
that man has access to multiple levels of existence and consciousness
within himself and a hierarchy of faculties and even "substances"
which in any case cannot be reduced to the two entities of body and
soul or mind and body, reflecting the dualism so prevalent in postCartesian
Western thought. This dualism neglects the essential unity
of the human microcosm precisely because duality implies opposition
and, in contrast to trinity, is not a reflection of Unity. On the first level
of understanding the human microcosm, therefore, one must take
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into consideration the tripartite nature of the human being consisting
of spirit, soul, and body—the classical pneuma, psyche, and hyle or
spiritus, anima, and corpus of Western traditions both Graeco-Alexan-
drian and Christian—at least as far as Christian Hermeticism is con-
cerned. The soul is the principle of the body, but in the "normal"
human being is itself subservient to the spirit and reaches its salvation
and beatitude through its wedding to the spirit of which so many
alchemical texts speak.25
This tripartite division, however, is a simplification of a more com-
plex situation. Actually man contains within himself many levels of

existence and layers. Such traditions as Tantrism and certain schools
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of Sufism as well as Western Hermeticism speak not of body as
opposed to soul and spirit but of several bodies of man of which the
physical body is only the most outward and externalized envelope.
Man possesses subtle as well as spiritual bodies in conformity with
the different worlds through which he journeys. There is, moreover,
an inversion between various levels of existence so that man's soul
(used here in the general sense of all that is immaterial in his being),
molded in this world by his actions, becomes externalized in the
intermediate world as his "body." It is in reference to this principle
that the Imams of Shi'ism, referring to the posthumous states of man
and especially the "perfect man" represented by the Imams, have
declared," Arwahuna ajsaduna wa ajsaduna arwahund" (Our spirits are
our bodies and our bodies are our spirits).26 The sojourn of man
through the levels of existence and forms, which the popular inter-
pretation of Indian religions identifies with a return to the same level
of reality and the esoteric dimension of the Abrahamic traditions with
multiple levels of reality,27 corresponds to his journey within himself
and through all the layers of his own being.
Man possesses an incorruptible ethereal body as well as a radiant
spiritual body corresponding to the other "earths" of the higher
states of being. In the same way that to speak of body and soul

corresponds to the perspective of heaven or several heavens and
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earth, to envisage the several bodies of man corresponds to seeing the
higher levels of reality as each possessing its own heaven and earth.
After all, through the grace of the Amidha Buddha man is born in the
"Pure Land" and not "pure heaven," but here the symbolism of land
includes the paradisal and heavenly.28 It is the celestial earth to which

also Islamic esoterism refers often, and which played such an impor-

tant role in Zoroastrianism, where the earth itself was conceived as
having been originally an angel.29
The various "bodies" of the inner man have been envisaged in very
different terms in different traditions but everywhere they are related
to the realization of sacred knowledge and the attainment of virtue.
The beauty of man's physical body is God-given and not for him to
determine. But the type of "body" attained either in the posthumous
state or through initiatic practices and ways of realization depends
upon how man spends that precious gift which is human life, for
once this life comes to an end the door, which is open toward the
Infinite, closes. Only man can pass through the door while enjoying
possibilities of the human state. It makes literally all the difference in
the world whether man does pass through that door while he has the
possibility or not.30

In any case, as far as the positive and not negative and infernal
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possibilities are concerned, the various bodies of the Buddhas and
Bodhisattvas mentioned in northern schools of Buddhism and so
central to Buddhist eschatology and techniques of meditation, the
Hindu chakras as centers of the subtle bodies and energies, the okhema
symphyes ("psychic vehicle") of Proclus or the lata3if or subtle bodies of
Sufism, all refer to the immense reality unto which the human micro-
cosm opens if only man were to cease to live on the surface of his
being. Certain schools also speak of the man of light and the whole
anatomy and physiology of the inner man, which is not the subject of
study of modern biology but which, nevertheless, affects the human
body, the physical body itself reflecting the Absolute on its own level
and possessing a positive nature of great import for the understand-
ing of the total nature of man.31
The human body is not the seat of concupiscence but only its
instrument. Although asceticism is a necessary element of every
authentic spiritual path, for there is something in the soul that must
die before it can reach perfection, the body itself is the temple of God.
It is the sacred precinct in which the Divine Presence or the Divine
Light32 manifests itself as asserted not only in the Oriental religions
but also in Hesychasm within Orthodox Christianity where the keep-
ing of the mind within the body and the Divine Name within the

