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Abstract. The human being is a multi-faceted entity, and within the spiritual
realm, two primary centers govern: the center of reason (‘aql) and the center
of love (‘ishq). Human beings possess the faculty of thought, which, through
reason, discerns truth from falsehood in the domain of theoretical and
epistemic inquiry and fulfills practical functions in the domain of action. Love,
however, arises from the human inclination toward ultimate perfection.
According to ‘Allamah Tabataba’1, love constitutes an existential connection
between the lover and the beloved, manifesting as an attraction between the
perfect cause (‘illat kamilah) and the perfected effect (ma‘lil mustakmil).
Through harakat al-jawhariyyah (substantial motion), humans ascend from
the level of potential intellect (‘aql hayiilani) to the level of acquired intellect
(‘aql mustafad), thereby attaining the boundless joy of Divine knowledge. Sadr
al-Din Qiinawi identifies two aspects of reason: first, as a faculty of logical
reasoning and deduction, and second, as an instrument for apprehending
intuitive truths (haqa’iq shuhtdiyyah). While the former is prone to error in
logical structures or deductive reasoning, the latter is neither constrained by
limitation nor subject to error. Qiinawi considers the human essence to be the
galb (heart), characterized by its intermediary (barzakhiyyah) and unitive
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(ahadiyyah jam ‘iyyah) nature, which allows it to apprehend all truths-universal
and particular alike. The highest attainment of the intellect is ‘agl mustafad
(acquired intellect). Yet, through the heart’s love, the human being transcends
the realm of intellect and enters the Divine Presence (suq' rabbtibi). When the
heart receives truths from higher realms, it transforms ordinary intellect into
sacred intellect (“aql qudsi). This sacred intellect, being an illuminated intellect
(‘agl munawwar), not only comprehends divine truths but also retains the
ability to engage in logical and philosophical reasoning. ‘Allamah Tabataba'1
identifies three paths to the knowledge of God: sensory perception (hiss),
rational intellect (‘aql), and the innate or heartfelt path (tariq qalbi wa-fitr1).
The innate path corresponds to the human heart’s natural inclination toward
the Ultimate Source (mabda’ al-mabadi). For ‘Allamah, shari ‘ah (divine law),
grounded in illuminated and sacred intellect as well as divine revelation, aligns
with human nature (fitrah) and facilitates human happiness through the
harmonious integration of reason, love, and divine guidance. In Qiinawi’s
thought, divine love (‘ishq ilahi) refers to the primordial divine longing
resulting from the unity of the divine names (asma’). This love signifies a
metaphysical movement and inclination inherent to the divine names
themselves, independent of external causation. Qunawi devoted significant
effort to providing a rational framework for unveiling (kashf) and mystical
intuition (shuhiid), asserting that the limitations of reason in comparison to
intuition do not signify its absolute inefficacy. He critiques reason confined to
Aristotelian rationality (‘agql masha’1), emphasizing its dependence on
theoretical reasoning, its susceptibility to imagination (wahm), and its
limitations when devoid of intuitive insight. Consequently, before reason is
elevated to sacred intellect through the heart, it may find itself in conflict with
certain stages of love.

Keywords: Reason, Love, The Relationship Between Reason and Love,
‘Allamah Tabataba’1, Sadr al-Din Qunaw1, solidarity of reason and love, clash
of reason and love
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OtHomenune Me:xny Pazymom u JI1o60Bs10 ¢ Touku 3penus Cagpenanna
KyneBu u Anstame TabaTabau

Myxamman Paguryia-Ucaam*
Myxamman Mexau I'oprxnan™

AOcTpakT. YenoBek ABIIsIETCS UEpapXUUECKUM cymecTBoM. Ha nyxoBHOM
YpOBHE TOMMHHUPYIOT JBa OCHOBHBIX LIEHTpA: LIEHTP pa3yMa U LIEHTpP JTH0OBH.
C moMoIbI0 CUJIbl pa3yMa YeOBEK CHOCOOEH pa3nyaTh UCTHHY M JIOKb B
TEOPETUYECKON 00JIACTH U BBINOIHATH CBOM (DYHKIIMHU B IPaKTHUECKOH cdepe.
JIr000BB, € IpYroil CTOPOHBI, peanu3yeTcs Ha OCHOBE CTPEMJICHUS YeJI0BEKa K
BBICIIIEMY COBEpIICHCTBY. Astame Tabarabaum paccmarpuBaeTr JIO00BH Kak
CBSI3b, CYILECTBYIOLIYIO MEXIy JIIOOAMMM U  BO3JIIOOJIEHHBIM, I7I€
MPUTSDKEHUE MPOUCXOAUT MEXKIY COBEPLICHHONW MPUYUHOW U COBEPILIEHHBIM
nevictBueM. YenoBek uepes3 cyOCTaHIIMAIBHOE JIBUKEHUE JOCTUraeT OT MUpa
MaTepHabHOIO pa3ymMa 10 MHpa YHHMBEPCAJbHOIO pa3yma H obOperaer
O6eckoHeyHoe cuacTtbe UCTHHBL. [lo MHenuio Canpenauna KyHeBu, pasym
UMEET J[IBa HaIIpaBJICHHA: OJHO CBS3aHO C apryMEHTaluel, Opyroe - c
BOCHPUATHEM HHTYUTHUBHBIX HCTHH. B mepBoM cilydae pa3syM MOJBEpKEH
BEPOSATHOCTH  OMIMOOK TMpH  JIOKa3aTeNbCTBAX WM  PALMOHAIBHBIX
paccyXIeHUsIX, OJHAKO C TOYKU 3PEHUSI BOCIPUSTHS UHTYUTUBHBIX UCTUH Y
pasyMa HET HU OTrpaHMYEHMH, HU SMHUCTEMoJIorHueckux ounbok. KyHeBu
onpesensieT cepAlle Kak OCHOBHYI CYIIHOCTb 4YeJloBeKa (XO-BUUAT),
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o0Jaaonyr0 CBOWCTBaMH MOCpeqHUYecTBa (0ap3ax) W KOJUIEKTHBHOTO
€IMHCTBA, CIOCOOHYIO MTOCTUTaTh BCE UCTUHBI. UelIOBEK JOCTUTAeT BEPIINHBI
CBOETO JyXOBHOTO MOTEHIIMAJa C IOMOIIBIO JI0OBH cepaua. [locne Toro xax
cep/1e BOCIPUHUMAET UCTUHBI C BBICIIETO YPOBHS, OHO MOJJHUMAET OOBIUHBIH
pasyM 110 YpOBHS CBSILIEHHOrO pa3yma. CBSIIEHHBIH pa3yMm, IOMHMO
CIIOCOOHOCTH BOCIPHUHMMATh HCTHUHBI U3 OOXKECTBEHHOW CQepbl, TaKkxke
obnamaeT CcmocoOHOCThIO K  (UIOCOPCKOMY pa3MBIIUICHHIO. AJiame
Tabarabau mpeaIoKIII TPH ITyTH MO3HAHU bora: myTh 4yBcTBa (OIIYIIICHU),
yTh pazyma M IyTh cepaua U npupoisl (¢utpar). Yenosek, Onarogaps
CTPEMIICHHIO UCKaTh bora, MPUTATHBAETCS K OCHOBHOMY NPUHIHUITY (UCTOKY).
CornacHo Tabarabau, CBSAIICHHBIA pa3yM, KOTOpPBII TapMOHHUPYET C
MIPUPOJIOH, C TOMOIIBIO IIAPHATa MOMOTAET pazymy U oOBH. C TOUKH 3peHuUs
Kynesu, 60xecTBeHHas T1000Bb CBsI3aHa C KOHIIEHTpaluei FIMeH u sBisieTcs
M3HAYAJIbHBIM 00’KE€CTBEHHBIM >KeJTaHUEM (BOJIEH WM CTPEMIICHUEM), TO €CTh
CKPBITBIM JBMXKEHHEM OJIHOM W3 MCTHH OOXECTBEHHBIX MMEH U BOIU, HE
3aBHUCSIIMM OT BHEIIHUX MPUYHH. boskecTBeHHas J11000Bb, coracHo KyHew,
MpeICTaBiIsieT CcoOOM KOHIEHTPAlMI0O HWMEH, TO €CTh H3HA4YalIbHOE
00’KEeCTBEHHOE JKEJIaHHe, CBA3aHHOE C COKPOBEHHBIM JBIIKEHHUEM OJHOW U3
UCTUH OO0XecTBeHHbIX MMeH U Bonu. C 3Toi Touku 3peHus, KoHaBu He
cunuTaer Oeccuiiie pa3yMa IO OTHOIIEHWIO K MHTYHIIMH €ro aOCOJIOTHON
6ecrone3HocThio. OH OTHOCHT KPUTHUKY pa3yma B paMKax palHroHaiu3Ma K
TEOPETHYECKOMY pasyMy (pa3ymy MIKOJbI TEPUNATETHKOB), CIa0OCTH
paIMoOHaIbHBIX BOCIIPUATHI Ha HEKOTOPBIX YPOBHSX, pa3yMy, CMEIIAHHOMY C
WILUTIO3WEH, U pa3yMy, JTMIIEHHOMY HHTyHIuHU. [109TOMYy, 10 TOTO KaKk pasym
Oy/eT BO3HECEH JI0 YPOBHS CBAILIEHHOTO pa3yMa 4depe3 Cepile, OH MOXXET
MPOTHBOPEYUTH HEKOTOPHIM aCTIEKTaM JIFOOBH.

