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Abstrak
Teori Sufi tentang Ilmu Pengetahuan

Ini adalah studi tentang teori ilmu pengetahuan yang dikembangkan
oleh "Ain al-Qudah Hamadani (1098-1131), seorang hakim yang sekaligus
juga seorang suti. Pada usia tigapuluh tiga tahun dia dihukum mati karena
dituduh mempunyai tendensi Ismaili seperti al-Hallaj (w.992) dan dituduh
bisa mencapai keadaan Nabi seperti Suhrawardi (w.1191).

‘Ain al-Qudah merasa tidak memperoleh kepuasan dalam mencari
ilmu, dalam hal ini adalah ilmu Kalam. Dia akhirnya merasa diselamatkan
dari kekafiran, kesalahan, kebingungan dan kebutaan dengan membaca
karva-karya Imam al-Ghazali (w.1111).

Menurut pendapat “Ain al-Qudih, Tuhan itu maha tahu segala hal
baik hal-hal yang besar maupun hal-hal yang sangat kecil. ‘Ain al-Qudah
mendasarkan pendapatnya pada ayat 2:115 yang berbunyi, "... ke manapun
kamu menghadap, di situtah wajah Allah. Sesungguhnya Allah itu maha
luas lagr maha mengetahun” Avat ini, menurut dia, menunjukkan bahwa
ke mana saja manusia menghadap. dia melihat bahwa wajah Allah ada di
sana. Ini adalah merupakan indikasi yang lembut namun jelas bahwa
setiap benda yang ada itu mempunyai hubungan tertentu dengan wajah
Tuhan, atau dengan kata lain berada dalam pandangan Tuhan. Logika
kebalikannya adalah bahwa segala sesuatu yang di luar pengetahuan
Tuhan berarti tidak ada, atau merupakan hal yang tidak ada.

Lebih lanjut, ‘Ain al-Qudah mengutip ayat 7:7 yang berbunyi, “Sungguh
Kami akan menceritakan kepada mereka dengan ilmu pengetahuan.
Sesungguhnya Kami tidak akan absen.” Menurutnya, ayat ini menunjukkan
bahwa segala sesuatu itu berada dalam pengetahuan Tuhan dan Dia
selalu hadir bersama dengan segala sesuatu. Tidak ada satu hal pun
vang bisa menghindar dari pengetahuan Tuhan. Karena alasan inilah,
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‘Ain al-Qudah lebih jauh mengatakan bahwa sebenarnya Tuhan itu sesuatu
yang banyak (al-kathir) dan merupakan keseluruhan atau totalitas dari
benda-benda (al-kull). Segala sesuatu selain Tuhan adalah hal-hal kecil.
merupakan bagian dan khusus.

‘A al-Qudih mengakui bahwa penjelasannya di atas itu sangat
udak jelas (ambiguous). Untuk memperjelas pemikirannya dia
menggunakan permisalan matahari. Dia mengatakan bahwa memang
betul matahari itu satu, namun cahaya yang memancar dari matahari itu
adalah banyak. Tetapi ketika dia berkesimpulan bahwa matahari itu banyak
dan masing-masing sinar itu satu, maka hal ini menunjukkan bahwa dia
melihat matahari itu merupakan akumulasi dari sinar, suatu keseluruhan
vang meliputi semua sinar, sedangkan sinar-sinar itu adalah perwujudan
kolektit dari matahari.

Sebagai kesimpulan dari kemahatahuan Tuhan, maka sangatiah udak
mungkin intelek manusia itu bisa mengetahui ilmu Tuhan Intelek munus:
itu hanva suatu bagian kecil dari wujud yang ada di alam in: Oen
karena itu. maka intelek yang merupakan bagian keail dart wiiad .
semesta ini tidak bisa mengetahui ilmu Tuhan vang mer.faxes
keseluruhan dari wujud apa saja vang ada.

Dalam soal ilmu pengetahuan manusia, “Ain al-Qudih mengemu s

suatu pola pemikiran yang mempunyai dua struktur. pertama WiLaval

-

akal, dan yang kedua wilayah di luar akal. Yang dimaksud dengan wi.

akal adalah wilayah pengalaman empirik vang berdasur puds
penginderaan dan interpretasi rasional. Sedangkan yang dimaksud dengain
wilayah di luar akal adalah wilayah mereka yang telah mencapai batas
paling akhir dari wilayah akal kemudian ada cahaya vang memancarkan
dalam hatinya. Dalam kaitan ilmu manusia, dibahas juga perbedaan antara
ilmu dan ma’rifah dan perbedaan bagaimana seorang @lim dan seorang
‘arif memandang suatu persoalan atau suatu hal.

