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ABU HAYYAN AL-TAWHIDI’S PHILOSOPHY OF “NAFS”

Sahin FILIZ

“Inna al-Insan gad Athgala Alayhi al-Insan (Verily, man is a
problem for man)

Abu Hayyan al-Tawhidi, al-Hawamil wa-I-Shawanil, no.68, p. 180

In the history of Islamic philosophy, the concept of nafs was mostly
considered an ontclogical-epistemological concept. It refers to a being which
opposes to human nature and is a dangerous enemy for him. Therefore it was
claimed that human nature was consisted of two separate beings struggling
win each other and that nafs was the unique source of blamable inclinations
aiong with Satan. Hence the relationship between God and humankind, God
and religion was conceived both as a relationship of responsibilities to God
and religion, and to its “nafs”. Thus many responsibilities and enemies
inciuding its "nafs” surrounded humankind. At this point, according to
philosophers, humankind cannot understand itself and establish a reasonable
relationship with religion based on human nature.

Contrary to what has been held by the traditional argument, al-
Tawhidi argues that human nature does not have such duality. Moreover he
considers human nature as a whole. For him, there is no duaiity between
- pature as a whole “al-tabi’a” and its “nafs”. For him, understanding the
religion requires upon understanding human nature. Therefore, we can go to
religion starting from human nature itself. '

The main object of the present study is to show and clarify al-
Tawhidi’s place in the Renaissance of Islam by exploring al-Tawhidi’s
philosophy of “nafs”.

Recently, many researchers have given attention t al-Tawhidi’s life,
works and ideas in general. Moreover there are some researchers focused on
his ideas related to the problem of human nature. But none of them deal with
al-Tawhidi’s views from the view point of philosophy of “nafs” as much as
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al-Tawhidi takes care of this problem in his works, in “Kitab-(-Imia’ wa-l-
Mua'nasa”. According to us, the problem of “nafs” is the central point of his
thought. Here, we will concentrate on al-Tawhidi’s thought of human nature
as a core meaning of humankind.

As to enumerating his books, he has about twenty books. But we
will mostly deal with his book “Kitab ai-Mugabasat” {The Book of Mutual
Enlightenment), while focusing on the question of soul cr, as the title states,
“nafs” in a more specific meaning. 1

Although, between 870-1023 s named by Kraemer and Netton as
the age of “Farabism”, in which al-Tawhidi lived, al-Tawhidi is, in many
ways, outside this broad categorization. His ideas on soul can be given as
one of the indicators of his originality.2

Morecver, any account of the past is necessarily colored by the
preconceptions. the aspirations, and above all, the knowledge or ignorance of
the scholar who produces it. The terms and the concepts that historians use
to order and explain the objects of their inquiry are neither fixed nor value-
free, but are evolving and often highly subjective elements in the process of
revealing the past that gradually leads us to a better understanding of it.
Labels such as “ Dark Ages” or “Renaissance”, which are affixed tc whole
periods of Eurcpean history, while they are convenient for the purposes of
historiographical exposition, but may tell us only part of the truth about
those segments of the past that they purport to chracterize.? On the other
hand if we talk about the period of Islamic intellectual history in question,
labels such as ** The Renaissance of Islam” and *“The Age of Farabism” are
not only convenient for the purposes of historiographical exposition, but also
for the spirit of the history of Islamic intellectualism throughout the
centuries. To affix labels to only a certain period of Islamic history of
philosophy, may tell the whole of the truth about those segments of the
Isiamic philosophical understanding in the history.