center of the body, which is the heart, plays a crucial role. This
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perspective is also to be found in Christian Hermeticism but has not
been greatly emphasized in Western Christian theology.33
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The human body consists of three basic elements: the head, the
body, and the heart. The heart, which is the invisible center of both
the subtle and the physical body, is the seat of intelligence and the
point which relates the terrestrial human state to the higher states of
being. In the heart, knowledge and being meet and are one. The head
and the body are like projections of the heart: the head, whose
activity is associated with the mind, is the projection of the intelli-
gence of the heart and the body the projection of being. This separa-
tion already marks the segmentation and externalization of man. But
the compartmentalization is not complete. There is an element of
being in the mind and of intelligence in the body which become
forgotten to the extent that man becomes engrossed in the illusion of
the Promethean mode of existence and forgets his theomorphic na-
ture. That is why modern man, who is Promethean man to the extent
that such a perversion of his own reality is possible, is the type of man
most forgetful of the tranquility and peace of mind which reflects
being and of the intelligence of the body. That is also why those
contemporary men, in quest of the sacred and the rediscovery of

pontifical man, seek, on the one hand, techniques of meditation
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which would allow the agitated mind to simply be and to overcome
that excessive cerebral activity which characterizes modern man and,
on the other hand, to rediscover the wisdom and intelligence of the
body through yoga, Oriental forms of medicine, natural foods, and
the like. Both attempts are in reality the quest for the heart which in
the spiritual person, aware of his vocation as man, "penetrates" into
both the head and the body, integrating them into the center, bestow-
ing a contemplative perfume to mental activity and an intellectual and
spiritual presence to the body which is reflected in its gestures and
motions.34

In the prophet, the avatar, and the great saint both the face and the
body directly manifest and display the presence of the heart through
an inwardness which attracts toward the center and a radiance and
emanation of grace which inebriates and unifies. For those not
blessed by the vision of such beings, the sacred art of those traditions
based on the iconography of the human form of the founder or
outstanding spiritual figures of the tradition is at least a substitute
and reminder of what a work of art man himself is. To behold a
Japanese or Tibetan Buddha image, with eyes drawn inward toward
the heart and the body radiating the presence of the Spirit which
Man, Pontifical and Promethean . 175

resides in the heart, is to grasp in a concrete fashion what the principial
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and ideal relation of the heart is to both the head and the body
which preserve their own intelligible symbolism and even their own
wisdom, whether a particular "mind” cut off from its own roots is
aware of it or not.
The central and "absolute" nature of the human body is also to be
seen in man's vertical position which directly reflects his role as the
axis connecting heaven and earth. The clear distinction of his head
protruding toward heaven reflects his quest for transcendence. The
chest reflects glory and nobility, of a more rigorous nature in the male
and generous in the female, and the sexual parts hierogenesis, divine
activity whose terrestrial result is the procreation of another man or
woman who miraculously enough is again not merely a biological
being although outwardly brought into the world through biological
means.35 From the perspective of scientia sacra the human body itself
is proof that man has sprung from a celestial origin and that he was
bom for a goal beyond the confines of his animality. The definition of
man as a central being is reflected not only in his mind, speech, and
other internal faculties but also in his body which stands at the center
of the circle of terrestrial existence and possesses a beauty and signifi-
cance which is of a purely spiritual nature. The very body of man and
woman reveals the destiny of the human being as a creature born for

immortality, as a being whose perfection resides in ascending the
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vertical dimension of existence, having already reached the center of
the horizontal dimension. Having reached the point of intersection of
the cross,36 it is for man to ascend its vertical axis which is the only
way for him to transcend himself and to remain fully human, for to be
human is to go beyond oneself. As Saint Augustine has said, to
remain human, man must become superhuman.
Man also possesses numerous internal faculties, a memory much
more prestigious than those who are the product of modern educa-
tion can envisage37 and one which plays a very positive role in both
intellectual and artistic activity of traditional man. He possesses an
imagination which, far from being mere fantasy, has the power to
create forms corresponding to cosmic realities and to play a central
role in religious and even intellectual life, far more than can be
conceived by the modern world whose impoverished view of reality
excludes the whole domain of what might be called the imaginal, to
distinguish it from the imaginary.38 Man also possesses that miracu-
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lous gift of speech through which he is able to exteriorize the knowl-
edge of both the heart and the mind. His speech is the direct reflec-
tion and consequence of his theomorphic nature and the Logos which
shines at the center of his being. It is through his speech that he is

