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So drunk am I with Thy love, that I no longer know myself,

In wonderment am I in this drunkenness, yet in this state I am silent.

Neither being far from Thee is possible, nor Thy embrace full of love,

Yet, from the smell of Thy black Hair I am constantly bewildered.

Unveil Thy Face, O Saki, for my soul is in quest.

Give a gulp of that Wine that will take away both my breath and

intelligence.
In this monastery full of affliction, I accepted much hardship,

With this thought that one day I would drink the wine of gnosis.

In this world I have Thee, I have Thee alone,

Union with Thee the goal of my life; I continue to strive on this road.

The fervor of meeting Thee within me burns like fire,

I continue to burn in this fire, but I am annihilated and silent.

SEYYED HOSSEIN NASR
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CHAPTER 23

Some Theological and Philosophical Passages from

Muhammad Fariduddin Attar

This paper offers a transcription and translation of selected passages in Fakhr

(The hidden secret), based on several manuscript witnesses of the text. My

intention is to highlight the Sirr as an essential source for the author's early

cosmological doctrines, and the selection of passages is made with this goal in

mind.! Fakhr al-Din conceived the Sirr as a technical manual for talisman mak-

ing, the invocation of celestial spirits, and other forms of star magic. It was not

a theoretical inquiry into what the Arabic Peripatetic tradition would regard

as a branch of practical physics. Despite this, the author still employed a spec-

ulative method of inquiry that allowed him to expound the metaphysical and

physical principles at work in occult phenomena and magical operations. Rec-

ognizing, perhaps, the difficulty of investigating such events that occur at the

narrow fringes of the natural order, he turned to an exploratory approach using

the latest philosophical and scientific theories of the day, which include the

doctrines of the Eastern hikma tradition inaugurated by Ibn Sinã (d. 428/1037)

and later perspectives that emerged in its wake. It is in the course of this inquiry

that Fakhr al-Din engages in cosmological speculations in a way that reflects

1 Michael Noble has been at the forefront in discussing the philosophical aspects of al-Sir

al-maktüm. See: Philosophising the occult: Avicennan psychology and "The Hidden Secret" of

und pructice, Leiden: Brill, 2020, 207 - 229; and most recently "The entanglement of philoso-

phy polities and the occult: The hidden secret of early post-Avicennan thought in the Islamic

liast in Entangled Religions 14-3 (20z3). See also Jacobsen Ben Hammed, Nora, "As drops in

science as philosophy: An aspect of the philosophical theology of Islam at the beginning of

the thirteenth century" in Annals of Japan Association for Middle East Studies 341 (2018), I-

33: Attar, Muhammad Fariduddin, Avicenna and Fakhr al-Din al-Razi on the cosmic system:

The rule of one, efficient causalitv, and celestial mediation, Montreal (PhD Diss.): McGill Uni-

versity; 2023, 287-363. My research for this paper was supported by public funds through the

© XONINKLIJKE BRILL BV, LEIDEN, 2025 | DOI:10.1163/9789004734951_024

Fakhr al-Din al-Razis al-Sirr al-maktum

al-Din al-Rãzi's (d. 606/1210) infamous work on the occult, al-Sirr al-maktüm

Fukhr al-Din al-Razi, Berlin: De Gruyter, 2020; "Sabian astral magic as soteriology in Fakhr al-

Din al-Razi's al-Sirr al-maktüm, in Liana Saif et al. (eds.), Islamicate occult sciences in theory

their sea: Angelology through ontology in Fakhral-Din al-Razis al-Masalib al-iya" in Arabic

Sciences and Philosophy 292(2019), 185-206; Obuchi, Hisashi, Fakhral-Din al-Razi and occult

HQSC (Fonds de recherche du Québec-Société et culture).
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his own views rather than the authoritative sources he cites. Thus, we find in

either absent or understated in other works of the same period. That a man-

ual in the occult became the chosen vessel for the author's insiohts into the

structure and governing principles of the universe should not come as a sur

prise. Fakhr al-Din did not regard the teachings of occult texts (especially those

ascribed to the Sabians of Harran and the First Teacher, Aristotle) as recordsof

defunct religious beliefs and practices superseded by the Muhammadan dis-

pensation and the scientific advances of Lastern hikma. Rather, they were a

repository of the Hermetic revelation and other ancient teachings on cosmic

sympathies that the philosopher can evaluate and integrate into his own sys-

The Sirr, however, stands at the periphery of Fakhr al-Din's body of work.

rarely consulted, and is still unavailable in a modern edition. To highlight the

work as a unique witness to Fakhr al-Din's early philosophical project, I offer

a transcription and translation of nine passages where the author adduces his

considered views on key philosophical doctrines. These doctrines concern four

questions: the eternity of the world, the metaphysics of celestial mediation, the

occult powers of the human soul, and the epistemic status of astrological prin-

ciples. I have chosen these passages with the following considerations in mind:

2 The "Sabians" in the Sirr is a generic reference to adherents of star-worshipping religion. The

occult works attributed to Aristotle are what Kevin van Bladel calls the "Talismanic Pseudo-

Aristotelian Hermetica"; see van Bladel, Kevin Thomas, The Arabic Hermes: From pagan sage

to prophet of science, Oxford: Oxford University Press, 2009, 92, 121-135. On the Sabian back-

ground to al-Sirr al-maktim, see Noble, Philosophising the occult 6-8 and 48-64. Lilian

McCabe, in her current doctoral project at Yale University, hypothesizes the existence of a

"Sabian library" consisting of texts that transmit the religious teachings of star-worshippersto

scholars like Fakhral-Din. A recent contribution to the influence of the astral magic tradition

on Islamic philosophy is tukasz Pigtak, Between philosophy, mysticism and magic: A critical

(PhD Diss.): University of Warsaw, 2018, 452-482. On the pseudo-Aristotelian hermetica more

generally, see Burnett, Charles, "Aristoteles/Hermes Liber Antimaquis? in Paolo Lucentini

hout: Brepols, 2001, 175-221, and Saif, Liana, "A preliminary study of the pseudo-Aristotelian