In addition, the more we inquire into what was born in that period,
the more we become aware of vital continuities with the past and also
present. So, neither will we consider the concept of humanism as a
movement which began at a certain period and then ended, nor will we deal
with the history of humanism exemplified by both those continuities and a
sense of renewal. But, while taking a closer look at Tawhidi’s philosophy of
“nafs”, we will take into account the humanism in western history, which
germinated in the period of Hellenism and Graeco-Roman antiquity 4, and
owed its origin to the Latin humanitas, used by Cicero and others in classical
times to betoken the kind of cultural values that one wouid derive from what
was called a liberal education. 5
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As is well known, the primary features of the western humanistic
movement were a) adoption of the ancient philosophic classics as an
educational and cultural ideal in the formation of mind and character; b} a
conception of the common kinship and unity of mankind; ¢) love of
mankind, & Beside atl, we should add (o this list “desire 10 return o pure
Christianity, that is, as indicated by Destderius Erasmus of Rotterdam, 10

37

“the philosophy of Christ” 7 as a main feature of this movement.

The age, in which Tawhidi lived, almost all the featwres of westemn
humanism could apparently be found at this time. In Tawhidi’s time, the so-
called " Islame Humanistic Age”, the philosophic humanists in the
Renaissance of Islam believed that the sciences of the ancients, “‘wlum-I-
awa'il”, in conirast to the Arab sciences, “‘wlum-I-Arab”, were the common
possession of mankind. Al-Kindi in the minth century had called the sciences
of the ancients “the human sciences” “al- ‘whem-I-insaniyya”. 8 In addition
to this, especially Tawhidi went further and believed that the understanding
of Islam and its practice in his time were in contrast to what should exist that
was in accordance with understanding of religion in the time of the Prophet
Muhammad, particularly related to the problem of “nafs”. This means that
the desire o return to ‘pure Islam’ was just like Erasmus’ desire to retum o
‘pure Christianity. Al-Tawhidi tries to reach his aim with his ‘philosophy of
human nature’, not the ‘philosophy of Muhammad’.

The Islamic religious sciences and the ‘foreign sciences’ or ‘the
sciences of the ancients’, especially the Greeks, as stated rightly by George
Makdisi, were the organized body of knowledge in the Classical century of
Islam. Over the years, the following terms were used for hamanistic studies:
“al-adab”, “al-adabivar”, “anw -l-adab”, “durub-l-adab”, “funun-l-
adab”, “tm-{-lisan”. Note that these terms call to mind the classical, artistic
and the philological in the Arab language of the ancient Arabians. It will be
noticed also that the plural predominates in the terminology designating the
studies of “adab”, humanistic studies that may be called the studia
“adabiya”. Y

The main bearers of this literary humanistic culture were the scribes,
sceretaries, and civil servants, litterateurs and courtiers who plied state
chancelieries and courts. 10

The ideal figures of this period were naturally philosophers.
administrators, scribes, and secretaries as weil as they were litterateurs and
also, such like Tawhidi, courtiers,

In the beginning of this study, it was clearly pointed out that we
agree with the fabeling of this Islamic humanistic period as the “Renaissance
of Islam™. In this period, especially in the time of Khalifa al-Mea mun, there
was an intensive movement of translation from Greek into Arvabic. It Teft an
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impression upon Muslim scholars and aiso their way of thinking., The
activities of transfation focused on many different fleids of sciences such as
logic, nature. medicine, cheristyy, ﬁwmeer ng, polities, morality, socioiogy,

sspecially the science of “naf5”, or in Js@ihel word, psychol Ofr/ In the
developing of sciences and Nhterature (adabivyvar), the fieedom of speech
phement had 4 *‘pef'fﬁ iapertance at that time. Maturally, philosophy and
chilosophical perspective wers nol restricied oy any political concerns,
ilm of refigion. Moroover, the inteliect (rzf—‘m;f) was free from all

and

docirinat and political himiiations or restrictions and also given its freedom.
11
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ALSTAWHIDES LIFE
cact nose was "Al b Mubarnimad boal-"Abbas Abu
Hayvan al-Tawhidi'. According m the sources, he was born between the
; WUEZ and 32077 wild of @ conservative family. It s not clear
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Concerning  al-Tawhidi and ki personality, Biblisgrophical
tionaries give the following information:

Abu Hayyan al-Tawhidi was a {hfc;'r‘gmn -Sufi who wirote many
books related zspeciaily to linguistics, pwysficism, and the science of
Hadith. [4 Al-Tawhidi studied linguistics and srammar courses from al-Sirafi
and ab-Rurnmani, the law of Shafiyva from MP u Harmd 2 Mdrvﬁruﬁm and
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and 'mn'zrﬁg the toremost Sufi-leaders at that time, Al whédi had some
close relarionships with the wiziers of the Buyids. 15 Ag a close friend of the
Buyids viziers. he was a professiopal scribe. 16 But becavse of having an
overly critical-mind and his own way of talking, he failed 1o establish a long-
e friendship with the academic and adumnisirative milien 17 Por this
reason al-Tawhidi was considered by fon “Agll one of thuee certain heretics ,
the other two being lsied as Abu-l-"Ala-l-Ma'am and Ton Rawandi (5.0
250/864), in Islamic history by some classic bibliographers. 18 In later vears,
he began to participate in Abu Sulayman Muahammad b Tabir al-Sijistani’s
philosophy circles. Al-Sijistani was teacher of al-Tawhidi. Abu Sulayman
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was a philosopher who made al-Tawhidi the philosopher and a learned
person. 19

Concerning the other philosophers in Baghdad, al-Tawhidi had
always been in contact with them, namely with the well-known community
of philosophy, Ikhwan-1-Safa (The Brethren of Purity). It's clear that the four
i)ersons mentioned by al-Tawhidi are the authors {or among the authors) of
Episties. This suggest that al-Tawhidi was connected not only with Zayn b.
Rifa’a, but alsc with the Kadi al-Zandjani. Although al-Zandjani told him a
story that is found word for word in the text of the Ikhwan. 20 But he didn’t
learn philosophy from Ikhwan. Al-Tawhidi took courses in philosophy from
Abu Sulayman’s circles listening to him in silence. 21

A FEW WORDS ABOUT HIS PERSONALITY

Al-Tawhidi was a lonely and tormented individual., It’s typical of
hirm to have uttered the feelings of the profoundly existentialist exclamation:
“Verily, man 1s a problem for man.” 22

As a mirror of his age, al-Tawhidi reflects the entire spectrum from
- plety and asceticism to sacrilege and cynicism. He embodies the era’s
insecurity and its vanity, its self-doubt and its arrogance. A scribe by
profession, he also transcribed the pageant of human experience-from the
philosopher expounding a text to the neighborhood bandit terrorizing a
judge. Al-Tawhidi embraced “adab” (right behavior) in the broad
humanistic sense. He assimilated the hterary culture of the Arabs and the
fruit of foreign cultures. He was both an imitztor and a worthy successor of
al-Jahiz. 23

Al-Tawhidi was among the great writers, scholars and poets who
achieved fame as epistolographers in Eastemn Islam.24 It should be pointed
out that al-Tawhidi’s contact with the learned, the pious, and the powerful
made Abu Hayyan cynical and spiteful. His humanism was not a joyful
celebration of man’s grandeur but a sober acceptance of man’s ambiguity.
For that reason Tawhidi was an outsider, a marginal man, who shifted back
and forth from the centers of authority to the periphery of society,
temperamentally akin to the restless. Whereas he had scant patience for the
famous and fortunate, he evinced deep sympathy for the lowly, lonely, and
outcast. 25 From the poini of view of his philosophical interests, it is
possible to call him “a true philosopher-mystic™.

Al-Tawhidi was the closest pupil of Abu Sulayman al-Sijistani, who
was opposed to theology, “Kalam"” and, also criticized the theologians in his
works. We can infer from this that al-Tawhidi was not a Mu’tazilite.26
Furthermore, his understanding of the tawhid concept has a philosophical
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character, not Mu’tazili character. He was interested in Sufism as well as in
philosophy. But it is said that he didn’t live like a Sufi, nor practice any of
the requirements in Sufism.