KuroueBble ci10Ba: pa3zym, 11000Bb, OTHOIIIEHHE pa3yMa U JII0OBH, Allame
Tabarabau, Cagpennuu KyHeBu, rapmMoHusi pasyma u Jit00BH, CTOJIKHOBEHHUE
pasyma u J100BU
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Sadraddin Konavi va 9llama Tabatabai Noqteyi-Nazarindan Agil vo Esq
Arasindaki Miinasibat

Mohammad Rafiqul- islam*

Mahammoad Mahdi Gorcian**

Abstrakt. Insan iyerarxik varligdir. Ruhani Soviyyods iki osas markoz
ustinlik taskil edir: agil va esq morkazi. Insanlar agilin giicii ilo nazari alomdo
haqq batildon ayiran, omali sahods 6z funksiyalarini yerina yetiron bir fikro
sahibidirlor. Esq insanin son kamilliya dogru meyli asasinda hoyata kegirilir.
Ollama Tabatobai mohabbati masuq ilo mahbub arasinda mévcud olan bir
alago hesab edir ki, burada cazibs kamil sobab vao kamil tesir arasinda bas verir.
Insan substansial horoket yolu ilo maddi agil diinyasindan faydali agil
diinyasina c¢atir vo hogigetin sonsuz seadotindon bshralonir. Sadraddin
Konoaviya gors, aglin iki istiqamati var, biri arqumentasiyaya, digori iss intuitiv
hagigatlori gabul etmays yOnalmisdir. Birinci istiqgamotds agil siibut vo ya
rasional milahizs hallarinda xota ehtimalina malikdir, lakin intuitiv hagigotlori
gobul etmak baximindan onun no mohdudiyyati, na do epistemik sahvi var.
S.Konavi galbi insanin asas saxsiyyati (hoviyyat) kimi taqdim edir va 0, barzox
va kollektiv birlik xususiyyatlorina malikdir vo bitiin hogigatlori dork etmaya
gadirdir. insan 6z monavi potensialmin zirvasine Urok sevgisi ilo (golbdoki
esqlo) catir. Qalb hagigatlori daha yuksak saviyyadan gobul etdikdon sonra,
normal agili miigaddos agil saviyyasino yiksaldir. Migaddas zoka ilahi
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alomdan hagigatlori gobul etmak gabiliyyati ilo yanasi, ham do falsofi tofokkir
etmok gabiliyystino malikdir.
Ollama Taobatobai Allahi tanimaq {igiin ii¢ yol toqdim etmisdir: biri hiss
(duygu) yolu, ikincisi ogli yol, Giglinciisii ise galb va fitrat yoludur. Insan Allah
axtarmaq istoyi vasitasilo asas prinsipa (mobdays) colb olunur. Sllams
Tobatobaiys goro tobistlo homahong olan miigoddss agilin 6ziinii tanitdigt
soriot agil vo esqin komayino golir. Tlahi mahobbat, Qunaviys gors, adlarin
comlonmasi ilo alagadar olaraq ilkin ilahi talebdir (istak va ya arzudur), yani,
[lahi irado vo Isimlorin hogigetlorindan birinin geybi horokatidir vo bu tolob
(istok vo ya arzudur) xarici sebob vasitasilo deyil, isimlor {igiin xas bir haldir.
Ilahi esq S.Kunaviya goro adlarin comlonmasi, yani ilahi istok vo adlarin bir
hagigatinin geybi horakati ilo bagl: ilkin ilahi istokdir. Bu baximdan S.Konavi
aglin intuisiyaya miinasibatdo tosirsizliyini aglin miitloq tasirsizliyi hesab
etmir. O rasionalizm mdastovisinds aglin tongidini nozori agila (prepatetizm
moktobindoki agila), bozi soviyyslordo rasional gqavrayislarin zoifliyins,
illiziya ilo qarigsmis agila va intuisiyadan mohrum olan agila nisbat verir. Buna
g0ra do, galb vasitasilo migaddas agil martabasine yikssldilmomisdon avval
agil esqin bozi mortabalari ilo ziddiyyat toskil eds bilar.

Acar sozlor: Agil, esq, agill vo esq miinasiboti, Ollamoa Tabatabai,
Sadraddin Konavi, agil va esqin homrayliyi, agil va esqin toqqusmasi
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1.Introduction

In the study of logic, human beings are defined as rational animals (hayawan
natiq), with reasoning and contemplation being inherent traits. These qualities
are universally recognized as intrinsic to humanity, regardless of time or place.
Moreover, human beings possess a natural and distinctive inclination toward
perfection, often described as a love for perfection. By nature, humans are
drawn to all forms of excellence and strive to attain them. Put differently,
humans are beings of love, seeking the highest beloved, aspiring to embody all
attributes of perfection and beauty, and ultimately annihilating themselves in
their beloved. From this perspective, two fundamental traits- reason and love-
are embedded in the very nature of human existence from its inception.

From the perspective of religious history, all Abrahamic faiths (Judaism,
Christianity, and Islam) emphasize these two attributes. Meanwhile, non-
Abrahamic traditions such as Hinduism and Buddhism place even greater
emphasis on love. In the Hindu tradition, particular importance is attached to
the concept of love. Texts such as the Rigveda and Sama Veda, dating back
approximately 15 centuries, address themes of love and devotion. In Sanskrit
literature, love is discussed in the context of bhakti- devotion and the stages of
devotional love. In the epic Ramayana, the character Rama is portrayed as the
perfect man, while his beloved, Sita, represents divine knowledge and love.

Buddhism, emerging around 566 BCE from the teachings of Siddhartha
Gautama (Buddha), centers on achieving human perfection through nirvana,
described as supreme bliss, absolute peace, pure liberation, and freedom from
conflict. The Mahayana school of Buddhism posits that at the level of nirvana,
fundamental principles of logic, such as the law of non-contradiction, no longer
apply, and all dualistic distinctions dissolve.

In ancient Greece, two prominent philosophers- Heraclitus and Anaxagoras-
introduced ideas about the relationship between God, humanity, and existence.
These discussions gave rise to two intellectual currents: one emphasizing love,
symbolized by the concept of Logos, and the other emphasizing reason,
symbolized by the concept of Nous. Heraclitus was the first to propose the idea
of Logos as a principle underlying divine existence, advocating a worldview
inclined toward monism or unity of being (wahdat al-wujad). Conversely,
Anaxagoras’s ideas laid the philosophical groundwork for later thinkers such
as Socrates, Plato, and Aristotle.

Before the advent of Islam, Christian ecclesiastical thought dominated the
region, where reason was narrowly defined within the framework of clerical
authority and Christian dogma. Independent rational inquiry was forbidden,
and any deviation from ecclesiastical teachings was condemned and often
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punished. However, love, devotion, and faith in the Holy Trinity- the Father,
the Son, and the Holy Spirit- were regarded as the path to human salvation.

During this period, Christian theologians were divided on the relationship
between reason and faith. One group asserted that divine revelation and
Christian teachings were the sole valid paths to truth, rejecting the role of
reason entirely. Another group did not deny reason’s validity outright but
relegated it to a secondary status, subordinate to divine revelation.

With the advent of Islam, a clear and comprehensive religion, its two
principal sources- the Qur’an and the traditions of the Prophet’s Household
(‘itrah)- accorded unique value to both reason and love. Numerous Qur’anic
verses and Prophetic traditions explicitly affirm this balance. However,
following the Prophet's demise, disputes over leadership led to a separation
between scholars of knowledge and rulers of governance. Within Islamic
thought, intellectual trends emerged, dividing into rationalist (‘aql-gara) and
love-oriented (‘ishg-gara) approaches. These currents gradually diverged,
culminating in a significant rift: the incomplete rationalism of the Mu ‘tazilites
stood in opposition to the unrefined rationalism of the Ash‘arites.

Historically, alongside reason, an inclination toward love have emerged. If
we examine the relationship between philosophy and mysticism- more
specifically, the tension between reason-centered and love-centered
approaches- we observe that in the Peripatetic (mashsha’1) school, Avicenna
(Ibn Sina) was a philosopher entirely committed to rational argumentation and
logical reasoning. However, upon reviewing his works, particularly the ninth
and tenth chapters of Al-Isharat wa al-Tanbihat (The Book of Directives and
Remarks) or his Risalat al- ‘Ishq (Treatise on Love), it becomes evident that he
harbored an inclination toward mysticism. Yet, this mystical and intuitive
inclination in Avicenna did not develop into a comprehensive ontological
mystical system; rather, it was an influence and interaction between reason and
practical mysticism. However, this inclination was more fully realized within
the Illuminationist (ishraqi) school.