Terakhir dalam tulisan ini adalah penelusuran secara ringkas mengenai
keorisinalan pemikiran ‘Ain al-Qudah dalam soal ini.
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The Sufi Theory of Knouledge: A Study of Atn al-Quiab.’s Zubdat al-Oaqa Iq

his is a study of the sufi theory of knowledge developed by ‘Ain al-
Qudzh al-Hamadani (1098-1131), a judge by profession, who is of an
extraordinary character since he teaches that those who wish to find
the Truth must go beyond the law. At the age of thirty-three, he was executed
on the order of the Seljuk vizier of Iraq, Qiwam al-Din Darguzini. ‘Ain al-
Qudah has been accused of Ismailian tendencies like Hallaj (d. 992) and of
pretending to the prophetic state like Suhrawardi (d. 1191).
In the preface to his Zubdat al-Haqa iq, written at the age of twenty-four,
‘Am al-Qudah tells his reader that he finds no spiritual satisfaction in seeking
knowledge. He considers that he was finally delivered from unbelief. error.
contusion, and blindness by the grace of God and by reading the works of al-
Ghazali (d. 1111) tfor the period of tour years.?

Divine Knowledge

‘Ain al-Qudah believes that God knows particulars. To support his be-
liet, he quotes a Qurianic verse (2: 115) which says: “whithersoever you turn,
there is the Face of God: God is All-embracing, All-knowing.” This verse,
according to him, shows that wherever man turns, he sees that God's face is
there. This is a subtle and clear indication that every existent thing (every
particular thing) has a certain relaton with His tace (1s within the sight of
God).* Ain al-Qudah further elaborates his argument that the face of God
taces everything. Everything is present to (within the knowledge of ) God.
Anything which is not within the knowledge of God is non-existent. Were it
not for the face of God. no existent thing would exist. In ordinary language,
‘Ain al-Qudah compares God's knowledge of everything with the sun. Had it
not been for the face of the sun which is the sustainer of rays that are scat-
tered over the carth, these rays would have never existed. Since God's face is
everpresent, He will necessarily know every particle in existence. Because of
the vastness of God’s knowledge, everything is nothing compared to God:
the relation of all things to God’s knowledge is like the relation of nothing to
something infinite.*

To support his argument, ‘Ain al-Qudah quotes some further verses of
the Qur'an, such as verse 7: 7 which says “...and We shall relate to them with
knowledge; assuredly We were not absent”. According to him, this implies
that everything is within the knowledge of God and that He is present with
everything. Thus nothing escapes His knowledge. The Quran (20: 98 and 65:
12) says that God’s knowledge encompasses everything. ‘Ain al-Qudah inter-
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prets this as meaning that all existent things are derived from God’s know-
ledge. In reality. according to him, God is the multiplicity (al-kathir) and the
totality (al-kull ). Everything other than Him is particular and partial or, to
put it more boldly, everything other than God is neither particular nor partial
except by virtue of God's face which represents His totality and multiplicity.®

‘Ain al-Qudah admits that his explanation, as described above, is very
ambiguous. To clarity his thought, he uses the parable of the sun. He ex-
plains that while it is true that the sun is one. nevertheless the rays which
emanate from it are multiple. But when he concludes that the sun is multiple.
and that its rays are one, this implies that he sees the sun as the accumulation
of the rays, an all-encompassing whole, and the rays as a collective manites-
tation of the sun. Furthermore, the use of the words “God is the multiple” by
‘Ain al-Qudih sounds very unorthodox and unconventional. besides being
confusing. However, in another part of his Zubdat al-Haga ig. *Ain al-Qudah
makes the excuse that for one who knows God. his tongue becomes dull: he
is unable to find words suttable to express the real concept which he knows
so that other people can understand.”