able to formulate the Word of God and it is also through his speech in
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the form of prayer and finally the quintessential prayer of the heart
which is inner speech and silent invocation that he himself becomes
prayer. Man realizes his full pontifical nature in that theophanic
prayer of Universal Man in which the whole creation, both Heaven
and earth, participate.
From the point of view of his powers and faculty man can be said to
possess essentially three powers or poles which determine his life,
these being intelligence, sentiment, and will. As a theomorphic being
he possesses or can possess that absolute and unconditioned intelli-
gence which can know the truth as such; sentiments which are
capable of going beyond the limited conditions of man and of reach-
ing out for the ultimate through love, suffering, sacrifice, and also
fear;39 and a will which is free to choose and which reflects the Divine
Freedom.

Because of man's separation from his original perfection and all the
ambivalence that the human condition involves as a result of what
Christianity calls the fall, none of these powers function necessarily
and automatically according to man's theomorphic nature. The fall of
man upon the earth, like the descent of a symbol from a higher plane
of reality, means both reflection and inversion which in the case of
man leads to perversion. Intelligence can become reduced to mental

play; sentiments can deteriorate to little more than gravitation around
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that illusory coagulation which we usually call ourselves but which is
only the ego in its negative sense as comprising the knots of the soul;
and the will can be debased to nothing other than the urge to do that
which removes man from the source of his own being, from his own
real self. But these powers, when governed by tradition and imbued
with the power of the light and grace which emanates from revela-
tion, begin to reveal, like man's body, dimensions of his theomorphic
nature. The body, however, remains more innocent and true to the
form in which God created it, whereas the perversion of man and his
deviation from his Divine Prototype is manifested directly in this
intermediate realm with which man identifies himself, namely, the
realm of the will and the sentiments and even the mental reflection of
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the intelligence, if not the intelligence itself. In the normal situation
which is that of pontifical man, the goal of all three human powers or
faculties, that is, intelligence, the sentiments, and will, is God. More-
over, in the sapiential perspective both the sentiments and the will
are related to intelligence and impregnated by it, for how can one love
without knowing what one loves and how can one will something
without some knowledge at least of what one wills?
The understanding of the reality of man as anthropos can be

achieved more fully by also casting an eye upon the segmentations
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and divisions of various kinds which characterize mankind as such.
The original anthropos was, according to traditional teachings, an
androgynic figure although some traditions speak of both a male and
a female being whose union is then seen as the perfection identified
with the androgynic state.40 In either case, the wholeness and perfec-
tion inherent in the human state and the bliss which is associated
with sexual union belong in reality to the androgynic state before the
sexes were separated. But the dualities which characterize the created
order and which manifest themselves on all levels of existence below
the principial, such as yin-yang, purusa-prakrti, activity and passivity,
form and matter, could not but appear upon the plane of that andro-
gynic reality and give birth to the male and the female which do not,
however, correspond to pure yin and pure yang. Since they are
creatures they must contain both principles within themselves with
one of the elements of the duality predominating in each case. The
male and the female in their complementarity recreate the unity of the
androgynic being and in fact sexual union is an earthly reflection of
that paradisal ecstasy which belonged to the androgynic anthropos.
But that androgynic reality is also reflected in both man and woman
in themselves, hence both the sense of complementarity and rivalry
which characterizes the relation between the sexes. In any case the

distinction between the male and female is not only biological. It is
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not even only psychological or spiritual. It has its roots in the Divine
Nature Itself, man reflecting more the Absoluteness of the Divine and
the woman Its Infinitude. If the face of God towards the world is
envisaged in masculine terms, His inner Infinitude is symbolized by
the feminine as are His Mercy and Wisdom.41 Human sexuality, far
from being a terrestrial accident, reflects principles which are ulti-
mately of a metacosmic significance. It is not without reason that
sexuality is the only means open for human beings, not endowed
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with the gift of spiritual vision, to experience "the Infinite" through
the senses, albeit for a few fleeting moments, and that sexuality
leaves such a profound mark upon the soul of men and women and
affects them in a manner far more enduring than other physical acts.
To understand the nature of the male-female distinction in the human
race and to appreciate the positive qualities which each sex displays is
to gain greater insight into the nature of that androgynic being whose
reality both the male and female carry at the center of their being.42
Man is not only divided according to sex but also temperament of
which both sexes partake. The four temperaments of traditional Ga-
lenic medicine which have their counterparts in other schools of
traditional medicine concern not only the physical body but also the