3 Hermes and texts that ascribe their content to the teachings of Hermes are one of most citedauthorities in al-Sirr al-maktüm. On the figure of Hermes as the prophetic source of philo-

sophical knowledge in Islam, see Seyyed Hossein Nasr's Islamic studies: Essays on law and

society, the sciences, philosophy and Sufism, Beirut: Librarie du Liban, 1967, 63-89; "The mean-

ing and role of 'bhilosophy' in Islam" in SI 27.37 (1972), 57-8o Iclamic philosophy from its

origin to the present: Philosophy in the land of prophecy, Albany: SUNy Press, 2006, 43-

FARIDUDDIN ATTAR

edition of occult writings of and attributed to Shihab al-Din al-Suhrawardi (156-1g), Warsaw

and Vittoria Perrone Compagni (eds.), Hermetis Trismegisti: Astrologica et Divinatoria, Turn-

Hermetica: Texts, context, and doctrines" in al-Usür at-Wusta 29 (3021), 20-80.
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that they appeal primarily to philosophical reasoning or present significant

philosophical implications; that they can be understood in themselves and

would not appear disjointed or incomprehensible when culled from their orig

inal context; that they reveal Fakhr al-Din's considered views on the nature of

occult phenomena rather than a record of someone else's opinion being cited;

that they touch key areas of philosophy that clarify the author's understanding

of the universal system; and that they contain distinctly Razian metaphysi-

cal and cosmological doctrines that are either original to the Sirr or which he

develops in other works of the period. Together these passages present only

a small but representative sample of the author's theoretical inquiry on the

nature of occult phenomena. +

The transcription of these passages is based on MS Tehran: Majlis- Shura-yi

Mili 6853, copied in Isfahan and dated Dhu I-Hijja, 616/February 1220, around

ten years after Fakhr al-Din's death. This manuscript is one of the few to trans-

mit the entire text of the Sirr and is one of the more reliable early witnesses I

have examined. We begin, however, with a short introduction to the general

contents, structure, and method of the Sirr.

The General Contents and Method of the Sirr as an Occult Text

Current studies generally agree that the Sirr was written when Fakhr al-Din

was in his late 2os or early gos, around the same period he wrote or was writ-

ing several important works that would make him a famous scholar, such as

4 Michael Noble has translated and discussed many of these passages throughout his mono-

graph, Philosophising the occult. Readers should consult his work to understand their meaning

in relation to Fakhr al-Din's project in the Sirr. I have also analyzed these passages in my dis-

sentation, Avicenna and Fakhr al-Din al-Razi on the cosmic system 237-263. However, the scope

of the discussion is more limited as it deals with these passages in relation to lakhr al-Din's

criticism of Avicennian cosmological and psychological theories in his early philosophical

52:3-4 (2025), 181-208.

6 In addition to the Ms Majlis 6853, I also rely on the following manuscripts to verify my

reading of the text: Mss Istanbul: Carullah 1182 (61/1217), Carullah 1481 (682/1282), Damad

/5thcent.); Leiden: Or. 086 (879/1474): Berlin: Petermann 1.207 (ca. uth/17th cent.). I wouldlike to also thank Fateme Savadi and Sajad Nikfahm-Khubravan for their help in acquiring

some of the manuscripts used for my research.

Nihayat al-uqul (The summit of reason), al-Mabähith al-mashriqiyya (Eastern

Ibrahim Pasa 845 (6g0/1291), Manisa il Halk 6284(928/1522), Laleli 1518: Paris: Arabe 2645 (8th
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investigations) and al-Mulakhkhas (The compendium), as well as his commen-

tary on Ibn Sina's al-Ishārat wa-l-tanbihat (Pointers and reminders). The Sirr
is dedicated to an unnamed potentate, but it is possible that it was commis.

sioned by the Khwarazmshah 'Alã' al-Din Tekish (r. 567-596/1172-1200) when

Fakhr al-Din was serving under his patronage. Though royal commission is

perhaps one factor for the Sirr's composition, some personal interest must

have been at play. Fakhr al-Din's concern with the occult sciences is one of the

enduring features of his career. He was ascribed with the authorship of four

other works on the occult, two of which. Kitãb al-firasa, a work on physiog.

nomy, and khtiyarãt al-Ala tyya, a work on election astrology, are extant. In his

major philosophical works, Fakhr al-Din also wrote extensively on occult phe-

nomena, especially (and following Avicennian fashion) in the psychological

sections of these works where the strange and rare powers of the human soul

are discussed. Finally, in his kaläm works and his exegesis of the Quran, Fakhr

al-Din discusses the theological doctrines of the practitioners of magic and

adherents of star-worshipping religions to show how they contradict Islamic

teachings about God and His relationship to the created order. Thus, Fakhr

al-Din engages with the occult tradition from three distinct but often overlap-

ping perspectives: (1) from the concerns of a scholar of the occult, (2) from
the theoretical framework of Eastern hikma, and (s) from the raised platform

of the preacher's pulpit. Although the Sirr contains heresiographical discus-

sions and delves into the physical principles of magical and astrological oper-

ations, the work is a straight contribution to the occult tradition. Fakhr al-Din

7 For the chronology of the Sirr relative to the Mabähith and Mulakhkhas, see Altag, Egref,

"Fahreddin er-Razinin Esererinin Kronolojisi, in Ömer Türker (ed.), Islâm Disincesin
Dönüsim Saginda Fahreddin er-Razi, Istanbul: ISAM Yayinlari, Yayinlari, 106-107; cf. Griffel, Fank,

"Fahr al-Din al-Rãzi" in Ulrich Rudolph and Peter Adamson (eds.), Philosophy in the Islamic

word. 1, th- 2th centuries central and eastern regions, trans. Gwendolin Goldbloom, Lei-den: Bril 2023, 607-615. The Sirr is referenced in the Mulakhkhas and Sharh al hanl;

sec, Razi, Pakhr al-Din al, al-Mulakhkhas fi al-hikma wa-t-mantiq, ed. 'Abd Alläh Muham-

Najafzada, ii. Tehran: Society for the Appreciation of Cultural Works and Dignitaries, 2005

664. It is also referenced in a late work, the commentary on Avicenna's Sharh 'Uyún al-hikma;

1-Tibã'a wa-l-Nashr, 1989, 193-194. Based on the references of the earlier works, Altas places

8 Altas, "Fahreddin er-Razi'nin eserlerinin kronolojisi" 107. The dedication is located at the end
the terminus ante quem of the Sirr's composition to 574/1179.

of the Sirr where Fakhr al-Din offers his parting advice (wasiva), Ms Mailis 68=2 f. 274° line 5.