According to "Ain al-Qudah. God knows particulars because His know-
ledge does not depend on the existence of existent things. But the existence
of everything depends on the existence ot God's eternal knowledge. Thus
the changes which occur in existent things do not necessitate changes to His
knowledge, but they do in the case of the creature’s knowledge

‘Ain al-Qudah asserts that the relation of all things to God is one and the
same. There is no distinction between present. past. and future in their rela-
tion to God. They have the same relation to Him. When existent things are
rationally considered they will be seen in levels: some precede others. How-
ever. when they are referred and related to God. their relation to Him be-
comes equal and timeless. God’s knowledge is eternal. It exists before time.
before all existent things. and before the before just as it exists right now.
God's knowledge is above the intellect and encompasses it. It cannot be
imagined that the intellect will encompass God. It is absurd to think that the
particular encompasses the whole. The intellect is merely a particle of exist-
ence which results from Him *

Human Knowledge

In reading his Zubdat al-Haqd'ig, it becomes very obvious that "Ain al-
Qudah has a pattern of thinking or a system of thought which is structured
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with reference to two different levels of cognition at one and the same time.
‘Ain al-Qudah defines the first level as the “domain of reason” (7aur al- ‘aq)
and the second as the “domain beyond reason” (7aur ward ’ al-‘aql ).
Toshihiko Izutsu refers the former as the domain of empirical experience
based on sensation and rational interpretation, and the latter as the domain
of trans-rational faculty of the mind. This is the domain of those who have
reached the utmost limit of the domain of reason where at the extremity of
one s rational power, an all-illuminating light suddenly emerges in his heart #

These two different levels of cognition will result in two different con-
cepts of knowledge. The word al-iim . according to "Ain al-Qudih, repre-
sents any concept which can be expressed univocally, like the knowledge of
a student which is derived from his teacher. Whereas, al-ma rifab is any
concept which cannot be explained in any fashion except equivocally. How-
ever. “Ain al-Qudah goes on to explamn that in the Qurian. the term al-'ilm
may also mean al-ma'rifab (see for examples 29: 49; 3. 18: and 18: 66). The
xnowledge referred to in verse 18: 66, which the sufis call al-‘ilm al-laduniyah
‘the divine knowledge), is the same as al-ma rifab "

Disregarding the Quranic context, "Ain al-Qudah attributes the term ‘dlim
10 someone who is confined within the domain of reason. and the term arif
to someone who has reached the higher level, that is. the domain beyond
reason. In the Quran, however, we see that @lim is an attribute of God. not
arif . God is the alim (the Knower) of the unseen and the visible (see for
examples 6: 73; 9: 94; 13: 9: and 21: 81). Therefore, the Quran uses the term
alim in the superior sense. while it would seem that ‘Ain al-Qudah at-
ibutes the term  @lim  to an ordinary jurist or theologian who has not
reached al-ma rifab.

The way in which one acquires his knowledge will determine what kind
of knowledge he has. Knowledge which is derived from books and teachers
i< al-ilm while that which is acquired directly from God is al-ma ‘rifalb. "Ain
al-Qudah firmly states that whoever acquires his knowledge from books and
teachers is not, insofar as his knowledge is concerned, among the heirs of
prophets, except if one wishes to use the term “heritage” loosely." It seems to
me that this is an allusion to a popular prophetic saying that the scholars
( ulama) are the heirs of prophets.'?

‘Ain al-Qudah argues that the prophets’ knowledge is divine knowledge.
It is acquired from no other source than from God Himself. The Qur4n 96: 3-
5 reads: “And thy Lord is the Most Generous, who taught by the Pen, taught
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Man that he knew not.” ‘Ain al-Qudah further states that God’s knowledge
does not exclusively belong to the prophets. Whoever, in his mystical path,
reaches the stage of real piety (al-taqua, godfearing), God will certainly teach
him what he does not know. God says in the Qur'an (2:282): “Fear God; God
teaches you.”"

It is important to note that "Ain al-Qudih does not simply reject reason.
He does not deny that reason was created to enable us 1o percewve great and
ambiguous matters but he believes that it will not go bevond its domain. He
abscribes to reason whatever is in its domain. He also believes that reason is
an accurate tool with which to measure truth and that 1ts judgment is certain
and correct without any doubt. However, it cannot weigh eventhing, espe-
cially the matters of the Hereafter, the reality of the propnesy and those of
the eternal attributes. In fact, he describes the “domair o reason and the
“domain beyond reason” as two contiguous regions he later being directly
consecutive to the former. The end of the rormer domain is linked to the
begmning of the latter domain. In worldlv Iife. reason has 1ts important role
to fulfill However. in spiritual life. ratonai knowiedge can deceive someone
who is engaged in the mystical path It can lead him astray without his realiz-
ing it. If an @lim is perfect in his knowledge. he will certainly know that he
is incapable of perceiving the eternai reality. Reason is even incapable of
realizing its real inability to achieve the understanding of an arif™