According to Suhrawardi, to reach God, it is necessary not only to employ
reason but also to engage in the purification of the soul and the cultivation of
love. In the philosophical foundations of the Illuminationist school, numerous
mystical terms, such as annihilation (fana’), subsistence (baqa’), union (wisal),
and intuitive vision (shuhtid), are used. Suhrawardi’s mystical ontology is
based on the concept of light (haqigat al-nar), and within his philosophical
system, there are indications of the personal unity of being (wahdat al-wujtd).
However, a thorough analysis and explanation of the personal unity of being
is not found in his works. He also independently discussed love in his treatises,
particularly Risalat fi Haqigat al- ‘Ishq (Treatise on the Reality of Love) or
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Minis al- ‘Ushshag (The Companion of Lovers), offering a perspective on love
that markedly differs from Avicenna’s approach.

Mystics argue that reason is inadequate for reaching the ultimate truth and
reality. This criticism of reason is not uniform: some mystics completely reject
the utility of reason, while others acknowledge its weakness and limitations in
reaching the Divine or higher spiritual states. In contrast, love and intuition are
seen as possessing the necessary power to attain these higher states.

The debate over the roles of reason and love between philosophers and
mystics continued for many years, until the emergence of Muhyiddin ibn
‘Arabi. His works, along with those of his prominent disciple Sadr al-Din
Qunawi, provided a philosophical explanation for mystical experiences.
Qunawi, with his strong philosophical pen, established theoretical mysticism
(‘irfan nazar) and took a firm stance against the Peripatetic rationalism,
particularly with respect to the role of reason.

Mulla Sadra, deeply influenced by the mystical theories of Ibn “Arabt and
Qunawi, adopted their views while rejecting those of Avicenna and al-Farabi.
Many of the issues he addressed were derived from mysticism, which he then
substantiated rationally. In certain cases, he used mystical reasoning to
elucidate philosophical issues, while in others, he reaffirmed the arguments put
forward by mystics. By integrating mystical theories, Mulla Sadra succeeded
in reconciling reason and love. Among the followers of Sadra’s school,
‘Allamah Tabataba'1 is particularly renowned for his contributions to this
synthesis.
2.The Hierarchy of Reason and Love

Reason and love possess distinct levels. In the existential journey, individuals
may sometimes find themselves in a state where reason and love, or different
levels of reason and love, come into conflict or contradiction. This raises the
question: What is the true relationship between these two concepts? Or, is the
perceived conflict a genuine one? In this paper, we aim to first clarify the
nature and essence of both reason and love, and then explore the potential
contradictions and harmonies between these two fundamental aspects of
human existence.
3.The Nature and Essence of Reason According to Sadr al-Din Qunawi

Sadr al-Din Qtnawi, a prominent mystic-scholar in the Islamic intellectual
tradition, made significant efforts to rationalize mystical experiences. In this
section, we will seek to define and elucidate the essence of reason, drawing
from the views of mystics, particularly those of Muhyiddin ibn ‘Arabt and Sadr
al-Din Qunawi.

Reason has two dimensions:
3.1.0ntological Dimension of Reason
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This dimension concerns the role of reason as a fundamental human faculty
capable of comprehending universals (kulliyat).

3.2.Essential and Identificatory Dimension of Reason

This dimension regards reason as a cognitive power that has vital roles in both
the theoretical and practical spheres of human life.

4.Theoretical Functions of Reason and the Limits of Rational Cognition

In the theoretical domain, the functions of reason include perception and
understanding, abstraction and generalization, analysis, synthesis, definition,
judgment, comparison, and reasoning. A significant flaw of reason, however,
is its susceptibility to error [Ibn ‘Arabi, undated, 233/3]. Human reason
operates through the faculty of imagination (wahm), and it conceptualizes both
subject and predicate, considering matter and form, ultimately arriving at a
conclusion. This same method is applied to the divine; however, God is
transcendent and free from matter and form. Human intellectual and mental
activities are influenced by the imagination, which prevents the true
apprehension of reality as it truly is [ibid., 364/3-365; Qaysari, 1375, 1071-
1072].

In truth, correct knowledge is not merely what reason, through logical
thinking, arrives at. Rather, true knowledge is a divine light that God places in
the heart of an angel, prophet, saint, or believer [Ibn ‘Arabi, undated, 218/1].
According to Ibn ‘Arabi, anyone who follows their lower desires will perish,
but if the intellect is free from defects and doubts, it can apprehend the truth as
it truly is [ibid., 250/3]. For Ibn ‘Arabi, human knowledge and perception are
inherently tied to the knowledge of the Divine. He delineates three stages of
human knowledge:

1. Knowledge of Reason

2. Knowledge of States (Ahwal)

3. Knowledge of Mysteries (Asrar)

The knowledge of reason is that which is acquired through thought and
reasoning. However, due to errors in reasoning and thought, the outcome is
sometimes correct and sometimes erroneous. The knowledge of states is
knowledge that is purely intuitive (dhawq), and no scholar can define it, much
like the sweetness of honey. The knowledge of mysteries transcends the
capacity of reason and is imparted to the human heart through the Holy Spirit
(Rah al-Qudus) [ibid., 31/1].

Ibn ‘Arabi places a higher value on the second and third forms of knowledge,
where error cannot occur [ibid., 621/2]. He also identifies three levels of
possible knowledge:
4.1.Intellectual Knowledge
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A level of knowledge where meanings are apprehended without matter
through the intellect.
4.2.Sensory Knowledge

A level of knowledge where meanings are apprehended through the senses.
4.3.Imaginative Knowledge

A level of knowledge where meanings are apprehended through the
imaginative faculty, which serves the intellect, forming representations of
meanings in perceptible forms [ibid., 66].
5.Divine Knowledge and the Two Paths of Understanding

Knowledge of God can be attained through two paths: the first path is through
revelation and intuitive vision (kashf and shuhad), a knowledge which is
inherent in the human being and is free from doubt or uncertainty. The second
path is through rational argumentation and proof (istidlal), which can lead to
knowledge of the Divine but often involves ambiguity and challenges. This
second path is considered to have lesser value because it is susceptible to doubt
and difficulty in reaching the truth [ibid., 319/1].

While reason is limited in its capacity to generate knowledge, it possesses
infinite potential in terms of receiving intuitive insights (shuhid). Thus, reason,
though constrained in its method of producing knowledge, is not ultimately
limited in its capacity to receive divine illumination [ibid., 41].

According to Ibn ‘Arabi, the limitation of reason in the context of knowing
God does not entail the devaluation or irrelevance of reason itself. Rather, the
limitation pertains to theoretical reason (‘agl nazari), and Ibn ‘Arabi suggests
that a higher level of intellect, which he refers to as the heart (qalb), surpasses
reason.

Through the heart, human beings are able to receive all truths, secrets, and
divine manifestations in the universe.
6.The Nature and Essence of Love in the Perspective of Sadr al-Din
Qiinawl

In the mystical ontological system, love is seen as the eternal movement of
attraction (kubb), a fundamental drive in the cosmos. This understanding of
love remains elusive and difficult to grasp for those engaged in philosophical
inquiry [Ibn ‘Arabi, 1946, 203]. Love, in mystical thought, is not simply an
emotion or feeling, but a fundamental existential identity [ibid., Qaysari, 1375,
1175].

Just as existence is apprehended through vision (shuhiid), the recognition of
the movement of love (hubb) and its dynamic nature is similarly facilitated
through direct, intuitive knowledge (‘ilm husali), leading to a deeper
understanding of the divine, as represented by haqq al-yaqin (absolute certainty
in truth). However, this direct knowledge can, through a specific process, be
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transformed into conceptual or acquired knowledge (‘ilm husali), which can
be shared and understood by others. In light of this introductory framework,
we will explain the nature of the movement of love using philosophical and
logical language, employing descriptive and analytical methods to illuminate
this topic in eight stages.

6.1.The Origin and Extent of the Movement of Love

To comprehend the nature of love and its movement, it is essential to
understand the origin (mawtin) and extent (dama) of this movement. The term
"origin™ refers to the foundational place from which love begins and takes
shape. According to Sadr al-Din Qunawi, the first determination of existence
is the essence (dhat) itself, and this determination, due to its nature as an
indivisible totality, cannot be the locus for the origin and movement of love.
Since the essence, as essence, is a singular, undivided reality and is not
characterized by any attributes [Qunawi, 1371, Nas, 14, p.56], the first
manifestation and determination of the Divine occurs through what is called
the first determination (ta‘yin awwal), where the divine essence first reveals
itself in relation to the realm of knowledge. Here, the name Ahad (One)
emerges, representing the ultimate real unity [Qunawi, 1381, p.120]. This true
unity of the Divine is a genuine, existential determination, distinct from the
essence, which sets the stage for further manifestations and emanations.