On the political dimensions of the Sirr's composition, see Noble, Philosophising the occul

29-34, and "The entanglement of philosophy, politics and the occult."

mai Ismäil, Ahmad Säbir Mustaft, and Rajih Hilal, i, Cairo: Markaz Ihyã lit. Buhith wa-1- irisa, 2021, 42; and Sharh al-Isharat wa-! tanbihat al-tabr pyat wa-ilahigyat, ed. Alieza

see, al-Razi, Sharh 'Uvin al-hikma, ed. Ahmad Hiiazi al-Saggã, Tebran: Mu'assasat al-Sādig li-
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devotes himself to explaining the inner workings of magical operations from

both theoretical and practical perspectives, sifting through the sources of the

tradition, selecting the most relevant and authoritative bits, and reorganiz-

ing the discipline for greater intelligibility-all this for the goal of preserving

the accumulated wisdom on the occult, deepening the aspirant's knowledge

thereof and increasing his technical know-how in the art of channeling celes-

tial powers. Where theological and philosophical discussions appear, they are

nt pursued for their own sake, but are embedded in the arrangement of a gri-

The Sirr is concerned with objects and devices that harness the powers

of celestial entities for human purposes. Fakhr al-Din focuses on two such

artifces: talismans, and ritual invocations. Talismans are statues, images, or

inscriptions constructed at elected times and in such a manner as to draw in

and capture the active powers of celestial entities into a fixed medium, thereby

preserving the propitious effects of what are often fleeting celestial events. The

second are formulaic utterances designed to extol and subsequently subjugate

the will of celestial spirits to meet the purposes of the operator. Together they

form the chief mawdu at or subject matters of the Sirr, as it is stated in the intro-

duction of the text:

This book compiles what has reached us of the knowledge of talismans,

magical operations, conjurations, and the invocation of the stars, while

staying clear from anything that opposes the Religion and [undermines]

the security of certitude.

From this statement we also learn that Fakhr al-Din views himself as compil-

ing material on the subject. Indeed, substantial portions of the Sirr are citations

of authoritative astrological and astral magic sources, rearranged according to

his preferred scheme. But Fakhr al-Din does more than this. He also compares

different opinions on a given issue, evaluates them critically, and occasionally

pronounces his own position. He does this to sharpen the inquiries of the dis-

cipline, improve the efficacy of the magical operation under review, and secure

the theoretical bases of the magical arts with the latest developments in meta-

physics, the natural sciences, and speculative cosmology. Thus, the Sirr is more

moire.

Text 1. MS Tehran: Majlis-i Shura-yi Milli 6853, f. 1' lines 3-5
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than a repository of occult lore; it is a meticulously curated digest of transmit-

ted knowledge on the occult sciences.9

Another notable aspect of the passage above is that Fakhr al-Din wants to

reassure the reader that his inquiry into astral magic does not imply a blan

ket endorsement of everything the tradition transmits. Rather, he intends to

stay clear "from anything that opposes the Religion and undermines] the secu-

rity of certitude." This qualification, general and pre-emptive as it is, allows the

author to get on with his inquiry into the material despite its controversial sta-

tus. It announces neither that the astral magic tradition is inherently heretical

nor that the Sir is an exercise in heresiography. 10 In some passages transcribed

below, Fakhr al-Din discusses which doctrines of the astral magic tradition con-

tradict Islamic teachings, At the same time, he also offers an interpretation

of such doctrines that would neutralize the theologically problematic aspects,

keeping the underlying system intact.

Let us turn to the structure of the Sirr. As transmitted by Ms Majlis 6853

and other witnesses, the text is divided into five magalat or treatises. The first

treatise is devoted to the philosophical and scientific basis of occult phenom-

ena and magical operations. Fakhr al-Din's approach is open ended. Instead of

proposing a single theoretical model, he enlists the aid of several, at times com-

peting theoretical perspectives. This section covers the two poles of the magical

worldview: the macrocosm, dealing with the metaphysics of cosmic sympa-

thies and celestial mediation; and the microcosm, dealing with occult powers

of the human soul. The second treatise is one of the longer sections of the

10
C.f. Noble, Philosophising the occult 1-6.

For a discussion on Razis heresiography of astrology and astral magic in the Sir and other

al-Aslayn li-Drast wal-Nashr, 2018. I offer a brief evaluation of these studies in Av-

cenna and Fakhr al-Din al-Razi on the cosmic system 342. We must clearly acknowledge

that Fakhral-Din consistently regards the performance of ritual magic, specifically thosethat assume the divinity of celestial entities, as constituting unbelief (kufr). We find this

view already presented in Jami al-ulum, an encyclopedic work written during the same

predates the composition of the Sirr. See her review article: "Michael-Sebastian Noble,

Philosophising the occult. Avicennan psycholom and the 'Hidden Secret' of Fakhr al-Din

al-Razi," in Abstracta Iranica 44 (2022), 1-2. The same pronouncement of unbelief can be

also vol. iii, 46o and vol. xxx, 707 of the same work. Consult also Noble, Philosophising the
occult 217-228.