‘Ain al-Qudah describes a person who is not endowed with a light in his
heart and who thus is unable to perceive things in the “domain beyond rea-
son” as a blind man who cannot comprehend visible things except through
touching. As for something beyond sensation, for instance, the reality of color.
it is impossible for the blind man to perceive such a thing. A color cannot be
comprehended through a deductive method or through touching. It can only
be comprehended through a seeing eye. A seeing eye which sees things be-
yond reason is called by "Ain al-Qudah the eye of al-marifab. The more
perfect and prepared the eye of al-ma‘rifab, the more the subtle divine mat-
ters overflow on him; and the more they overflow on him. the more familiar
he becomes with the spiritual world, the more intimate he is to the grace of
God, and the more he loves the beauty of the eternal presence. Thus, his
intimacy with this world would decrease gradually and in the same manner
his intimacy with the divine world would increase. However, he is aware that
one who is not endowed with the eye of al-ma‘rifab, will not believe in the
existence of the eye of al-marifab. since his reason will not allow him to.”
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Again, to clarify his thought, ‘Ain al-Qudih uses the sun for comparison.
He compares the @rif who has reached the “domain beyond reason” with
the sun, and the @lim who is still in the “domain of reason” with a star.
Thus, when the dawn of the “domain beyond reason” has appeared, the light
of the stars, that is the “domain of reason” , gradually disappear. In the mysti-
<al path, when a person reaches a stage where the dependence on the reason
Jdecreases, then he may have reached the point of the dawn of the mystical
cath. Perhaps the sun will rise and he will see the beauty of the Original or
" beauty of eternity which is the water of life. Therefore. it is not surprising
nat Ain al-Qudah claims that the @rif  sees with the light of God. Again he
s<otes a Qurinic verse (39: 22): “Is he whose breast God has expanded unto
siam. so he walks in a light from his Lord. 7"
Ain al-Qudah calls those who have experienced the vision of the beauty
r etermity. the people of taste (ahl al-dbawgq ). The people of taste are thosc
0 have purified their souls of vice and who are overflowing with God’s
zrace. which is impossible to express it in words. Again. according to ‘Ain al-
24dih. the tongue of one who knows God becomes dull: he will not find
~-zable words to express the real concept whxch he has experienced so that
‘ner people can understand.”

seeing Through the Eye of Mystical Knowledge

The whole short chapter 42 of Zubdat ai- -Haqa'iq gives an example of
W the ordinary sense of sight differs from the eye of mystical knowledge
-i~marifab) in seeing existent things. When one sees a picture in the mirror,
:< 4 fact that the picture in the mirror is in reality non-existent. There is no
Termanence except for the external picture. This view is true according to
~:n al-Qudah in so far as it is concerned with tangible things. However, “Ain
-.-udah, who implicitly but obviously claims to be an arif " sees that the
=xternal picture together with the mirror are also non-existent (they will per-
<% . In the same manner that the internal picture in the mirror is non-exis-
ent. In reality, according to ‘Ain al-Qudah, every existent thing is non-exis-
2nt (perishable). There is no eternal existence for anything except for the

existence of God, the Everlasting and self-subsisting Being.!”

An 4rif (‘Ain al-Qudah) believes that God is spaceless and timeless. God
<ncompasses time, space, and all other existent things. God is not a body; He
precedes the future in the same manner that He precedes the past. The schol-
ars (‘ulamd’), however, are unable to perceive this. They, according to ‘Ain
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al-Qudah, believe that bodies came into existence from the moment of the
existence of God. To them, God is a body like any tangible object. He is not
beyond time, just as He is not free of space. According to "Ain al-Qudah, their
view is totally wrong.*

In the case of the concept of pre-eternity (al-azaliyab), an arif believes
that there exists neither past nor future because it encompasses the future in
the same manner that it encompasses the past. The time of Adam, according
to “Ain al-Qudih, is not closer to pre-eternity than that of "Ain al-Qudih The
concepts of pre-eternity and of human time are different. Therefore, ‘Ain al-
Qudih goes on to explain that the relation ot any time to pre-eternity is the
same. If one has to make a comparison, the relation of pre-eternity to human
tme is like the relation of knowledge to the location of all objects of know-
ledge. In this regard, knowledge cannot be described as being close to an
object or tar from 1t, rather its relation to all objects is the same The know-
ledge exists everywhere, yet all places are empty of it. "Ain al-Qudah says that
pre-eternity is with all time and in every time.?' It encompasses all time, its
existence precedes all time, and no time extends over it, just as a place does
not extend over knowledge *