Al-Tawhidi’s book on the history of Sufis is has not been found, but
his “al-Isharar al-llahivya” gives an idea of the type of Sufi piety that
attracted him. In a profound section on ‘the stranger’ {al-gharib), he gives
vent to his own ‘existential alienation’, to the point of uttering the saying:
*“Verily. the stranger within his alienation.”27

THE INTELLECTUAL and CULTURAL ATHMOSPHERE 1IN
THE TIME OF AL-TAWHIDI

As indicated before, Farabi was considered a philosopher who
developed an intellectual system of thought in the nuddle age of Islamic
history, again, in view of 1. Richard Netton, this period from Farabi’s birth-
year of 870 to 1023 of ai-Tawhidy’s death year, is the ‘Age of Farabism.’

The philosophers after Farabi were more or less influenced by him
and his philosophical teachings. Farabi had no great follower-disciples.
However Abu Zakariyya Yahya Ibn ‘Adi, did become known as a translator
of Aristotelian works and a pupil of Zakariyya’s (Abu Zakariyya’s), called
Abu Sulayman al-Sijistani came to be spoken of. The learned men gathered
around him in Baghdad, in the second half of the tenth century. The
conversational discussion which these leammed men continued, and the
philosophical instructions which were imparted by their master, have been to
some extent preserved and we can clearly see the outcome of the school.28
Finaily, these learned men made up what almost constituted a ‘school of
Farabi’. The four paramount philosophers who were influenced by Farabi are
Yahya ibn ‘Adiyy (893/974), Abu Sulayman al-Sijistani (d. 987), Abu
Sulayman al-*Amir (d.992) and, Abu Hayyan al-Tawhidi (d. 10233.29

The most famous schools, or, in other words, circles of philosophy
and adabiyyat in the Xth. Century, were Yahya ibn ~Adiyy’s Circle, al-
Sijistani’s Circle, the community of Tkhwan-1-Safa and Abu Abd-allah-1-
Basri’s Circle. Al-Tawhidi attended the first of the two circles more often
than the second circle, and participated in their philosophical and cultural
conversafions.

As Kraemer has pointed out, al-Sijistani’s circle, about which we are
informed by al-Tawhidi. resembles in many of its features the Platonic
Academy of Florence, whose leader was Marsilio Ficino.30 So it may be
clearly put forward that the circle of Abu Sulayman al-Sijistani was rooted in
the main views of Farabi, and, for this reason, inquiries made in this school
were concerned mostly with logic alone. Concerning the transferring of both
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logical and philosophical sciences, this school influenced even Ibn Sina (d.
428/1038) and Ibn Rushd. Al-Sijistani brought his contemporaries
aliogether. Even though he went away from some bases of Farabi's
teachings, al-Sijistani actually followed Farabi’s way. 31

Like Farabi, Abu Sulayman (d. after 391/1001) was another student
of Matta b. Yunus. Al-Sijistani was a logician. His other ficlds of knowledge
were humanistic studies, particularly grammar and poetry, Afflicted with
leprosy, he was confined to his home where he received only those interested
in studying with him. His best link with the cutside world was the humanist
Abu Hayyan, close friend and frequent visitor who brought him news of the
court and held long conversations with him. It was for al-Sijistani that ai-
Tawhidi wrote his “al-fmta’ wa-1-Mua'nase” (Pleasure and Entertainment}.
Many of al-Sijistani’s ideas have been recorded by al-Tawhidi in the “al-
fmra”, as well as in his “Kitab-I-Mugabasat” { The Book of Mutual
Enlightenment). In "al-Mugabasat”, for instance, al-Sijistani, questioned by
al-Tawhidi, gives his thoughts on the relationship between logic and
grammar, and, in the process of elaborating his thoughts, touches upon
rhetoric and elogquence. Throughout these two works many of the questions
discussed are of interest to humanistic studies and io the philosophy of
* language. 32