At this stage, a deep inquiry is required to understand what the people of
knowledge witness in the first determination that sparks the commencement of
the movement of love. [QiinawT, 1416, pp.144-145]
6.2.The Factors Shaping the Movement of Love

As will be elaborated in the ontological discussion of the movement of love,
the formation and unfolding of love, according to the mystics, are rooted in the
Divine Names (asma' dhatiyyah). These divine names serve as the essential,
foundational substances whose roots are found in the first determination, yet
their shadows and manifestations emerge in the second determination. Among
these names are the four essential attributes: ‘Alim (Knower), Hayy (Living),
Murid (Willing), and Qadir (Able), and all creation emanates from these four
universal attributes [Ibn ‘Arabi, 1946, Fasil Salihi, p.115].
6.3.The Progression of the Movement of Love in the First Determination

In the realm of unity, where absolute oneness prevails, no multiplicity exists.
This raises the question: how do the realms of multiplicities (katharat) and
differentiation (tafasil) emerge in this state? The intermediary link between the
Divine realm and the world of creation is one of the most complex issues in
philosophical and mystical thought. Various schools have attempted to explain
the emergence of multiplicity from unity, with Peripatetic Philosophy (falsafah
masha’i) proposing that the divine knowledge about the multiplicities
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emanates from the unity, and Hluminationist Philosophy (hikmat ishraqt)
suggesting an abstract or general knowledge of the Divine that encompasses
the particulars. In Transcendent Theosophy (hikmat muta‘aliyyah), this is
understood as a general knowledge in the context of the detailed unveiling
(kashf) of creation [Tabataba’i, 1416, pp.292, 289].

However, mystics, bypassing logical proofs, grasp through intuitive insight
(kashf and shuhtid) that the intermediary link between unity and multiplicity
does not exist at the level of the essence, since no multiplicity or relational
differentiation exists at that stage. The descent and manifestation of
multiplicity from unity occurs through the first and second determinations
within the Divine domain (sig ‘ al-rabbi).

As mystics view knowledge and vision as the key to unlocking the secrets of

existence, they argue that the origin of the emergence of multiplicity arises
from the first determination, rooted in the inherent desire (mil) and love (hubb)
of the Divine essence [Fannari, 2010, p.287; Qunawi, 2012, p.35].
This theory of mystics, grounded in the inherent desire and love originating
from divine knowledge of the perfection of names, was not accepted by
philosophers, who considered the Divine will towards multiplicity and creation
as a result of the Divine knowledge of the cosmic order (system) rather than an
emanation from divine love and will.

The most pivotal element in the progression of the movement of love (hubb)
is knowledge (‘ilm). This knowledge operates differently depending on the
levels: knowledge of the essence (‘ilm dhati), knowledge of the perfection of
the essence (‘ilm kamal dhati), and knowledge of the perfection of the divine
names (‘ilm kamal asma’1). The influence of knowledge of the perfection of
the names is crucial in the unfolding of the movement of love.

The first determination of the Divine, following the absoluteness (itlaq) of the
Divine, is the first determination (ta‘yin awwal). In this determination, the
knowledge of the essence (‘ilm dhati) refers to the true unity of the essence,
where the Divine is one and undivided [Qunawi, 1381, p.116]. Knowledge of
the essence in its relation to itself entails certain conditions, which significantly
affect the course of the movement of love. First, this knowledge of the essence
in the first determination is a relation and illumination (idafah ishraqiyah), as
‘Ali ibn Turkah points out [1360, p.123]. Second, it is the origin of the
knowledge of the Divine's multiplicity and creation [Qunawi, 2012, p.23].
Third, it serves as the key to the "door of considerations” [miftah bab al-
i‘tibarat], with all other keys emerging from this one central key [Qunawi,
1416, pp.144-145]. Hence, the knowledge of the essential essence (dhati),
which is eternal and self-referential, manifests as knowledge of the perfections
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of the essence and the awareness of the perfection of the Divine names
[QunawT, bita, p.167].

For the people of knowledge (ahl al-ma‘rifah), knowledge of the essence’s
perfections is regarded as the comprehensive witness (shuhtid mufassal fT al-
mujmal) [Farghani, 1379, pp.123-124]. There are two kinds of perfections of
the Divine: essential perfection (kamal dhati) and the perfection of the names
(kamal asma’1). The essential perfection of the Divine is the attribute of the
essence, as manifested in the first determination, while the perfection of the
names is contingent upon the essence’s perfection but does not exist in the first
determination as a fully realized entity. However, the awareness of the
perfection of the names (shu‘dr bi kamal asma’1) exists at this stage, and it
serves as the central pivot and intermediary for the transition from the first
determination to the second determination.

Farghani (1416) uses the term perfect illumination (kamal jala’ wa istijla’)
instead of the perfection of the names [Farghani, 1428, p. 30/1], while Sadr al-
Din QunawT also utilizes the terms perfection of the revelation (kamal jala’)
and the Divine manifestation (istijla’) [Fannari, 2012, p.380]. The origin of the
knowledge of the Divine about the determinations of the names and the world
of creation is rooted in the direct, intuitive knowledge (‘ilm dhati wa shu‘adi)
of the Divine [Qunawi, bita, p.167].
7.Key Features of the Perfection of the Divine Names

The question then arises: how does the awareness of the perfection of the
names bring about their manifestation and the movement of love? To answer
this, it is necessary to explore the key features of the perfection of the Divine
names:
7.1.Existence as the Foundation: According to Qtinawi, being is essential to
the Divine perfection. The Divine, in its self-sufficiency (samad), overflows in
abundance (fadl), which in mystical terminology is referred to as perfection
(akmaltyyah). This abundance or overflow leads to the manifestation of the
perfection of the names, as the Divine's perfection necessarily overflows into
the cosmos [Qunawi, 1375, Nafhah, pp.78-79].
7.2.The Motivational Spark of Love: The awareness of the Divine’s perfection
within the first determination stirs a profound desire (mil) and love (hubb),
which becomes the driving force for the detailed realization and actualization
of the perfection of the Divine names. This motivates the unfolding of the
Divine attributes and their active realization [Farghani, 1379, p.125].
7.3.Love for the Divine Manifestation: The love for the perfection of the
revelation (kamal jala’ wa istijla’) mirrors the Divine's own affection for the
manifestations of its attributes. As Perfection in the essence is sought by the
Divine, the same love is directed toward the manifestation of the Divine’s
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qualities and attributes, which is a key feature of the movement of love
[Qunawi, 1381, p.108].

7.4.Beauty and Perfection of the Divine: The revelation of the beauty (jamal)
and perfection (kamal) of the Divine is another fundamental feature. As Ibn
‘Arabl expresses, the beauty and perfection of the Divine continuously
manifest in the movement of love, which allows for the unfolding of the Divine
attributes and their relation to the cosmos [Ibn ‘Arabi, bita, p. 236/2; Fannari,
2012, p.278].

8.The Innate Love (hubb dhati) and Active Desire

In the first determination (za ‘yin awwal), all perfections are present in a
compressed and integrated form in the Divine essence, and it is through the
awareness of the perfection of the Divine names that the desire (mil) and
impulse (kubb) are stirred to bring about the realization and manifestation of
those perfections. This desire initially carries a scientific character (sibghah
‘ilmiyah) but, after the realization of the perfection of the names, it transforms
into the character of love (sibghah hubbiyah) [Qunawi, 1381, p.108; Fannarfi,
2012, p.363]. The desire is intrinsically tied to knowledge, because if
something is entirely unknown, there can be no desire for it [Qunawi, 1381,
p.108]. Secondly, desire is contingent upon lack, as it cannot exist unless there
is something absent or missing; if something is already present, desire loses its
meaning [Fannari, 2012, p.365]. Thirdly, love and desire are dependent on
proportionality (munasabah), meaning they emerge from a fit or match
between the lover and the beloved [Fannari, 2012, p.537].

Given these factors, this desire and love become the origin of all other desires
and affections, and they will be present throughout all levels of determination.
From this perspective, Ibn ‘Arabi sees love as the primary cause of the
existence of the world, arguing that the movement of love initiates the entire
process of creation [Ibn ‘Arabi, bita, p.428/2].

Once the awareness of the perfection of the names is realized by the Divine,
the movement of love and the precursor of affection (rigah ‘ishqi) are stirred
to manifest these perfections. However, because there is no suitable receptacle
(gabil) to receive this manifestation, and the existence of obstacles impedes the
manifestation of love, the love returns to its origin [Fannari, 2012, p.243]. Sadr
al-Din Qunawi identifies several obstacles that prevent the manifestation of
love and its realization in its full form [QunawTi, 1381, p.109].
9.These obstacles can be understood in two key points:
9.1.The first obstacle is that the manifestation of the perfection of the names is
conditional on the other [Fannari, 2012, p.334]. This implies that the
manifestation requires the interplay between the active desire and the receptive
desire.
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9.2.The second obstacle involves the combination of active desire and
receptive desire. Active desire is associated with the Divine essence, which is
self-sufficient (ghina’ dhatt), while receptive desire is linked to the existent
world (‘ayan and akwan). Creation cannot take place without the existence of
a suitable receptacle that can receive and manifest the Divine attributes
[Qunawi, 1381, p.70].