psychic substance and in fact all the faculties which comprise what
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we call the soul. They affect not only the sentiments but also the will
and even the modes of operation of intelligence which in themselves
remain above the temperamental modifications. The same could be
said of the three gunas of Hindu cosmology, those fundamental
tendencies in the primary substance of the universe, or prakrti, which
concern not only the physical realm but also human types.43 One can
say that human beings are differentiated through the dual principles
of yin-yang; the three gunas, which are sattva, the ascending, raja, the
expansive, and tamas, the descending tendencies; and the tempera-
ments which have a close,correlation with the four natures, elements,
and humors as expounded in various cosmological schemes.44
Human types can also be divided astrologically, here astrology
being understood in its cosmological and symbolic rather than its
predictive sense.45 Astrological classifications, which are in fact re-
lated to traditional medical and physical typologies, concern the cos-
mic correspondences of the various aspects of the human soul and
unveil the refraction of the archetype of man in the cosmic mirror in
such a way as to bring out the diversity of this refraction with
reference to the qualities associated with the zodiacal signs and the
planets. Traditional astrology, in a sense, concerns man on the an-
gelic level of his being but also unveils, if understood in its symbolic

significance, a typology of man which reveals yet another facet of the
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differentiation of the human species. The correspondence between
various parts of the body as well as man's mental powers to astrologi-
cal signs and the intricate rapport created between the motion of the
heavens, various "aspects" and relations between planets and hu-
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man activity are also a means of portraying the inward link that binds
man as the microcosm to the €OSMoS.
Mankind is also divided into castes and races, both of which must
be understood in their essential reality and without the pejorative
connotations which have become associated with them in the modern
world. The division of humanity into castes does not necessarily
mean immutable social stratification for there have been strictly tradi-
tional societies, such as the Islamic, where caste has not existed as a
social institution in the same way it was found in ancient Persia or in
India. The traditional science of man sees the concept of caste as a key
for the understanding of human types. There are those who are
contemplative by nature and drawn to the quest of knowledge, who
have a sacerdotal nature and in normal times usually fulfill the
priestly and intellectual functions in their society. There are those
who are warriors and leaders of men, who possess the courage to
fight for the truth and to protect the world in which they live, who are

ready to sacrifice themselves in battle as the person with a sacerdotal
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nature sacrifices himself in prayer to the Divinity. Members of this
second caste have a knightly function and in normal times would be
the political leaders and warriors. Then there are those given to trade,
to making an honest living and working hard to sustain and support
themselves and those around them. They have a mercantile nature
and in traditional societies comprise those who carry out the business
and economic functions of normal society. Finally, there are those
whose virtue is to follow and to be led, to work according to the
dictates of those who lead them. These castes which Hinduism identi-
fies as the brahman, ksatriya, vaisya, and sudra are not necessarily iden-
tified with birth in all societies.46 In any case, as far as the study of
human types is concerned, they are to be found everywhere in all
times and climes wherever men and women live and die. They
represent fundamental human types complementing the tripartite
Neoplatonic division of human beings into the pneumatics, psychics,
and "hylics" (the hylikoi of the Neoplatonists). To understand the
deeper significance of caste is to gain an insight into a profound
aspect of human nature in whatever environment man might func-
tion and live.47
Finally, it is obvious that human beings are divided into racial and
ethnic types. There are four races, the yellow, the red, the black, and