FARIDUDDIN ATTAR

9

works, see Fawda, Said, "Introduction," in Said Fawda, Nihayat al- qul fi dirayat al-usil,

i, Beirut: Där al-Dhakhain, 2014, 47-86, and al-Nablusi, 'Uthmãn, Mawqif al-imăm Fakir

al- Din at-Razi min al-sir wa-da 'wat al-kawäkib wa-radd takharrusat al-Taymiya, Jordan:

period as the Sirr see al-Razi, Jami al-ulum• Sittini ed. ‹Al- Al Dawüd, Tehran: Bunyad-

i Mawqufät-i Duktur Mahmüd Afshãr, 2003, 331. According to Ziva Vesel, Jami al-ulüm

seen in later works, such as al-Arba'in fiusül al-din ed Ahmad Hiiazi al-Sagga. Beirut: Dãral-lil, 2004, 329-330, and al-Tafsir al-kabir, in. Beirut: Dar Thua al-Turäth al-'Arabi, 232; see
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work. It deals with the astrological principles that the operator should master to

be successful in his craft. Here, Fakhr al-Din defends the legitimacy of astrology

as a scientific discipline and provides an epistemological framework to analyze

astrological data and evaluate their reliability. These first two treatises can be

regarded as the theoretical portion of the Sirr, because they establish the cos-

mological and epistemic framework in which magical operations and occult

phenomena take place. In the third treatise, Fahr al-Din instructs in the art

of constructing constellation talismans. In the fourth treatise he instructs in

the discipline of invoking celestial spirits. Finally, in the fifth treatise he dis-

cusses a miscellaneous collection of magical operations, like those that cause

love, hatred, and illnesses, binding spells, and the craft of deflecting magic.

He concludes this treatise with instructions on how to make planetary talis-

mans." In contrast to the first two treatises, the last three can be regarded

as the technical portion of the Sirr, as they consist of instructions, recipes,

pointers, and guidelines for the optimal performance of talisman making and

star invocation. However, despite being practically oriented, these technical

sections are always introduced by a detailed overview of the cosmological

For an outline of the contents of the Sirr consult Noble, Philosophising the occult 37-39.

We should note that this outline relies on the widely available lithographic print com-

missioned by Mirza Muhammad Shirazi published in the late 19th century. Yet this copy

of the text transmits a heavily redacted version of Treatise v of the Sirr. The problem-

atic transmission begins in the middle of Treatise IV, p. 136 line 2 of the lithograph, at

which point the text no longer accords with Mss that transmit what I believe is the cor-

rect reading of Treatises IV and v. To give a scale of the redaction, what the lithograph

transmits as Treatise v is only one tenth of what is transmitted by other Mss. The redacted

version of Treatise V contains only a single section, which deals with planetary talismans.

The complete version, on the other hand, contains ten chapters (bab, pl. abwäb), with the

instructions for making planetary talismans being the subject of one of them, Chapter 10.

Furthermore, what the lithographic print transmits as Chapters 7, 8, 9, and 10 of Treatise IV

should rather belong to Treatise v as Chapters 6, 7, 2, and 3 respectively. These Chapters

do not deal with planetary invocations, which is the subject of Treatise Iv; rather they

deal with a range of miscellaneous magical items and rituals, thus falling under the remit

of Treatise v, which is correspondingly entitled: "On the detailed operations concerning

manuscript witnesses that transmit the correct version Treatises IV and v is the following:

MSS Tehran: Majlis 6853; Istanbul: Carullah 1481, Damad Ibrahim Paça 845; Leiden: Or. g86;

Berlin: Petermann 1.207. Note that the transmission recorded in the Leiden manuscript is

problematic, with missing pages and incorrect section headings; while the Berlin manu-

script contains inaccurate section headings and the possible inclusion of foreign material

related to Solomonic magic. A samole of other manuscripts that correctly transmit Trea
tises IV and v, but with some missing sections, are MSS Istanbul: Carullah 1482, Manisa il

Halk 6284.

love (ub), hatred (hadad), inflicting illness (tamrid) deflecting magic (daf al sir), the

binding of the tongue (ayd allisn) the binding of sleep ("aqd al-nawm). A sample of the
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principles at work. Thus, we see that Fakhr al-Din is constantly preoccupied

with the causal basis of occult phenomena. When we consider that he was

citing the latest philosophical theories of the 6th/12th century, such as those

of Ibn Sina and the alternative perspectives that emerged in the subsequent

period, including his own, the text is one of the most theoretically informed

and sophisticated occult manuals of the age.

Transcription and Translation of Selected Passagest2

As mentioned above, the base witness used for the transcription and trans.

lation of the selected passages is Ms Majlis 6853. Since I verify my reading of

these passages with other MSs, the transcriptions can be regarded as an accu-

rate representation of Fakhr al-Din's intentions, though obviously there are

minor textual differences between witnesses. I will provide readings of other

witnesses only when the Ms Majlis 6853 is illegible, when other Mss transmit

variants that are useful for understanding the meaning of the text, or when

such variants affect the intention of the passage. Except for Text 3 and Text 7,

where I offer emendations, the reader should view the transcription as an exact

reproduction of Ms Majlis 6853-

The selection of passages I transcribe and translate are culled from the the-

oretical portions of the Sirr. Text 2 contains Fakhr al-Din's criticism of the eter-

nity of the world, a doctrine which he ascribes to the "Sabians" and the "philoso-

phers." It contains an argument—unique among Fakhr al-Din's works— in sup-

port of the major premiss of a proof against the eternity of the world, this

premiss being that "every contingent thing (mumkin) is originated (hadith)?