10.Love as the Receptive Desire (hubb qabil)

If, despite the obstacles, the desired determination is not realized, the
movement fails to produce results, and the manifestation does not occur. In
such cases, the movement of love returns to its origin, where it resumes its
character of love and affection, as it had in the first determination. This return
is accompanied by a transition towards the receptive desire (hubb gabil), where
the movement of love takes on a more receptive, rather than active, role.

The return to the origin and the shift to receptive love also mark the
movement of all divine realities toward a receptive state, whereby they align
with the active desire and receptive desire to initiate the first combination or
spiritual union (tanafus ghaybi). This union leads to the emanation of the divine
soul (anbi‘ath al-nafs al-rahmani) and, consequently, the emergence of the
second determination and subsequent stages of existence [Qunawi, 1381,
p.110; Fannari, 2012, p.381].

This movement, known as the cyclical movement of love (harakat
dawriyyah), begins and ends at the same point. It is based on the personal unity
of existence, where the movement is understood as being circular, returning to
its origin while maintaining its unity in all its aspects [Fannari, 2012, p.199;
Farghani, 1428, pp.33-34].
11.Summary of the Movement of Love (harakat hubbri)

According to Sadr al-Din Qunawi, the process of the movement of love is
grounded in the spiritual union (tanafus) of the Divine names in the first
determination. The key for the creative manifestation of the Divine essence
consists of four names: Life (hayat), Knowledge (‘ilm), Will (iradah), and
Power (qudrah). These four names, in the first determination, are still
undifferentiated and compact.

In the first determination, the Divine, through knowledge of the essence,
witnesses the perfection of the essence and, within this, perceives all the
potential existentiation (ishtijant) of all things. Thus, the Divine becomes
aware of the essential perfections in this first determination. After the
ontological manifestation (tajalli dhatt), which leads to the awareness of the
Divine names, the smallest attribute (hadd asghar), namely Life and
Knowledge, becomes realized for the Divine. Life signifies an active
perception (idrak fa‘il), which has the potential for manifestation. This is where
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the perception of the Divine perfections gives rise to love’s manifestation and
the subtle essence of affection (raqigat ‘ishq), which results in desire and will.

Thus, through the emanation of love’s manifestation (tajalli hubbi), the
middle attribute (hadd wasat), i.e., will, becomes realized for the Divine,
leading to the manifestation of the Divine perfections. However, in the first
determination, where the active desire (talab fa‘ili) exists but there is no
receptive desire (talab qabili), the movement does not result in anything
productive and returns to the original unity of the essence.

The will and desire of the first determination, which are gathered in unity,
create a demand (talab), known as the universal relationship (nisbat jami‘ah)
or the head of the unified essence (ra’s ahadiyyat al-jam®). This will takes on a
creative and manifesting quality, and the Divine names, specifically Power
(qudrah), generate the receptive desire (talab qabili). Through the completion
of the cycle of both active and receptive desires, the second determination is
established, followed by the emergence of other determinations. The
combination of these four key names- Life, Knowledge, Will, and Power-
creates an endless existential movement of love.

According to Fannari, love can be defined within the context of the
movement of love: "Love is the primary desire towards the Divine, arising
from the gathering of the Divine names, due to an intrinsic attention (dhati)
towards them. This desire is an inherent state for the names and is not caused
by any external factor, as no external cause exists" [Fannari, 2012, p.275]. This
definition is comprehensive and complete, incorporating both the descent and
ascent of love.

In contrast, Ibn ‘Arabi defines the movement of love as the existence of the
world, stating: "The movement that is the existence of the world is the
movement of love" [Ibn ‘Arabi, 1946, p.203]. Similarly, Mulla Sadra describes
love's movement as the active principle: "Movement is the action of creation,
the gradual coming into being, or the transition from non-existence to
existence” [Sadr al-Din Shirazi, 1368, p.209/5]). However, these two
definitions are incomplete, as they focus only on the descent phase (gaws al-
nuzil), whereas the movement of love encompasses both the descent and
ascent, covering all phases of the ontological cycle.
12.The Nature and Essence of the Intellect in the Perspective of Allama
Tabataba’t

Allama Tabataba’1 was a prominent philosopher and intellectual of his time.
He had extensive knowledge, and he addressed the concept of the intellect
(‘aql) in two important contexts: first in his Tafsir al-Mizan, and second in his
philosophical and rational works.
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In the Tafsir al-Mizan, Allama Tabataba’1 discusses the nature of the intellect
from both a Qur’anic perspective and a philosophical-rational perspective. In
his exploration of the intellect, he delves into its role in knowledge acquisition,
its divine function in guiding humanity, and its ability to understand
metaphysical truths. Allama emphasizes that the intellect is not merely a
cognitive faculty, but also an instrument of divine perception and a means by
which humans can reach higher truths about existence. We will first explore
the nature and essence of the intellect in Tafsir al-Mizan, and then we will
examine it in other fields, including rational and philosophical texts.

First: In Surah Al-Bagarah, under verse 242, the term "intellect" (Aql) is
essentially described as the act of tying or binding. Humans possess a form of
perception, and this perception is accepted within their heart, leading to a
mental commitment or “"contract,” which is referred to as intellect.

Second: In the Qur'an, the root of the word "agl" (intellect) appears in the
form of "ta'aqqul™ , but it is synonymous with terms such as consciousness,
knowledge, understanding, wisdom, and others. Approximately twenty
different meanings have been attributed to it [Tabatabai, 2011, p.247/2]. In the
Qur'an, in Surah Az-Zumar, verse 18, the "people of understanding” (Uolu Al
Baab) are described as those who follow the path of truth. Therefore, intellect
is the force by which humans are guided towards the truth, and conversely, the
ignorant (Safiyeh) are those who do not follow the true religion [Tabatabai,
2011, p.252/17].

Third: Al-‘Allama (Tabatabai) states that the intellectual understanding of
the minute details of the Day of Judgment is not possible solely through
intellect. Intellect can only confirm what has been revealed through divine
revelation to the Prophets. Essentially, intellect is the capacity to comprehend
and fully understand things. Through intellect, a person can distinguish
between right and wrong, truth and falsehood, and honesty and deceit. Intellect
is not merely a function of the soul’s faculties, like memory or sight, but rather
represents the very essence of the human soul [Tabatabai, 2011, p.405/1].

Fourth: The concept of intellect is sometimes employed beyond
distinguishing good from evil and benefits from harms. It also involves the
identification of the ultimate purpose and goal of good and evil [Tabatabai,
2011, p.353/19].

Fifth: Al-‘Allama describes intellect as innate (Fitri). Every person with a
healthy nature and intellect, untainted by desires, can initially distinguish
between many evils and goods. For instance, in the early stages, intellect
recognizes that shirk (polytheism), killing children due to poverty, or unjustly
taking a life are all wrong. However, the same person may not recognize
certain minor wrongdoings and evils. In such cases, the individual’s intellect,
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guided by religious instruction (through remembrance of the Divine Law), can
refine the discernment of these actions [Tabatabai, 2011, p.379/7]. The innate
nature of intellect is instilled by God in human beings, enabling them to
distinguish between truth and falsehood in theoretical matters and between
good and evil in practical matters. Upon creation, humans are endowed with
this innate intellect, and then equipped with sensory faculties- both external
(such as sight and hearing) and internal (such as emotions of love, hatred, hope,
and fear)- which allow them to perceive both the external and spiritual realities.
By engaging with external objects through these faculties, the soul interacts
with the external world, organizing, distinguishing, specifying, generalizing,
and issuing judgments based on the guidance provided by its original nature.
This is the intellect [ Tabatabai, 2011, p.249/2].

Theoretical intellect (Agl Nazari) has its true function in action, whether
the action involves the conceptualization or affirmation of ideas. This is
because these intellectual perceptions exist independently of the intellect itself;
when the intellect apprehends them, it has no other role except to receive and
reflect them.

This is merely perception, not judgment or decree. According to Allamah
Tabataba'i, the theoretical intellect (‘agl nazari) is divided into four general
categories: potential intellect (‘aql hayalani), intellect by habit (‘aql bal-
malakah), actual intellect (‘aql bal-fi‘l), and intellect by acquisition (‘aql bal-
mustafad) [Tabataba'l, 1997, p.248].

The practical intellect (‘aql ‘amali) is located in human actions, determining
whether knowledge is correct or incorrect, permissible or false. Any
knowledge that possesses these characteristics will be considered valid or
legitimate. Such knowledge does not have tangible existence or objective
reality outside the human mind. Its existence is confined to perception and
cognition. This affirmation of perception is the essence of the intellect’s action
and is intrinsically linked to the intellect. Similarly, the meaning of judgment
(hukm) and decree (gada’) is also connected to this understanding [Tabataba',
2011, p.98/14].