As stated before, al-Tawhidi was al-Sijistani’s “protégé”, associate,
and constant companion, who staiked his every step and retained whatever
there was to about him. He recorded many sessions that took place in al-
Sijistani’s “majlis” and gave vivid portrayal of his teacher’s attitudes, and
opinions. 33 But when al-Tawhidi expresses his own ideas, he often differed
from those of his teacher. For instance, in his “Risala fi-l-"Ulum” (Treatise
on the Sciences), al-Tawhidi refutes the view of someone who maintained
that reason should not interfere with the religious law, that philosophy has no
connection with religion, and that wisdom doesn’t influence religious
statutes. The refuted antithesis herein is precisely the view that al-Tawhidi
ascribes elsewhere to al-Sijistani. Also, while criticizing “Kelam”, and
indicating some of its endemic pitfalls, al-Tawhidi nevertheless
acknowledged that it is capable of hitting the truth, a proposition that al-
Sijistani would have found difficult to accept. Furthermore, whereas Abu
Sulayman was a devotee of astrology, al-Tawhidi expresses opposition to
this in his “Risala fi-l- " Ulum”. “Much effort”, he says, “achieves little; error
is more harmful than ignorance of it”, Morecver Abu Hayyan was a devotee
of Sufism whereas al-Sijistani was not a Suft and was not sympathetic to
Sufism. In al-Sijistani’s service, he was a faithful amanuensis and
biographer.34

As we understand from those remarks, al-Tawhidi was an
independent scholar despite being the pupil of al-Sijistani and narrating his
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opinions. For, had he not believed in and accepted al-Sijistani’s opinions, he
would not have given any place to them in his works. While we are dealing
with al-Tawhidi’s philosophy of “nafs”, al-Tawhidi, using the narrated
opinions which belonged to other scholars, tried to build his own system of
thought relating specifically to the philosophy of nafs, providing in general,
a philosophy of humanity.

Taking a look at al-Tawhidi’s own philosophy, dealing with the
concepts used by him to build a humanistic understanding of nafs, dealing
firstly with the concepts relating directly or indirectly to the nafs will pave
the road to understand his philosophy of human existence.

SOME MAIN CONCEPTS RELATING TO THE
PHILOSOPHY OF NAFS IN AL-TAWHIDI

Regarding Ptolemy’s theclogy and the philosophy of nature, al-
Tawhidi with his friends in the majlis asked some guestions of ai-Sijistani.
Al-Sijistani replied giving interesting meanings to some terms and concepis
in response to al-Tawhidi’s questions. Al-Tawhidi recorded al-Sijistani’s
answers, and adapted them in his works.

Mature (al-Tabi’a) :The nature 15 the place for existence and
corruption. So existence and corruption {al-Kawn wa-I-Fasad) are the
essence of a “non-everlasiing”. 35 According to this meaning, the nature is
the source of the both temporal existing and corrupting. As far as they are in
temporary circulation, to seek being genuinely everiasting in this nature is a
struggle in vain. Becawse of this, the nature represents the human body at a
minimal level. Ii must inevitably be accepted that a human individual should
noti forget that his/her body is the place of existence and corruption like the
nature of the outer world. The human body, as a small sammple or micromodel
of the nature, is a pseudo-everlasting existence. |

Soud (Nafs): According to al-Tawhidi’s writing, “nafs” is the source
of thought (al-fikra’) and opinion (al-wahm). The two are the gates of
discriminative ability in humankind. At the same {ime they are the gates
which open to “‘ilm” (science). The thought and opinion put the
components of intellect and powers of comprehension in a state of motion.36
Al-Tawhidi goes on to describe the complicated meanings of the “nafs”.
Especially as the meanings of other concepts related to human nature as a
whole interact with the meaning of nafs, the “nafs” becomes more
complicated.