Speaking from the point of view of the "domain of reason”. there is still
another problem, namely. the concept of post-eternity (al-abadivah:. Thus.
there are two kinds of eternity: pre-eternity (al-azaliyab) and post-eternity
(al-abadivab). Pre-eternity is envisioned as tending towards the past: it 1s
beginningless past. On the contrary, post-eternity is envisioned as tending
towards the future: it is endless future. These two concepts, according to “Ain
al-Qudih, are needed in order not to confuse the ordinary people who are
still confined in the domain of reason. These two terms are perfectly correct
as long as they are seen through the eye of reason. But seen from the point of
view of an drif who is in the domain beyond reason, it is a gross mistake to
think that pre-eternity is a matter of the past and post-eternity a matter of the
future. In this domain, there is neither past nor future. It is timeless. Thus. the
meaning of pre-eternity and that of post-eternity have no difference at all;
they are the same.

On the concept of perpetual creation, ‘Ain al-Qudah asserts that the ordi-
nary people who are short-sighted, feeble-minded, and still in the domain of
reason, are unable to perceive this concept rightly. They think that the rays of
the sun which exist at each moment are the same rays which existed at the
moment before or after that moment. In other words, they believe that the
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light of the sun which is illuminating the earth right now is the same light
which illuminated the earth a moment ago, just as it is the same light which
will illuminate the earth a moment later. According to ‘Ain al-Qudah, this
perception is wrong. He believes that an @rif who sees things through the
eye of mystical knowledge sees that the illumination of the earth by the light
of the sun necessitates a particular relation between the earth and the sun. If
the relation were negated, the readiness of the earth to receive the light of the
sun would also be negated; but if the relation remains established between
the two, the receptivity of the earth to the light of the sun remains.

At every moment, according to "Ain al-Qudih, a new relation is estab-
iished between the earth and the sun. But since the successive relations at
successive moments are so similar to each other. ordinary people will think
that they are the same. "Ain al-Qudih believes that the relation at every singie
moment 1s unique: 1t 1s peculiar to that very moment. This kind of relation
applies to all things without exception. It implies that all things are con-
stantly changing because the relation of every existent thing to the source of
its existence is also constantly changing. At every moment, the relation is
different from that at other moments. It means that evervthing derives its
existence from the ultimate source of existence by a particular relation be-
mween the two. At every moment, this relation is renewed and re-established
in order for the thing to continue to exist for more than one moment. So.
every existent thing goes on receiving a new existence at every moment. The
existence of all existent things which one sees in a given moment is different
from the existence which he will see later or which he has seen before. Fur-
thermore, "Ain al-Qudah asserts that every existent thing whose existence is
permanent is always being recreated by the Everlasting and self-subsisting
One; and at every moment, another existence similar to that before it is being
renewed.

The problem of whether or not there is a hierarchy in existent things is
also discussed by ‘Ain al-Qudih, An 4@l/im who sees through the eye of rea-
son believes that there is a hierarchy in existent things: some of them come to
exist early, like the single; others come to exist late, like the composite. This
view is true when considered from the domain of reason; but it is false when
seen through the eye of mystical knowledge. Also, an d@lim believes that in
terms of hierarchy, some of those things are nearer to God than the others,
that the source of existence is one, and that the existent things which ema-
nate from Him (the source) are many. On the contrary, an @rif believes that
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the nearness of God to all things is the same without any difference. Even,
the relation of bodies and spirits to Him are equal because the existence of
God is simultaneous with the existence of every existent thing; there is no
difference in God's simultaneity with the existent things. God is with every-
thing, and yet in spite of that, He is before everything in an infinite priority
and nothing exists either with God or after Him; nothing exists whose exist-
ence is simultineous with the existence of God. An 4drif  also believes that
the source of existent things is many® and that all existent things compared
to His greatness are like a single mote. This perception. according to ‘Ain al-
Qudih. does not need to be reconciled with the problem of the emanation of
many from the one, because in reality 1t 1s the one which emanates from the

many >

Historical Perspective

In reading ‘Ain al-Qudah’s Zubda! al-Haqd ig, one is struck by his mode
of thinking. However, it we look at the older sufi treatises, we find that much
of what "Ain al-Qudah writes has been discussed in a similar way, reflecting
how a young person usually absorbs the tradition into which he is born. Of
course. "Ain al-Qudah also develops his own characteristic approach to the
1ssues. which contributes and enriches the exisung tradition.