Allamah Tabataba'l, based on verse 8 of Surah Ash-Shams (fa-alhamaha
fujiraha wa taqwaha) and verse 30 of Surah Ar-Rium (fitrata Allaht alladht
fatara an-nasa ‘alayha), states that the inspiration of the sciences- whether
related to concepts (tasawwur) or affirmations (tasdiq)- comes from divine
inspiration, which God implants in the hearts of humans. In these verses, God
inspires both the righteousness and the wickedness of the soul. According to
Allamah, the source of practical knowledge comes from the inspiration of God,
and fujir (wickedness) and taqwa (righteousness) are the practical intellect,
resulting from the purification of the soul. The inspiration of good and evil is
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an inherent characteristic of human creation and is innate (fitr7) [Tabataba'i,
2011, p.298/20].

In the realm of philosophy, particularly in the book on the soul, intellect is
considered one of the faculties of the human soul that perceives universals
(kulliyat). The world of existence in philosophy is divided into three
categories: abstract knowledge (‘ilm mujarrad), the world of forms (‘alam al-
mithal), and the material world (‘alam al-madda). The intellect (‘aql) exists as
a realm that is abstract both in essence and function [Tabataba'i, 1997, pp.235,
314-315].

From this examination of the various dimensions of the meaning of intellect,
we can conclude that intellect is what enables humans to distinguish between
truth (haqq) and falsehood (batil), recognizing good (khayr) and evil (sharr).
Virtue (hasanat) aligns with intellect, while vices (sayyi'at) oppose it. God has
established everything revealed to humanity based on intellect and has
emphasized the importance of following it. Any action that disrupts the
soundness and governance of the intellect is forbidden. The foundation of
human life, both individually and socially, is based on intellect [Tabataba',
2011, p.188/2, Gorgian Piran Sa‘di, 2011, pp.6-9].
13.The Nature and Essence of Love According to Allamah Tabataba't

Allamah Tabataba'm was an unparalleled figure in the realms of knowledge
and understanding. He possessed complete mastery in both philosophy and
mysticism, as well as in religious texts, particularly the Qur'an. Therefore, to
assess his theory on the nature and essence of love, one must explore his works
in both Tafsir al-M1zan and his philosophical and mystical writings.
13.1.The Nature and Essence of Love from a Qur'anic Perspective

In Surah Al-Bagarah, under verse 165 (wa min an-nasi man yattakhidh@ min
din Allahi andadan yuhibbinahum kahubbillah), Allamah Tabataba't
discusses the concept of love (hubb) in an independent context. There exists a
conscious reality known as "love," which in Persian is referred to as "diist
dashtan", such as the love for food, women, wealth, status, and knowledge.
These five forms of love share a common essence and are understood in a
shared conceptual manner.

In examining and carefully considering the first two examples- loving food
and a spouse- we reach the conclusion that love in these contexts is, first,
inherently related to the human digestive and reproductive systems, which are
naturally inclined to food and a spouse. Second, it is an acquired affection that
arises from human consciousness. Upon deeper analysis, we understand love
as a form of attachment, a special kind of connection. This attachment involves
all the faculties of a human being, such as vision, hearing, memory,
imagination, and other internal and external powers. These faculties may exert
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influence in their functions, though not always actively. Humans are naturally
drawn toward these objects of affection and ultimately acquire them. The
faculties themselves "love" the activities they engage in, and the activity of
each faculty is regarded as its perfection. Hence, these faculties complete
themselves through their activities, fulfilling their natural needs. This explains
the love for wealth, status, and knowledge. Humans desire these things as part
of their quest for self-fulfillment and perfection.

Thus, love is the existential bond and relationship between the lover (the one
who loves) and the beloved (the object of love). In other words, it is the
attraction between a cause and its effect, where the cause complements and
fulfills the effect. The presence of love exists in varying intensities, from mild
to intense. In this universe, the love of God is the strongest, for God is the
eternal, infinite, self-sufficient Being who possesses all perfections. All other
beings depend on His infinite existence. The love from the created beings
toward the Creator is intrinsic and inseparable, as it never breaks or diminishes.
Just as we must express gratitude for every blessing, the human being, in
recognition of God's infinite blessings, is naturally called to love God in return.
God loves His own essence, and by extension, He loves all His actions and
creations. Creatures, in turn, love Him through His acts and creations.

Allamah Tabataba'm does not always equate love and passion with knowledge
or consciousness. Love, according to him, is a reality that permeates all of
existence and is not limited to intellectual grasp [Tabataba'r, 2011, pp.410-
412]. Allamah Jawad Amuli, in his commentary on Surah Al-Bagarah, verse
165 (Still there are some who take others as Allah’s equal- they love them as
they should love Allah- but the "true” believers love Allah even more. If only
the wrongdoers could see the "horrible” punishment "awaiting them’, they
would certainly realize that all power belongs to Allah and that Allah is indeed
severe in punishmen), explains that the love of the believer for God surpasses
the love of the polytheist for idols because idols, despite their perceived beauty,
only possess superficial beauty- visual, auditory, or imaginary- and the
perception of this beauty is based on illusion. Idolaters mistakenly believe that
idols can affect their lives. Therefore, their knowledge of idols is restricted to
illusion and sensory perception, and their love remains confined to these
faculties. In contrast, the believer perceives the true and real beloved, God, not
only through sight and hearing (natural effects) and imagination (metaphysical
effects) but also through the intellect, which apprehends the divine names and
attributes of God. As the believer’s perception of the divine is stronger, their
understanding of it is also more profound, resulting in a more intense love. In
divine love, God extends His grace and mercy, lifting the lover into the open
space of His presence and granting them the ability to soar to higher spiritual
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realms. The Qur'an affirms this, stating: And those who believe are stronger in
love for Allah [Surah Al-Bagarah, 2:165].

Allamah Tabataba' further elaborates on love in the context of Surah Al-
‘Imran, verse 31 (Qul in kuntum tuhibbin Allah fa-ittabi‘Gni yuhbibkum
Allah). In this verse, God calls humanity toward pure belief and worship,
which must be free of polytheism. Sincere devotion to God cannot occur
without a heart that loves Him genuinely and purely. Therefore, love functions
as a bridge connecting the seeker with the sought, the lover with the beloved.
Through this connection, the seeker resolves their deficiencies, perfects
themselves, and fills the spiritual voids within. When love is directed toward
God, a person empties themselves of all distractions and loves God with pure
sincerity, and in turn, God loves him.

Love becomes true love only when it aligns with the fundamental principle
of love that governs the existence of the universe. To love means to love all
the attributes and aspects of the beloved and to submit to them. The same
applies to the love of God. All beings in the universe, with all their qualities,
are dependent upon God, and they seek means to return to Him. To love God
requires accepting His religion and submitting to His commands—commands
that the Prophets have called humanity to follow, which are in harmony with
human nature [Tabataba'r, 2011, pp.157-159].

In his commentary on Surah Al-Ma'idah, verse 54 ("Fa sawfa yati Allah < bi-
gawmin yukibbuhum wa yuhibbiinah"), Allamah Tabataba'm explains that in
this verse, the term "love" is used without any conditions. The love of God
mentioned in this verse pertains to the essence of the people themselves and to
their relationship with God, without any additional qualifiers. To love God
means that nothing else should be placed above Him- not wealth, power, or
any other worldly possession. If one wishes to truly love God, they must also
love His chosen ones. However, God's love for someone requires that they
avoid all forms of injustice (such as disbelief and polytheism). Thus, loving
God necessitates distancing oneself from things God dislikes, such as disbelief,
oppression, extravagance, corruption, and betrayal, while embracing virtues
such as piety, justice, charity, patience, steadfastness, and trust in God. This
concept aligns with the notion that true love for God requires following His
Messenger, as mentioned in the Qur'an: "Say, 'If you love Allah, then follow
me, and Allah will love you' [Surah Al-‘Imran, 3:31]. The relationship is that
anyone who follows the Prophet # naturally adopts moral virtues and avoids
vices [Tabataba', 2011, pp.383-384].

When someone experiences true love, nothing other than the true beloved
(God) is desired. For the true lover, there is no object of desire other than God.
Through the attraction the lover feels toward the beloved, everything related to

194



“Metafizika” Journal
2025, vol 8, issue 1, serial 29, pp.173-204

the lover, especially the self, is erased from the heart, and all consciousness
and perception are dedicated to the beloved. From this, it follows that true
knowledge of God cannot be attained without true love for Him. True
knowledge of the Divine requires forgetting everything except God
[Tabataba't, 1999, p.173].