The minor premiss is, of course, that "all existing things other than God are

contingent." In Text 3 Fakhral-Din affirms the theory of celestial mediation and

the Hermetic system of celestial-sublunary correspondences in a manner that

is consistent with his Ash'arite commitments. Text 4 offers a Quranic model of

cosmic sympathies and identifies the celestial spirits of the astral magic tra-

dition with angelic entities. In Text 5, Fakhr al-Din acknowledges the occult

powers of the human souls using both Avicennian and Razian models of psy:chic faculties. Text 6 discusses the Hermetic doctrine of Perfect Natures as the

celestial archetypes of human souls, while Text 7 affirms the reality of celestial

12 I thank Rosy Azar for helping me improve the transcription and translation of these pas-

sages. Husayn Ibrahim also patiently went through my work and sharpened my under-

standing of these texts. I am responsible for any shortcomings.

FARIDUDDIN ATTAR
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archetypes using an argument that in other works was used to affirm the possi-
blity of Platonic Forms, Finally in Text 8 and Text g, Pakhr al-Din defends the
epistemic reliability of astrological principles as these are transmitted in the

authoritative sources of the tradition.

2,1
Text 2. MS Tehran: Majlis-i Shura-yi Milli 6853, f. 23" line 10-23"

line 213

14

We say that every contingent thing is originated only because every con-

tingent thing stands in need of the cause. 4 Now, its standing in need of

the cause occurs either during its persistence or during its non-existence.

The first is false, because the thing, during its persistence, is [already]

existent. If it required the existentiator during its persistence, the exist-

ing thing would stand in need of that which renders it existent when it

was already] existing. This is sheer superfluity, which is absurd. Thus, it is

established that [the contingent thing] stands in need of the cause, either

during its origination or during its non-existence. Based on these two

This passage appears in the last chapter (fast 6) of Treatise I on the theoretical principles

of astral magic. The chapter is entitled, "On showing the weakness of that which we have

related of these Philosophers (Jalasifa) and Sabians (al-Sabia) and explaining the sound-

ness (sihha) of the religion of Islam." It is dedicated mainly to refuting the doctrine of the

eternity of the world. The argument is not a categorical rejection of Sabian teachings on

celestial mediation; it refutes a specific metaphysical doctrine.

This is the major premiss of the following argument: Since all things other than Giod

are contingent (mumkin), and every contingent thing is originated (muhdath), then all

things other than God are originated. The world therefore is originated. Fakhral-Din's jus-

tification for the major premiss attempts to show that anything that is contingent must

necessarily be originated by the mere conception of these terms.
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2.2

assumptions, we may decisively determine that every contingent thing i

originated. Thus it is established that whatever is other than the One Pu

tent is originated. God has bestowed this proof specifically to us, and none

among our predecessors has conceived anything like it, as their proof,

which depends on the (factors of] motion and rest, comprehends onlybodies and accidents. As a result, they were not lable] to establish that

everything other than God Most High is contingent.

line 715

15

16

This passage appears in the beginning of Treatise tV on the invocation of the stars, where

Fakhr al-Din enumerates the metaphysical principles underpinning this form of magic.Reading with Ms Istanbul Damad Ibrahim Paça 845, f. 77'; Berlin Petermann 1. 207, f. g2';

Paris Arabe 2645, 190% Istanbul Laeli 1548, f. agar. I have omitted the word ill prior

As seen in the translation below Fakhr al-Din is trving to show that refuting the divin

ity of the stars by appealing to the teachings of the prophets begs the question, because

the reality of prophecy ultimately depends on refuting the divinity of the stars. Rather,

it should appeal to argumente based on indenandant reason The illa clauce undermines

this crucial point, rendering the entire argument futile. In my view. therefore, it cannot be

the correct reading.

FARIDUDDIN ATTAR
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Know that since these Sabians give credence to what we have just ex-

plained, they base their religion on these principles18 They claim that

these stars are the proximate deities of this world. Thus, it is incumbent

upon the denizens of this lower world to worship and supplicate them by

performing suffumigation and ritual sacrifice. However, since they know

that these stars are hidden from sight, they adopt representations and

statues in their place and [in this way] undertake their worship and glo-

rification. This is the religion of the idolaters. Know that this doctrine is

false. However, it cannot be refuted by the reports of the prophets, peace

be upon them, [reports] which relate the falsity of this doctrine. This

is because the proof for prophecy derives from affirming that miracles

are God's act. But this is established only when the stars' governance of

the world is refuted. Thus, if we were to reject this doctrine through the

statement of the prophets, peace be upon them, we would be appeal-

ing to circular reasoning, and this is incorrect. Rather, this doctrine is

rejected only with what we had established, by proving that the world

is originated, and that, as a result, its causal principle must be that which

possesses [autonomous] power. Now, if it possesses this power, it must

exert power over all contingent things. If it exerts power over all contin-

gent things, it is necessary that it is the creator of all contingent things. 19

Based on this, the status of the stars as divinities governing this world

must be rejected as false. However, if it were held that the movement and

conjunctions [of the stars] are causes for the origination of the originated

things of this world by way of habit, then this is not unbelief, nor is it mis-

guided. Rather, induction is necessitated. Since we recognize this to be the

Here Pakhr al-Din is referring to his previous discussion on the characteristics of celestial

spirits as held by the practitioners of astral magic. These characteristics are that they are

alive and rational, that they have universal and particular knowledge and will, that they

perceive invocations directed at them, and that the celestial bodies they inhabit function

like the organs of an animal. Given these characteristics, the Sabians came to hold that

the celestial spirits are deities deserving of worship, and this became the basis of their

Fakhr al-Din is assuming the premiss discussed above that the mumkin ("the contingent"is necessarily muhdath ("the originated") and that the cause (al-muaththir) of the muh-

dath can be referred to as al-khaliq ("the creator").

18

19

Read: wa-an là kadhabnühu Leiden Or: g86, f. 18g%, transmits: olio Y
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2.3

case, we affirm its correctness based on this perspective. We do not cat-egorically reject [their doctrine] since this falsehood does not fall under

line 820

22

23

24

26

27

This passage appears in the last chapter (fal 4) of Treatise Ill on constellation talismans

Fakhr al-Din is transitioning to Treatise IV on the invocation of the stars and decides to

introduce one of the major theoretical principles involved in the art, namely the doctrine

of celestial-sublunary correspondences.