In Kitab ai-Luma’ [T al- Tasawuuf by al-Sarrdj (d. 988), for example, we

26

find that the parable of the sun is employed there. Speaking of the concept
of eternity, al-Sarrdj does not distinguish between pre-eternity and post-eter-
nity, because in his view there is no difference between the two. Also on the
question of distance between created being and God, there is no distinction
between the concept of closeness and remoteness.?” Al-Sarrdj also quotes a
Sufi saying which states that God is known only through Himself and that the
intellect (reason) cannot know Him.*

Of course, we cannot necessarily say that "Ain al-Qudah is under the
influence of al-Sarrdj, but at least we can assume that this tradition of sufi
thought had been common in ‘Ain al-Qudah’s era. Al-Kalibadhi (d. 990) also
writes that the sufis believe that the intellect is weak; it can only perceive
creation; it never reaches the creator. He relates that according to one of the
great sufis, the only way to know God is through God Himself; God teaches
the knowledge of God (al-ma rifah) to an drif who thereby knows Him.#

Now let us ook at al-Ghazali “the proof of Islam”. ‘Ain al-Qudah admits

that he read al-Ghazali’s works. It seems very obvious that ‘Ain al-Qudah is
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under the influence of him. Al-Ghazili also speaks of the “domain of reason”
although using different terminology. He uses the term majal al-‘agl (the
domain of reason) for all existent things.* On the relation of creation and
God’s face, al-Ghazali maintains that @rif s ascend from metaphor to reality.
When they complete their ascent to al-ma ‘rifab, they see, through their own
eyes, that there is nothing in existence but God the most high. He quotes a
Qurdnic verse (28: 88) which reads: “All things perish, except His face.” Al-
Ghazali explains that they perish not in the sense of at some particular time,
but rather they perish eternally, meaning that at the stage of al-ma rifab, all
things except God are non-existent. However, when all things are seen by the
face (aspect) from which they flow, i.e. God (in al-Ghazali.’s terminology al-
Awwal al-Haqq, the True First), they are existent. Therefore, he concludes
that all things have two faces (aspects): they are non-existent in themselves
and they are existent if considered by God’s face. Thus, there is no truly
existent thing except God and His face ¥

On the concept of al-ma 7yab (with-ness), ‘Ain al-Qudih also seems to
follow al-Ghazali who states that there is nothing which exists with God or
after Him. All things are non-existent except by virtue of God’s face.*

‘Ain al-Qudah difters from al-Ghazili in certain matters. Of course, it is
not proper to compare al-Ghazalr’s works with ‘Ain al-Qudih’s Zubdat al-
Haga'ig. But for the sake of analysis, it is necessary to mention in what areas
of thought *Ain al-Qudah is different from al-Ghazali. In his Iing ‘Uliim al-Din, al-
Ghazali talks at length about knowledge, but does not clearly distinguish
between al-‘ilm and al-ma'rifab. However, ‘Ain al-Qudah discusses the theory
of knowledge briefly and makes a sharp distinction between the two.*

On the concept of perpetual creation, al-Ghazali believes that the intel-
lect (reason) can perceive that a boy is constantly changing as he grows *
while ‘Ain al-Qudah believes that it is not reason but the eye of al-ma rifab
which is able to perceive that all things, including a boy, are constantly chang-
ing.

What is characteristic about ‘Ain al-Qudah is that he has pattern of think-
ing or mode of thought which is structured with reference to two different
levels of cognition at one and the same time: the domain of reason and the
domain beyond reason. This means that everything is discussed in terms of
these two levels of discourse which have different inner structures.

One of the striking opinions of ‘Ain al-Qudah is his solution to the prob-
lem of “the many emanate from the One.” According to the emanatist doc-
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trine, only one can be emanated from the One. ‘Ain al-Qudah, in contrast,
believes that in reality it is God who is the many and the whole; all things
except God are the one and the part.*

Conclusion

Throughout his Zubdat al-Haqga'‘iq, ‘Ain al-Qudah tries to rationalize his
thought, be it when he discusses a matter in the domain of reason or in the
domain beyond reason. He distinguishes sharply between al-ma rifah and
al-ilm. maintaining that the tormer is superior 1o the latter. Again and again
he torcetully depreciates the knowledge of an @lim His statement that God
is the many and the whole is very courageous and unorthodox. All in all. "Ain
al-Qudah was an innovative thinker. while at the same time he obviously
drew on the work of his predecessors, chiefly al-Ghazali
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