Allamah Tabataba'm also discusses the connection between love and divinity
in his interpretation of Surah Al-An‘am, verse 76 (Falamma afala qal 1a uhibbu
al-afilin). He explores the relationship between the "Lord" (Rabb) and the
"created"” (maraub) as one that is real and existential. This authentic
relationship naturally leads to love between the created and the Creator. This
is a cosmic relationship, drawing the created toward the Creator, rendering the
created dependent upon the Creator. If there is no true, existential relationship
between beings, no genuine love can exist. Not loving something contradicts
the nature of divinity because divinity is inherently tied to love. Something that
lacks true, lasting beauty cannot be loved or become the object of attraction in
human nature. As Imam Ja‘far al-Sadiq (AS) stated, "Religion is nothing but
love and affection” [Ibn Babiiyah, 1983, p.21, Hadith 74].
13.2.The Nature and Essence of Love from a Non-Quranic, Rational, and
Philosophical Perspective

Allamah Tabataba'm (RA) in the footnotes of his work Asfar observes: "The
term 'love' in common parlance refers to a specific attachment between a male
and female animal, particularly in relation to mating. It denotes the love of
union or sexual intercourse." However, in a more specific or specialized sense,
the term is synonymous with subb (love), signifying a particular form of
attachment that a conscious being experiences towards a beautiful object,
recognized as beautiful for its intrinsic qualities. This attachment manifests in
such a way that once the beloved is found, the heart is averse to parting with
it, and once lost, the individual longs for its return. As all beauty, goodness,
and happiness stem from existence, the relationships within the realm of
existence are also structured hierarchically, with different stages and levels.
Each stage of existence contrasts with non-existence, and between these stages,
there exists a form of dependency. There is an inherent connection between the
self and its higher levels, as well as between the self and its ultimate state of
perfection. Furthermore, the self is connected with its outward manifestations.
This interconnection is both necessary and inevitable, meaning that love is
intrinsic to all beings, regardless of whether one acknowledges their life and
consciousness. This insight leads to the conclusion that knowledge and
consciousness are inherently bound to the concept of love [Sadr al-Din Shirazi,
1989, p.152, footnote].
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Philosophically, Allamah Tabatabamn categorizes love and affection as
qualities of the soul, akin to knowledge, both of which are considered mental
attributes [Tabataba'r, 1995, p.79]. According to him, all human beings are
innately inclined toward the pursuit of absolute perfection, beauty, knowledge,
and power. As humans ascend the ladder of beauty and knowledge, they never
find ultimate peace; they continuously seek higher and more complete forms
of these qualities. This drive is not a mere desire but an authentic and intrinsic
yearning. It is a real pull that directs humans toward the ultimate form of
knowledge, which is absolute knowledge. As long as a person has not reached
their final goal (i.e., God), true peace will remain elusive. The person who
actively seeks love will not find fulfilment in anything other than the absolute
beloved (i.e., God). Love, affection, and knowledge must be directed toward a
real, external object; without this, they lack true meaning. Just as thirst and
hunger indicate the real existence of water and food, love, affection,
knowledge, and power must be attached to a real and external object, or else
they are directed toward the unknown. A person with relative love will never
achieve true peace. Only when one’s love is directed towards the absolute,
namely God, will they find ultimate fulfilment and tranquillity [Shari‘ati
Sabzavari, 2013, pp.122-123].

Thus, love is an existential reality, a relationship that binds the lover and the
beloved. In this reciprocal relationship, the incomplete being achieves
perfection through its attachment to the complete being. In the entire cosmos,
only God represents the highest and most perfect object of love. He loves all
of existence, and all that exists depends upon Him. Through love and affection
for God, all created beings attain their ultimate perfection. To earn God's love,
one must follow the Prophet Muhammad % and love him. This is why the love
of a believer for God is greater and more profound than that of a non-believer,
as the believer holds a higher existential position compared to the non-believer.
One reaches God’s love when they purify themselves from all things other than
God, particularly from polytheism, only then does true peace and serenity
emerge.
14.The Interaction or Cooperation Between Reason and Love in the
View of Allamah Tabataba't

Upon examining the valuable works of Allamah Tabataba'i, it becomes clear
that he does not acknowledge a conflict between reason and love. He considers
both reason and love to be multi-layered concepts. At certain levels, reason
may indeed come into conflict with love. In this section, we will explore
whether there is a true contradiction or conflict between these two, or if, rather,
there exists a harmonious interaction despite their apparent differences.
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When, for any reason, a person's love and affection increase, this love may
spur the individual to act in ways that the social intellect cannot bear or accept.
In such cases, the social intellect, which is guided by public and religious
duties, may find it difficult to understand the actions motivated by such intense
love. Thus, both reason and love have their own governing principles, and at
certain levels, a conflict arises between these principles [Tabataba'1, 2011,
p.360-361].

Allamah Tabataba'T equates reason with perception, and divides it into
theoretical and practical faculties. The theoretical intellect distinguishes truth
from falsehood, while the practical intellect discerns between good and evil in
action. From the moment of creation, humans possess the ability to
comprehend existence through reason. God, in His wisdom, has equipped
humans with both external senses (sight, hearing, etc.) and internal faculties
such as love, affection, will, hope, and fear.

If any one of these faculties, or a group of them, becomes dominant over the
others, the balance of the human intellect is disrupted. In such instances, the
intellect may lose its capacity to discern right from wrong, thus failing to guide
the individual towards the right path. In such a case, the term "reason" becomes
amisnomer. True perception arises only when the individual retains a balanced
and pure nature. In other words, sound reason or ‘ag/ salim is an intellect
aligned with human nature, functioning within the framework of innate
disposition. When reason is aligned in this way, it yields correct judgments and
does not conflict with other faculties [Tabataba'r, 2011, p.249-250].

Allamah Tabataba'm presents three paths to the knowledge of God: the first is
the way of the heart or fitrah (innate nature); the second is the path of sensation
and knowledge, or the natural way; and the third is the path of reason, or
philosophical reasoning. According to Allamah, human beings come to the
knowledge of God through an inherent, natural disposition, grounded in the
very structure of the soul. This innate knowledge of God is not purely
intellectual but rather arises from the heart or the deeper emotional and spiritual
centre of the human being. In other words, humans are naturally inclined to
seek God, and this divine desire is embedded within the soul. Just as a child,
without conscious awareness, instinctively seeks out the mother, the human
soul harbours a similar innate drive towards the divine. The human instinct for
divine search and worship is a spiritual attraction that occurs between the
centre of human emotion and the source of ultimate existence, the highest and
most perfect being [Tabataba'r, 1985, p.34-35].

The second path, the way of sensation and knowledge, is further analysed in
three categories. The first category considers the study of the order and
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structure of the universe, highlighting the harmonious design that governs the
COSMOS.

Secondly, Allamah Tabatabam examines how the subtle guidance and
direction that beings receive on their path through the world operates. The third
path investigates in detail how the natural world came into existence. Each of
these three ways is, to some extent, preferable to the other two. The way of the
heart and fitrah (innate nature) is considered the most complete path for
reaching God, particularly due to its personal nature. This path is more
pleasurable, better, and more effective for the individual because it directly
leads to God through the heart. However, the paths of philosophy and
mysticism diverge in this respect. Mysticism strengthens the heart and the
innate emotions of the soul, removing obstacles to the intuitive knowledge of
God, while philosophers and theologians strengthen reason and argumentation
to arrive at knowledge of the divine.

In the pursuit of knowledge of God, both the paths of intuition and reason
can be reconciled, and there is no inherent incompatibility between them. An
individual can simultaneously follow both paths and reach God through each.
Allamah TabatabaT accepted Mulla Sadra's theory of integrating the
intellectual and spiritual journeys. Ultimately, it can be concluded that the
spiritual path through the heart is more complete; however, it is personal and
individual. The limitation of the spiritual path is that individuals cannot turn
their spiritual experiences into knowledge that can be shared with others. In
other words, someone who follows the path of the heart can only observe and
experience it personally; they cannot easily communicate these observations
and revelations to others. Thus, the philosophical path is often seen as more
practical than the path of the heart because it leads to knowledge that can be
shared with others.

The scientific and sensory study of creation is, in some respects, more clear,
simple, and universally accessible. Unlike the path of mysticism, scientific
study does not require purity of heart or ascetic practices, nor does it require
advanced rational abilities or familiarity with formal logical methods.
However, despite these advantages, it also has its limitations. For example, the
scientific path reveals that the natural world is governed by a transcendent,
unseen force. This force is wise and orderly, but it does not necessarily prove
that this force is the one true God. In the end, this path can affirm that the
Creator is independent and uncreated, but this conclusion still requires
philosophical reasoning [Tabataba't, 1985, p.55].

According to Allamah Tabataba', the signs and creatures of the universe are
referred to in the Qur'an as ayat (signs). The Qur'an presents these signs not
through explicit proofs but as reminders to awaken the human heart. Through
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recognizing these divine signs, individuals can achieve knowledge of God
[Tabataba't, 1985, p.57].

In summary, Allamah Tabataba'T affirms that there is no conflict between
reason, intuition, and the Qur'an: "From what has been mentioned, it is clear
that the dispute between reason and love, and the precedence of one over the
other, is baseless. The duties of love and reason are distinct, each with its own
domain, and each resides in a specific realm of perception. Both are necessary,
and neglecting one while overemphasizing the other is erroneous. The Shari‘ah
also supports both reason and love, strengthening whichever one is weaker,
for reason, the heart, and revelation all point to the same truth. Therefore, it
is impossible for the ruling of the Shari'ah to conflict with reason, fitrah, or
the Qur'an, or for the ruling of reason to conflict with either fitrah or Shari‘ah,
or for the ruling of fitrah to contradict reason or Shari‘ah™ [Tabataba't, 2011,
p.360-361].