Q 26:193-194-

Q 19:17.
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Q 51:1-2.

Q51:4
Q 79:1-2.

Q 37:1-3.

Q 66:6.
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31

32

Know that the speculations of reason and the divine laws agree that what

governs the [different] types of originated entities of this world are the

celestial spirits, each of which [governs] a specific type [thereof]. These

spirits are named in the language of the Law as "angels." We [may] affirm

this solely through rational considerations, for it was established by ratio-

nal proofs that what governs the lower world are the spirits of the higher

world and that a single principle cannot be the source of many differen-

tiated effects. Thus, it is necessary that each [species of effect] depend on

a single celestial spirit. For those who hold that only one proceeds from

the one, this is evident. As for those who do not adhere to this, no doubt

they will [also] deny that a single principle can be the source of contrary

actions, [e.g.,] of happiness and wretchedness, of the male and female,

and of the hot and cold.32 However, we claim this to be the case [only]

The as transmits the masculine personal prefix to the subjunctive verb, where one might

expect the feminine personal prefix in agreement with the repeated use of feminine sin-

sular pronouns "h referring to angelic entities. However, the masculine personal prefix,
attested in other manuscripts Berlin: Petermann 1. 207 f. 89; Leiden: Or. 986, f 383"; Istan-

bul: Manisa il Halk 6284, t: 881) can be accepted as it can be taken to refer to the noun "ul"

in the phrase I kulli wahid minhum, also referring to the angels. Some ss left the per-

sonal prefix without diacritic points: MSS Istanbul Carullah 481, f. u6; Damad brahim

Pasa 845, f. 74'. The same applies to the next subjunctive verb, yuf'ala"

The principle "that a single principle cannot be the source of many differentiated effects"

is a major Avicennian metaphysical doctrine and is often referred to as ga'idat al-wähid,

the Rule of One. Consistent with his exploratory approach in the Sir, Fakhr a-Din argues

Q 20:g6.

@ 6:61.
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according to the Divine laws, For God directed [our]atentin this ad

evinced in the Quran when He the Glorified and Sublime says, TY thothat winnow with a winnowing; And those that bear the burden (of the

rain)" (Q 51:1-2), until His words, "And those who distribute (blessings)

by command" (Q 51:4),33 and He says, "By those that wrest violently; by

those that draw out quickly" (Q 79:1-2).34 He [also] says, "By those ranged

in ranks; and the drivers driving; and the reciters of a reminder' (Qa?-

3) 35 Some of our colleagues have said that "those ranged in ranks" are
the angels of the sphere of Saturn who fix [its position] and delay its

motion. As for "the drivers driving, these are angels of the sphere of Mars,

who are responsible for the many wandering [motions] of Mars. (God)

joined [the angels of Saturn and the angels of Mars in this verse), because

they are both inauspicious. (Our colleagues] also say that "the reciters of

a reminder" are the angels of the sphere of Jupiter. [Consider also] the

word of the Glorified and Sublime: "[Men and stones] over which are

angels, stern and severe" (Q 66:6); "[a revelation of the Lord of the worlds)

brought down by the Trustworthy Spirit upon thine heart" (Q 26:92-

193); "We sent unto her Our Spirit, and it assumed for her the likeness

of a perfect man" (Q 19:17); "So I took a handful [of dust] from the foot-

steps of the messenger" (Q 20:96); "Our messengers take him [who has

died]" (Q 6:61); Solomon, peace be upon him, said, "We have been taught

the language of the birds" (Q 27:16).36 Some of our colleagues have said

that the meaning [here] is the connection of [Solomon's] spirit with the

spirit of Mercury, because Mercury is connected to birds. Reports also

widely circulate about [how] the guardian of clouds, thunder, and light-

ning is a single angel; the guardian of sustenance is another angel; the

guardian of mountains and seas is another angel; and so on regarding

33

3435
36

that the principle can bejustified both on philosophical grounds, as a necessary metaphy:
ical principle, and on religious grounds, as a conventional theory of causality sustained by

Divine habit (al-ada). Fakhr al-Din canonical position, however, is to deny the Rule of

One as a necessary metaphysical doctrine, as seen in all his ohilosophical and theological

works. To my knowledge, only in the Sirr. and specifically this passage, does he affirm it as

an acceptable model of causality within an Ash'arite theological framework. For a recent

discussion on Fakhr al-Din's criticism of the Rule of One, see Attar, Avicenna and Fakhr

al-Din al-Razi on the cosmic system. Refer specifically to pp. 245-250, where the passage
above is analyzed.

Trans. in Nasr, Seyyed Hossein et al. (eds ). The study Ouran. New York: HarperOne, 2015.

Trans. in Nasr et al. (eds.), The study Quran.

Trans. in Nasr et al. (eds.), The study Quran.
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other states. If this is established, this issue is one in which there is agree-

ment between the prophets—upon whom be peace—and the philoso-

phers. If such is the case, then each one of [these celestial spirits may]

have specific names. On this basis, it is not impossible that if the human

being invokes them by their names, asks assistance from them, entreats

them, and conjures them by the names of their rulers and overlords (i.e.,

the angels or celestial spirits), [the one invoked] shall answer the human

being and do what is asked of it. Thus, the practitioners of magic extend

themselves in explaining this kind of magic, which we will turn to in the

following treatise with the help of God and the excellence of his guid-

ance.