the white, which like the four castes act as the pillars of the human
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collectivity, four symbolizing stability and being associated with the
earth itself with its four cardinal directions and the four elements of
which the physical world is composed. Each race is an aspect of that
androgynic reality and possesses its own positive features. In fact, no
one race can exhaust the reality of the human state, including human
beauty which each race, both its male and female members, reflect in
a different fashion. The very plenitude of the Divine Principle and
richness of the reality of the Universal Man, who is the theater for the
theophany of all the Divine Names and Qualities, requires this multi-
plicity of races and ethnic groups which in their unbelievable variety
manifest the different aspects of their prototype and which together
give some idea of the grandeur and beauty of that first creation of
God which was the human reality as such, that primordial reflection
of the face of the Beloved in the mirror of nothingness.
The division of mankind into male and female, the various temper-
amental types, astrological divisions of human beings, different na-
tures according to caste, various racial types, and many other factors
along with the interpenetration of these modes of perceiving the
human state, reveal something of the immense complexity of that
creature called man. But as analysis leads in turn to synthesis, this

bewildering array of types all return to that primordial reality of the
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anthropos which each human being reflects in himself or herself. To be
human is to be human wherever and whenever one may live. There is
therefore a profound unity of traditional mankind which only the
traditional science of man can comprehend without reducing this
unity to a uniformity and a gross quantitative equality that character-
izes so much of the modern concern for man and the study of the
human state.
Through all these differences of types, tradition detects the pres-
ence of that pontifical man born to know the Absolute and to live
according to the will of Heaven. But tradition is also fully aware of the
ambivalence of the human state, of the fact that men do not live on
the level of what they are in principle, but below themselves, and of
the imperfection of all that participates in what is characteristically
human. This trait includes even those direct manifestations of the
Absolute in the relative which comprise religion with revelation at its
heart. Man is such a being that he can become prophet and spokes-
man for the Word of God, not to speak of the possibility of the
divinized man which certain traditions like Islam, based on the Abso-
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lute itself, reject. But even in these cases there is a human margin and
within each religion there exists an element of pure, unqualified

Truth and a margin which already belongs to the region where the
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Truth penetrates into the human substance.48 Moreover, revelation is
always given in the language of the people to whom God addresses
Himself. As the Quran says, "And We never sent a messenger save
with the language of his folk that he might make [the message] clear
for them."49 Hence the multiplicity of religions in a world with multi-
ple "humanities." The human state therefore gives a certain particu-
larity to various revelations of the Truth while the heart of these
revelations remains above all form. In fact, man himself is able to
penetrate into that formless Essence through his intelligence sancti-
fied by that revelation and even come to know that the formless Truth
is modified by the form of the recipient according to the Divine
Wisdom and Will, God having Himself created that recipient which
receives His revelation in different climes and settings.50
How strange it appears that agnostic humanism, which remains
content with the vessel without realizing the origin of the divine elixir
that the human vessel contains, should be only a half-way house to
that which is inhuman! Pontifical man has lived on the earth for
millennia and continues to survive here and there despite the on-
slaught of modernism. But the life of Promethean man has been
indeed short-lived. The kind of humanism associated with the Pro-
methean revolt of the Renaissance has led in only a few centuries to

the veritably infrahuman which threatens not only the human quality
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of life but the very existence of man on earth. The reason for such a
phenomenon, which seems so unexpected from the perspective of
Promethean man, is quite obvious from the traditional point of view.
It lies in the fact that to speak of the human is to speak, at the same
time, of the Divine. Although scholars occasionally discuss what they
call Chinese or Islamic humanism, there has in fact never been a
humanism in any traditional civilization similar to the one associated
with the European Renaissance and what followed upon its wake.
Traditional civilizations have spoken of man and of course created
cultures and disciplines called the humanities of the highest order but
the man they have spoken of has never ceased to be that pontifical
man who stands on the axis joining Heaven and earth and who bears

the imprint of the Divine upon his very being.

It is this basic nature of man which makes a secular and agnostic.

humanism impossible. It is not metaphysically possible to kill the
gods and seek to efface the imprint of the Divinity upon man without
destroying man himself; the bitter experience of the modern world
stands as overwhelming evidence to this truth. The face which God
has turned toward the cosmos and man (the wajhallah of the Quran)51
is none other than the face of man toward the Divinity and in fact the