The nafs, to al-Tawhidi, is an intellect, “al-‘agl” seeking to be
enlightened. The process of thinking turns into the al-nafs . For this reason,
“al-‘ilm” becomes the detailed explanation of “al-‘agl” . Then the practices,
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“al-amal” become the acquired explanation of “al-"ilm". 37 As stated by
these remarks, the intellect is within the “nafs”,; the “ngfs” is within the
nature, and the “nafs” constantly seeks a drink in the nature just as the
intellect, “af-‘agl” constantly seeks its componenis which are always
awaiting motion..

al-Tawhidi says: © The “nafs” (self) acts within the spirits, “al-
arwah” 36 who are clean, free from dirt, and are of a the pure substance,
whereas the nature acts within the material bodies {a/-ajswm). 38 At this
point, al-Tawhidi says remarkable things about the “nafs” and its features:
“Both the mental and epistemic activities such as thinking, intuiting and “al-
‘iln-l-yagin” (strong belief, certitude), “al-Hagq " (authentic right) and “al-
sawab” (attamment) are the most vivid means which lead us to a better
understanding of the “nafs”. These are the proofs of the “nafs”. Thus the
iniellect is able to reach happiness and deserve the eternity, “al-&hulud” by
the means of these activities and their fruits.38 Inferring this point, we can
conclude that the nature rules the character of the human body, and as to the
“nafs”, it governs the motives of the nature. Finally, the intellect rules the
components of the “nafs”. In this case, the “nafs” is considered as the most
tmportant meaning of huwman nature. According to these remarks. al-
Tawhidi considers the “nafs” as an ontological being rather than an ethical
being.

Inteffect (al-*Agl) @ The intellect, according to al-Tawhidi, s the
peak of nobility and distinction. Thanks to the intellect, the happiness may
be looked for, asking the First Cause, “al-‘flla-I-"Ula”; i.e. God for help. 39
As explained before, the intellect becomes the “nafs” after thinking. And it
rules the members of the “nafs”.40

The Relationship Between Human Nature and These Concepis

Al-Tawhidi says: * When 1 say my “nafs” told me, I realized that
human nature(Tabia® al-Insan) and the “nafs” were the two neighbors not
separated from each other. They both are mutually meeting, speaking,
coming together and engaging in dialogue.” He adds: “1 asked Abu
Zakariyya al-Saymari about this thought. He replied: “Human nature is not
but humankind with its “nafs”. In accordance with humankind’s capability
of having some from the “nafs” there may be a form (sura) which may be
received from the “nafs”. So the “nafs” is a “nafs” according to its dress for
the body and arrangement within it. Alternatively, the inteliect always
investigates and questions whether these tidings from the “nafs ” has are true
or not.41

Al-Tawhidi drew a close relationship between human nature and the
arts. In this point, regarding human nature, he believes that human a being is
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the "microcosm” {al-"Alam-1-Sagir). Aliernatively, the universe as a whole is
the “nmacrocosm”. According to al-Tawhidi the nature ( probably nature as a
whole) 18 in love with the “aafs” and submits 10 ifs instructions as it orders.
For this reason, the nature is able to be perfect if the “nafs” atlains
perfacrion. The nature can write whatever the “nafs” dictates and act in
accordance with the demands of the “nafs”. Art is the ultimate fruit of this
cooperation, and human nature is afways in need of art. By this means of
skilful art created by “an-Nafs-{-Natiga ™  the reasoning nafs), human nature
achizves the perfection.42

At this point, we must ask, “what is the “nafs”? Is it a possession or
property? Or. a part of human being? Is it possible to call entire human being
the “nafs” 7 Al-Tawhidi’s answer 1o these guestions is: ™ No, the individual
does not possess a “nafs™: the “nafs” possesses the individual. Being 2
human being, or in other words, an individual cannot be imagined without
the “nafs”. Only with a “nafs” can we realize ourselves as human
beings.”43

Paying attention to al-Tawhidi's remarks, it can be clearly argued
that al-Tawhidi elaborated an idealism in bis time, While he talks about “the
nature” “gl-tabi’a’”, he deliberately doesn’t clarify which nature it is. In our
opinion. the concept of narure, when it is empioyed for macrocosm,
conceptually represents the Almighty God as the First Principle who rules
the nature, Alternatively, it “natwre™ s used for the small universe,
conceptually representing the “nafs” of human being as the essence of
humankind’s existence. Ultimately the nafs of the hurnan being and the
“nafs” of The Universe, that being the First Reason and Creator, connect
with each other via the intellect.