2.4
line 1037

37 This passage appears in Chapter 4 of Treatise 1, where Fakhr al-Din discusses the theoret

ical principles behind magic (shr), which seems to refer broadly to any action achieved

at a distance. See Noble's discussion of this section of the Sirr in Philosophising the occult

Text 5. Ms Tehran: Majlis-i Shura-yi Milli 6853, f. 14' line 9-14"
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38

We sav that the capacity of the soul in performing actions that transgress

the customary course of events may occur either through innate or ar

quired disoositions. In the case of innate disposition, the argument de

pends on the premiss that the soul is a substance that is self-subsistent

or that it designates a specific mixture, nothing more. If we affirm the first,

it is not impossible that the human soul is essentially distinct from each

other, in which case the soul can be ascribed with a power that does not

occur in other souls, being thereby capable of performing acts that others

could not perform. This [is the case] if we hold that the human souls die.

fer in essence— which is the truth.38 Now, if we hold [the position) that

[human souls] are one in essence, then without doubt they (may still

differ on account of the bodily organs and the psychic accidents. Thus,

it is not impossible that several souls are specified by a particular mix-

ture that produces an organ capable of performing acts that transgress the

customary course of events, or that [this mixture] produces certain psy-

chic accidents that makes them capable of performing these transgressive

acts. Thus, when the light of the unseen world is disclosed to these souls,

they are empowered to perform that which other souls are incapable

of doing. This is what is intended by the statement of the Imam of the

Imams, the vicegerent of God to His creation, and the commander of the

believers, 'Ali b. Abi Tälib, upon whom be peace, "By God, I removed the

doors of Khaybar not by bodily powers, but divine powers." Now, should

we affirm that the soul is nothing more than the unique mixture, then

clearly the mixtures are distinct, in which case it is not impossible that

a wondrous mixture exists and that the person in possession of such a

mixture| has power over that which others are incapable (of affecting:

Thus, based on what we have outlined, it is established that this fie,

the existence of exceptional souls capable of transgressing the custon-

ary course of events] is not inconceivable. However, decisive knowleage

of its curence can be obtained only through direct witnessing musthi.

For an analysis of this passages and other passages in the Sirr that discusses the thau-

maturgical powers of the buman being as the funation of a uniquely constituted soul, see

Attar, Avicenna and Fakhr al-Din al-Rari on the cosmic sustem 251-260. Here, I discuss the

radical difference between Fakhr al-Din's model of psychic powers, including the occult,as compared to Ibn Sinäs. The passage above is cited and discussed on p. 255-

FARIDUDDIN ATTAR
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hada), All this pertains (to the case] where the soul's capacity to perform

these transgressive acts is innate.

2.5
line 239

We say that human souls are many in number and differentiated in es-

sence. For among them are those who are evil in nature and others who

are good in nature. Such is falso] the case regarding [the qualities of]

intelligence, acumen, nobility, and depravity. It is necessary that for each

type (of human soul] is (posited] a distinct cause, for we have mentioned

that the effect resembles the cause, and that a single thing does not resem-

This passage appears in the beginning of Treatise IV on the invocation of the stars, where

Lakhr al-Din enumerates the theoretical principles of the art, especially the various char-

acteristics (sifät) of the celestial spirits that would make them responsive to human

speech. Here he is discussing a subset of such spirits that function as human archetypes

and why these are called Perfect Natures.
Report of this hadith is attributed to either Ab Hurayra or 'Aisha and is recorded in the

Text 6. MS Tehran: Majlis-i Shura-y Milli 6853, f. 137" Line 2-1387

Sahits of Bukhäri and Muslim, and the Sunan of Abu Däwüd.



478

ble two different things.41 Consequently, for each class of human souls is

[posited] a distinct celestial soul that acts as their cause and existentio

tor. Thus, the human souls that are the effects of a single [cause] share

a bond of love and mutual support that do not occur between them andanother group [of souls]. Thus, they are like brothers while these celestial

spirits are like their fathers. These celestial souls attend to their affairs bu

strengthening them, giving succour, and defending them. This is what the

Ancients have called the Perfect Nature. The Prophet, may peace be upon

him, has alluded to this when he said, "Spirits are troops in marshalled

hosts; those who are familiar with each other will be friendly, while those

who are opposed to one another will disagree." These celestial souls are

mindful of human souls as a merciful father is toward his children. [The

Perfect Nature] guides the human being in his sleep towards his wellbe-

ing and in his waking state when he reflects upon that which he desires.

[The Perfect Nature] places beneficial thoughts in the heart of the human

being. They call him the Perfect Nature, because, as we have explained,

the cause must be of the effect's nature, but more complete, higher, and

stronger.

2.6
line 242

41

42

This is a restatement of the Rule of One as discussed in Text 4, which justifies the principle

on both philosophical and religious grounds.

This passage appears in Chapter 5 of Treatise I on the theoretical principles of astral magic.

It discusses components of the astral magic ritual that contribute to its effectiveness, lIkknowing the precise networke of cosmic sumnathiac between sublunary substances an

their celestial archetypes, the images associated with certain spirits, the material of parch-

ments used in rituals, optimal methods of suffumication, and the construction of magical

FARIDUDDIN ATTAR
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44

The practitioners of talismanic magic agree that every form of this world

has an archetype in the heavens. They claim that the lower forms obey the

higher forms, [like] snakes with respect to Draco, scorpions with respect

to Scorpio, and lions with respect to Leo, and others. This premiss is

admissible by means of several logical demonstrations. But let us indi-

cate the main point. We say that when we imagine these forms, such as

a human being with a thousand heads and rubies the length of a single

parasang, 45 [these things] are either sheer privation or they have exis-

tence. The first is felse, because our imagination directs its attention to

them and observes their quantity, length, width, and surface. Sheer nega-

tion is not like this. Thus, it is established that these [fantastical forms]

exist, in which case they either exist in us or external to us. The first is false,

because either they exist in our soul, which is a separate substance, or in

the corporeal faculty that inheres in the heart or the brain. The first is false

Reading with Mss Paris: Arabe 2645, f. 26' and Berlin: Petermann 1. 207, f. 12%. By contrast,

the MS Majlis 6853 transmits (oue §, using the feminine pronominal suffix, a reading thatis also attested in Mss Istanbul: Carullah 1482, f. 19*; Carullah 1481, f. 17*; Damad Ibrahim