human face itself. One cannot "efface” the "face of God" without
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"effacing" man himself and reducing him to a faceless entity lost in
an anthill. The cry of Nietzsche that "God is dead" could not but
mean that "man is dead" as the history of the twentieth century has
succeeded in demonstrating in so many ways. But in reality the
response to Nietzsche was not the death of man as such but of the
Promethean man who had thought he could live on a circle without a
center. The other man, the pontifical man, although forgotten in the
modern world, continues to live even within those human beings
who pride themselves in having outgrown the models and modes of
thought of their ancestors; he continues to live and will never die.
That man who remains man and continues to survive here and
there even during this period of eclipse of spirituality and the desa-
cralization of life is the being who remains aware of his destiny which
is transcendence and the function of his intelligence which is knowl-
edge of the Absolute. He is fully aware of the preciousness of human
life, which alone permits a creature living in this world to journey
beyond the cosmos, and is always conscious of the great responsibil-
ity which such an opportunity entails. He knows that the grandeur of
man does not lie in his cunning cleverness or titanic creations but
resides most of all in the incredible power to empty himself of him-
self, to cease to exist in the initiatic sense, to participate in that state of

spiritual poverty and emptiness which permits him to experience
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Ultimate Reality. As the Persian poet Sacdl says,
Man reaches a stage where he sees nothing but God;
See how exalted is the station of manhood.52
Pontifical man stands at the perigee of an arc half of which repre-
sents the trajectory through which he has descended from the Source
and his own archetype in divinis and the other half the arc of ascent
which he must follow to return to that Source. The whole constitution
of man reveals this role of the traveler who becomes what he "is" and

Man, Pontifical and Promethean e

is what he becomes. Man is fully man only when he realizes who he is
and in doing so fulfills not only his own destiny and reaches his
entelechy but also illuminates the world about him. Journeying from
the earth to his celestial abode, which he has left inwardly, man
becomes the channel of grace for the earth, and the bridge which
joins it to Heaven. Realization of the truth by pontifical man is not
only the goal and end of the human state but also the means whereby
Heaven and earth are reunited in marriage, and the Unity, which is
the Source of the cosmos and the harmony which pervades it, is
reestablished. To be fully man is to rediscover that primordial Unity
from which all the heavens and earths originate and yet from which

nothing ever really departs.
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NOTES

1. By man is meant not the male alone but the human state whose archetypal reality is
the androgyne reflected in both the male and female. Man in English signifies at once
the male and the human being as such like the Greek anthropos, the German mensch or
the Arabic insan. There is no need to torture the natural structure of the English
language to satisfy current movements which consider the use of the term "man" as a
sexist bias, forgetting the second meaning of the term as anthropos.
2. On the Islamic conception of man and the meaning of this term see G. Eaton, King
of the Castle, chap. 5; G. Durand, Science de Vhomme et tradition, Paris, 1979, esp. chap. 3,
entitled "Homo proximi orientis: science de 1'homme et Islam spirituel"; and Nasr, "Who
is Man? The Perennial Answer of Islam," in Needleman (ed.), The Sword of Gnosis, pp.
203-17.

See also "Man as Microcosm," in T. lzutsu, A Comparative Study of the Key Philosophical
Concepts in Sufism and Taoism—Ibn cArabi and Lao-Tzd, Chuang-Tzu, Pt. 1, Tokyo, 1966,
pp. 208ff., where the whole doctrine of the universal man (or khalifah) as expounded in
Ibn ‘Arabfs Fusus al-hikam is elaborated with great clarity. In pts. 2 and 3 of this work
the Taoist concept of man is likewise elucidated and finally compared in a masterly
fashion with the Islamic.
3. Needless to say, the title of pontiff given to the Catholic pope symbolizes directly
the central function of this office as the "bridge" between God and His church as well
as between the church and the community of the faithful, but this more particular
usage of the term does not invalidate the universal significance of the "pontifical"
function of man as such.
4. Certain modern observers of the environmental crisis, who want at the same time

to defend the misdeeds of modem man, seek to extrapolate the devastation of the
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planet to earlier periods of human history in order to decrease the burden of responsi-
bility of modern man by including even goats to explain why the ecological balance is
being destroyed. While one cannot deny the deforestation of certain areas or erosion of
the soil during the Middle Ages or even earlier, there is no doubt that there is no
comparison between the intensity, rapidity, or extent of destruction of the natural
environment during the past few centuries and what occurred during the previous
long periods of history when traditional man lived on the surface of the earth.
5. This is the title of a well-known essay of G. Durand. See his On the Disfiguration of

the Image of Man in the West, Ipswich, U.K., 1976.
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