At this point. we must ask. “What kind of being is the “nafs” 7 Is it
a sensitive being, or rational being?” al-Tawhidi firstly divides everything in
the universe wnto two parts: a) The first is sensual beings (ai-hissi): by The
second one is rational beings (al-‘aqgli). As 1o being of the “nafs”, according
to al-Tawhidi, it must clearly be claimed that the “nafs” also has same
characters as a member of the universe. For this reason, not only is the
“nafs"” a sensual being but also is a rational being. That it has an entity in
this word, and it mediates. comprehends, penetrates into the thing whether
actually or mentally. arranges the propositions and guides to many different
sources of knowledge is the strongest proof regarding its rational being. 44

When taken a closer look at al-Tawhidi’s argument, we can clarify
the fact that the “nafs” is consist of human nature as a whole. and of an
ontelogical entity rather than ethical one. He does not regard the “nafs” a
total of non-desirable manners and unmoral things. On the contrary it i un
independent and separated being as a humankind. But, to attain happiness. it
1s necessary to make it free from flthy and blamable inclination. Because.

02



the “nafs” may be subjected to both two bad and good tiding at one time.
For al-Tawhidi, happiness depends on causing the "nafs” to turn away from
evil inclinations.45 This ts why humankind has some bestial forces that
neither change nor turn into another form. Al-Tawhidi already believes that
the forces need to be changed, or turned into another thing, because of this
they are the sensual being of the “nafs”. 43

Humanity and Humankind

When we have deait with humankind as individuals, according 10 al-
Tawhidi, we regard the individual as the “nafs”. Alternatively, dealing with
humanity (al-insanivya), it means that humanity is a conception . It guides to
a horizon that is a common property of all human being. Nevertheless each
of us, that is, each individual has its horizon it tries to rise up with its natural
disposition. But the individual’s capacity of proceeding is restricted by its
own nature (Bi tabi'atihi). For this reason, each person must know well
his/her nature and his/her capability .46 Basically this fact cleurly states that
each “pafs” or individual has a different nature and capability. Different
natures and capabilities enrich the meaning of “al-insaniyya”. In this way,
the “nafs” and fuman nature mutually interact with each other. In
conclusion, al-Tawhidi adapts al-Sijistani’s and Yahya ibn Adiyy’s opinions
that he narrated and recorded in his works. We mean, those opinions are
reflected in al-Tawhidi’s inclinations and opinions too.

In the age of Renaissance of Islam which includes al-Tawhidi, the
main four concepts were given very different meanings from those meanings
presently given in the modern Islamic world since the time of al-
Ghazzali. According to al-Tawhidi’s thought, nature (al-tabi‘a}, “al-nafs”,
intellect {al-‘aql} and humankind have ail parallelc meanings. The nature as
outer of world can not be considered a prison for humankind. For, here is the
source of creation as well as the "nafs” is the source of thinking and acting
via intellect. The body of humankind is not a prison for the “nafs”; on the
contrary. it is the sensitive side of being the “nafs”. Similarly the intellect is
always tn connection and nteraction with the “nafs ™ as well as the Uttimate
Being is in connection with the outer world.

We conciude that giving an iateresting meaning to the concept of
“al-nafs”, al-Tawhidi focus on the problem of human nature and tries to
draw a anthropo-centric understanding of Islam. He believes that the
different "“nafses” come together within the same and common hwmanity.
Understanding the religion strictly obliges understanding human nature, not
vice versa. For him, we should begin to understand humankind with starting
off humankind itsell. not with Theo-centric or. in other words, religion-
centric thought. Because we can not understand human “nafs” with starting
from religion. On the confrary. we can understand e starting from jtself so
that we properly are able to understand both religion and the “nafs ",
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