Paça 845, f. 125; Manisa il Halk 6284, f. n'; and Leiden: Or. g86, f. 25%. However, the reading,

Lime, referring to "our soul," is preferred because it reflects Fakhr al-Din's intention in this

passage. He is explaining the first term of a disjunction that the fantastical object of per-

ception must either exist "in us (fina) or external to us (kharij minna) If it exists "in us" it

would either exist "in our soul (fi nafsina), which is a separate substance," or it would exist

in the faculty that inheres in the brain or the heart. Since this is an exhaustive division,

and since both options fail, given the absurdities each of them entails, the first disjunct

must be rejected in favour of the second, which is that fantastical forms exist "externally

to us" Reading "fi nafsih" instead of "fi nafina" will render this argument incoherent.
Reading with ss Istanbul: Damad ibrahim Paça 845 12 Paris: Arabe 2645, f. 36; Berlin:

or "in actuality," which is also transmitted in Mss Istanbul: Carullah 1482, F. 19; Carullah

for suggesting this emendation and for helping me with the translation of this passese.

A single parasang or faraskh roughly corresponding to a single league, or 3-3-5 miles.

Petermann 1.207, &.12'. By contrast, the MS Majlis 6353 transmits JU &, "n the moment:

1481, f. 17*: Manisa il Halk 6284, f. 1'; and Leiden: Or. 986, f 25Y. I thank Francesco Zamboni
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2.7

because the separate substance is indivisible. Thus, whatever inheres init should possess no side that is distinct from the other. But this imagined

form is not like this land so it cannot inhere in the separate substance).

The second lin the corporeal faculty] is also false, because the total aggre-gate of our bodily parts in relation to this imagined [fantasticall for

something small in relation to something great. What is great in quantitycannot possibly inhere in a small substrate. Thus, it is established tha

this form exists extermally from us. Now [this form) may exist in th lover

world, but this is false, because anyone present with us should be able to

see it. Thus, the sole option is that it exists in the upper world, 46

46

47

48

Know that a group of the ancient astrologers adhere to each one of these

five aspects.48 Of course these produce only preponderating opinion.

However, when [these five aspects] are combined with each other, and

each one of them corroborates what is indicated by the other, the opin-

ion is further reinforced and becomes very strong. If many [instances)

of methodical observations and experimentations from earlier times and

long epochs are added to the consideration] of these [five aspects,,

and if the community of practitioners agree to this arrangement, then a

The question of how we perceive fantastical images is a recurring subiect in Fakhr al-Dinsearly philosophical works. In these works he grites that these images are engraved in

celestial bodies. The argument he uses to substantiate this theory is the same as the pas-

sage above: by refuting a representationalist model of perception. Fakhr al-Din also uses
this argument to establish the existence of Platonic forms, though in this case, the objects

under scrutiny are not fantastical forms but the essences of things. See Mulakhkhas i, 497:

This passage appears in Chapter 12 of Treatise I on the astrological principles involved in

Fakhr al-Din outlines five "methods" (turuq) through which the ancient astrologers deter-

Leo the house of the Sun.mine the houses of the planets, such as why Cancer is made the house of the Moon, or

FARIDUDDIN ATTAR
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ii, 987; and Sharh al-Isharât ii, 226, 236.
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conviction approximating decisive knowledge will be attained regarding

this matter.

49

50

Thus, from these six aspects it is established that understanding the

natures of the active powers of the upper [world] is practically unfeasi-

ble. 50 Complete understanding of the natures of the material substances

This passage appears in Chapter 2 of Treatise I on the theoretical principles of astral magic.

The chapter discusses whether it is possible to gain adequate knowledge of the nature of

the celestial bodies and how these affect sublunary phenomena.
Under Chapter 2 of Treatise u. Fakhr al-Din discusses six difficulties in attaining knowl

edge of celestial phenomena relevant for astrological and astral magic operations in this

2.8

Text g. MS Tehran: Majlis-i Shura-yi Milli 6853, f. vr line 1- ' line 649
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of the lower world] is also practically unfeasible, because complete re

ception [of the heavenly powers occurs only with specific conditions n

quality, quantity, space, and other categories. The material substances of

this world are not fixed in a single state. Rather, they are always in a state

of transformation and change [in a manner] that is not always apparent

to the senses. Thus, it is clear based on what we have mentioned that

complete understanding of the states of the active powers of the celes-

tial (realm] and the passive powers of the terrestrial [realm] is not within

the reach of the human being. If this were achievable by someone, such

a person would necessarily have knowledge of all particular things that

occur in the present, past, or future. He would also be capable of bring-

ing about wondrous events. The present investigation, however, is among

that which will reassure the mind of its capacity to master this craft. Won-

derful indeed is the saying that whatever is not perceived in its entirety

is not abandoned in its entirety. Even when human intellects fall short

from thoroughly grasping the celestial active powers and the terrestrial

passive powers, it is [still] possible to be informed of some of their states

by means of extended period of methodic observation and experimenta-

tion and veridical intuitions. Although this is small and paltry in relation

to what [occurs] in existence, it is tremendous in relation to the power

and capacity of the human being. It does not follow from our inability

to grasp (something] in its totality that we do not extract benefit from

what we do comprehend. Also, it does not follow that the absence of

demonstration implies the absence of knowledge, because demonstra-

tive knowledge is more specific than knowledge, and the absence of the

more specific does not imply the absence of the more general. Thus, the

knowledge of the natures of food and medicine still obtains even though

knowledge of them is not demonstrative. In fact, this craft (i.e., astrol-

ogy) is more deserving of cultivation than the craft of medicine. While

they share in the absence of logical demonstrations, this craft differs from

medicine in that it does not inflict harm when it fails to benefit. As for

medicine, it can produce benefit and inflict harm. The medicine thatis

taken has the potential to inflict harm and the potential to benefit. Inus,

it is established that this craft (i.e, astrology) must be cultivated.

passage he is turning to the difficulties involved in attaining knowledge of sublunary phe
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