These three fundamental elements- reason (‘agl), love (‘ishq), and Divine
Law (shari'a)- function as interwoven links in a cohesive chain, mutually
supporting and sustaining one another, while collectively striving for stability
and equilibrium within the existential order [Hosseini Tehrani, 1426, p.119].
15.Conclusion and Synthesis
15.1.Reason in the Thought of Sadr al-Din Qunawi and ‘Allamah
Tabataba’'t

Sadr al-Din Qunawi, akin to ‘Allamah Tabataba’1, views reason (‘agl) as a
faculty of the soul tasked with apprehending universals. According to Muhyi
al-Din Ibn ‘Arabi- whose perspective Quinawi adopts- there exists an inclusive-
exclusive relationship (‘amm wa khass muglag) between reason and
knowledge. AIll human knowledge is fundamentally predicated upon
knowledge of the Divine.
15.1.1.1bn ‘Arabi categorizes knowledge into three distinct types:
15.1.1.1.Rational knowledge (‘ilm al-‘aql), which is acquired through
intellectual deliberation and inferential reasoning.
15.1.1.2.Experiential knowledge (‘ilm al-akwal), rooted in existential states
and intuitive realizations.
15.1.1.3.Esoteric knowledge (‘ilm al-asrar), a supra-rational, divinely
bestowed understanding that is conveyed directly to the hearts of prophets from
the transcendent realm (‘alam al-quds).
15.1.2.Qunawi attributes to reason two distinct dimensions:
15.1.2.1.Reason as a faculty of deliberation and deduction: This dimension
engages in logical analysis and conceptual synthesis. However, its scope is
inherently limited, as it remains incapable of comprehending certain higher
realities accessible through mystical unveiling (kashf).
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15.1.2.2.Reason as a receptacle of transcendent truths:

In this capacity, reason transcends its inherent limitations and exhibits
boundless potential. Provided the individual is not ensnared by the lower self
(nafs) or carnal inclinations, reason becomes a vessel capable of receiving
infinite truths from the higher metaphysical realms.
15.2.Love in the Perspective of Sadr al-Din Qinawi

The concept of love (mahabba), in Qiinaw1’s philosophical system, must be
examined within the framework of the Unity of Being (wahdat al-wujad).
Within the ontology of theoretical mysticism, there exists only one true being:
the Absolute Reality (God). All other existents are mere manifestations or self-
disclosures (tajalliyat) of this singular essence.

In this schema, when God contemplates His own essence, He perceives His
intrinsic perfection. This self-awareness generates knowledge of the perfection
of His names and attributes. Given that the Divine essence is ontologically
congruent with its own perfection- and that perfection shares an essential
correspondence with the Divine names- this knowledge of the names’
perfection becomes beloved and desirable to the Divine.

At the level of the Second Determination (fa ‘ayyun thant), even though the
Divine names are differentiated, they remain within the ambit of the Divine
essence and have not yet emerged into externalized existence. The realization
of the perfection inherent in the Divine names requires two essential elements:
15.2.1.Active yearning (falab fa ili), originating from the Divine as the source
of all existential emanations.
15.2.2.Receptive yearning (talab qabili), which pertains to the latent essences
(a“yan thabita) of contingent beings.

When the Divine essence perceives the perfection of the names, a
motivational impulse (tajalli hubbi) arises to manifest this perfection.
However, in the absence of receptive yearning, this impulse remains latent and
returns to its ontological source. It is only when active and receptive yearnings
converge that the resultant union produces a fajalli hubbi, which instigates the
movement of all contingent realities within their respective receptive
capacities. This existential interaction culminates in a metaphysical
conjunction (tanakuh ‘ayni), activating the Divine Breath (nafas rakmani) and
bringing forth all subsequent ontological determinations.

Thus, love is fundamentally synonymous with the movement of Divine
yearning. It signifies the primordial inclination of the Divine to manifest the
names and perfections that are inherently concealed within His essence. Love,
therefore, constitutes the ontological foundation for the actualization and
externalization of these hidden perfections through the creative process.
15.3.The Perspective of Sadr al-Din Qiinawi
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Sadr al-Din Qunawt sought to articulate mystical intuitions through rational
discourse, utilizing reason to critique and solidify the validity of mystical
unveilings (kashf wa shuhtid). He regarded reason as inadequate in comparison
to love and intuition. However, his critique of reason was not substantiated
through rational arguments, and an analysis of Qunawi’s evidence against
reason suggests that his critique targeted the particular limitations of reason
rather than its universal applicability.

Qunaw1 did not entirely dismiss the function of reason. If such an
interpretation were drawn from his words, it must be reinterpreted (ta’wil).
Upon closer examination, it becomes clear that his critique concerns reason
within the context of Peripatetic (Masha'1) philosophy, which, he argued, was
incapable of grasping mystical realities. The limitations of reason, in his view,
stem from its reliance on conceptual intermediaries. Moreover, reason tainted
by imagination (wahm) becomes ineffective. However, reason that operates in
harmony with intuition (shuhtid) and is illuminated by it (‘agl al-munawwar)
becomes a powerful and effective faculty. Qunaw1 distinguished between
demonstrative (istidlalt) and analytical (tahlili) reason: the former remains
incapable of comprehending mystical realities unless transformed into
illuminated reason, whereas the latter, when enlightened through the heart,
acquires the capacity for effective analysis.
15.4.Allamah Tabataba’i on Reason and Love

Like earlier thinkers, ‘Allamah Tabataba'1 considered reason (‘aql) to be a
faculty of the soul (quwwa nafsiya) responsible for apprehending universals.
Through reason, human beings discern truth from falsehood and distinguish
good from evil. According to Tabataba’1, God’s guidance and prescriptions for
human salvation never contradict reason. All aspects of human life- individual,
social, and political-are founded upon adherence to rational principles.

In Tabataba'1’s philosophical framework, reason extends beyond human

cognition to include the realm of ‘agl al-mufassil (separate intellect). His
perspective on love (‘ishq) emphasizes the existential connection between the
lover and the beloved. Love, in this context, is the attraction between the
perfect cause (‘illat kamila) and the deficient effect (ma‘lil mustakmil). Love
itself has varying degrees, with the highest and most complete form being
divine love (mahabbat al-haqq), which emanates from God’s infinite
perfections.
God, in His essence, loves Himself. As all beings emanate from the Divine
Essence, they are loved by God insofar as they represent the effects and actions
of His Essence. All beings are existentially dependent on God and reciprocally
direct their love toward Him. This attraction culminates in the attainment of
ultimate perfection, resulting in complete tranquility and peace.
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15.5.The Relationship Between Reason and Love in Tabataba'1's View
‘Allamah Tabataba'1 refuted the dichotomy between reason and love, asserting
that their domains and functions are distinct yet complementary. He identified
three pathways for attaining knowledge of God: sensory and natural
observation, rational and philosophical inquiry, and intuitive and innate
understanding.

The innate (fitrT) path corresponds to the heart’s inclination toward God,
wherein human nature is naturally drawn toward the Divine. Through this path,
one is captivated by and attracted to the ultimate cause (mabda’ al-mabadi).
The rational and philosophical path enables human beings to attain a general
knowledge of God as the Necessary Being (wajib al-wujtd) by deducing the
existence of an unconditioned cause from the contingency of creation.
Furthermore, by studying the structure and order of the material world, one
infers the existence of a wise, powerful, and intelligent Creator.

According to Tabataba'1, each of these paths has unique merits. The empirical
path is accessible and universal, requiring neither spiritual discipline nor
rigorous intellectual effort. The rational path is distinguished by its capacity
for communication and transferability to others, although it involves greater
difficulty in its pursuit. The intuitive path, on the other hand, offers a deeply
personal and comprehensive understanding of truths through experiential
knowledge. While profoundly fulfilling, it is inherently incommunicable to
others.

15.6.The Role of Signs and Revelation in Tabataba’1's Thought

In the Qur’anic view espoused by Tabataba'1, the signs (ayat) of existence
are presented as reminders and prompts to awaken the human heart’s innate
disposition (fitra). While the Qur'an does not provide explicit logical
demonstrations for these signs, it encourages contemplation as a means of
stimulating innate recognition of the Divine.

Tabataba'1 regarded revelation (shari'a) as an innate reality corresponding to
human nature. He affirmed the legitimacy of three primary sources of
knowledge: revelation, reason, and the heart. Shari‘a strengthens and
complements both reason and intuition. He considered reason, heart, and
shari‘a as three manifestations of a unified reality. Each is indispensable in its
respective domain, and their displacement leads humanity astray from the path
of ultimate felicity. The interdependence of these three elements ensures
balance and stability, akin to interconnected links in a chain safeguarding one
another.
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