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We saw in the previous article that the dimensian“act of being” must have in order for it
to be or become “thplace of those worlds that a@utside the placef our natural space” is
the dimension opresencea presence in the hierarchical world of the sbldwever, what
exactly are those worlds? To what is the hum@sencepresent? In what follows, we shall
attempt to answer these questions. First, we #inallto an analysis of the primordial space
of the soul in order to clarify the ontological ma of this space and to reveal Corbin’s

precursors in this understanding of space.

The Timeand Space of Soul

We arrived at the conclusion that a metaphysiqge@$ence is at the very root of our being in
the world. Therefore, it is a metaphysics of presetinat pre-determines, in an ontological
manner, our very experience of time and space. plaee where the Event of “becoming
conscious” and meeting the angel take place istqtiaely different from the “quantitative,
discontinuous space” of the sensible world. FoHaglegger has taught us, since it is our
very mode of being in the world, our mode of presgnof Dasein that determines our
understanding of time and space, then it is tortiesle of being that we turn in order to see
how time and space are revealed to us.

Our common sense understanding, thatla$ Man is that we aran space like
objects are; however, a Heideggerian analysis wtedd us to realize that it is we who
spatialize a world around us. In Heidegger’s foraioh, Daseinhas a tendency to remove
distance Ent-fernung; in other wordsDaseintends to bring close, to “situaté.Dasein
spatializes the world by giving things a place adiow to their importance foDaseins
Being-in-the-world We recall that for HeideggeDasein is already in a world; Dasein
already occupies an existential space. But thicespa neither subjective nor objective.

“Space, therefore, is neither subjective nor object because with Heidegger, we are still at
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the ontological level prior to any ontic subjecjeait dichotomy. “Rather [space is] the result
of man’s spatializing activity; it is a mode of émexistence in the world”In reference to

the notion of “Orientation,” which is a spatiatigi activity, Corbin explains it as

a primary phenomenon of our presence in the wérlHuman presence has the property of spatializing a
world around it, and this phenomenon implies aatentelationship of man with the worltis world, this
relationship being determined by the very modeisfgnesence in the world. The four cardinal poinptsst
and west, north and south, are tltihgs encountered by his presence, but directions whkigbress its
sensemans’ acclimatization to his world, his familigriwith it. To have this sense is to orient onegelf

the world®

Therefore, our experience of space is not sometpiedetermined by pre-existing
geographical coordinates in space, but by our nebgeesence, whichpatializesthe world.
More importantly for Corbin, this space is not measl by extension in physical space,
qualitative res extensabut by the internal fluctuations of the soul atwl various states

(ahwal).

Spaces which are measured by inner states presppssentially, a qualitative discontinuous spéace o
which each inner event is itself the measure, g®sgd to a space which is quantitative, continuous,
homogenous, and measurable in constant measui@sa$pace is existential space, whose relatioriship

physico-mathematical space is analogous to theigle&hip of existential time to the historical tinoé

chronology4

Existential space, the space of presence, is créntehe projective geometry of the
soul as a spatializing power. Therefore, a modeeaig/presence determined by e, the
worldview orWeltanschauungof Heidegger'Dasein is qualitatively different from a mode
of presence, which posits a hierarchy of spiritwaklds in ascensional order peopled by
spiritual figures and angels. It is human presehaespatializes a world around it according
to the mode of being of that presence. This “presearries its space along with it” such that
the locus of “psycho-spiritual events” and the gpat “hierophanies” is always centred on

the presence and mode of being of the soul.
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In such a space physical topographical featuresnassa “psycho-cosmic” quality
and events that take place in this sacred plac¢éhargery acts o$eeing for the events are
“psychic events® The “archetype-lmage” of religious meditation gwj onto physical
geographical spaces and “transmutes them by bgriem back to itself as Center, in such
a way that the hierophanic space is always andéh ease at the centéThere is therefore
never a confusion between physical or visionaryofppphies. “Visionary geographies”
presuppose a transmutation of sensory data intdaignand archetype-images of the soul,
into a “psycho-geography.”

It is the spatializing power of the soul that camages physical localizations as
sacred space and not the other way around. “Hiardph take place in the soul, not in
things,” for it is the “event in the soul that sitas, qualifies, and sacralizes the space in
which it is imagined.” The sacred space is, therefore, sititatedin a physical place because
it itself is situative® it ontologically precedes the physical place aments. The soul is no
longer bound by psychical spatial coordinates. tdad of “falling into,” of having to be
situated in a predetermined space, the soul itsekitializes,” is always the origin of the
spatial references and determines their strucflifdws notion of space finds parallels in the
Platonic and Neoplatonic tradition, which Henry Ma@and the Cambridge Platonists called

the spissitudo spiritualislt is also the world of Swedenborg’s Heavén.
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is called “the centre of the world,” and which ctiiges his/her axis mundi; at the centre is sauesd, at

the centre is “Reality.” For Eliade, the centrétie desire to find oneself always and without dffo the
Centre of the World, at the heart of reality, aydatshort cut and in a natural manner to transtesad

human condition...” Eliaddmages and Symbaolp. 55.
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Hierohistory
Just as a primordial presence spatializes a warttigsituative so too it temporalizes the
world. With Corbin’s analysis of time, we arriveat even more fundamental consideration
of “Being-there,” Dasein Corbin borrowed this primordial structure of timfeom
Heidegger’s notion of “historicality” and expandigd* For Heidegger, “historicality” is the
ontological structure obaseinthat makes the very notion of history possilén Corbin’s
terms, this means that the exterior and manifeshtsvof history are made possible by the
interior and hidden structure of thHEhere of “Being-there.” However, this ontological
structure hidden beneath the ontic flux of everydagnts is concealed and forgotten and
requires a phenomenologykash al-mahjubto unveil the ways in which it determines our
various modes of presence.

Thus, there are various modes of temporality deipgnoh the mode of being/presence.

Heidegger was crucial for Corbin’s understandinteofiporality:

Is it even necessary for me to say that the dacthy research has taken had as its starting poént
incomparable analysis we owe to Heidegger showirgg dntological roots of the Historical sciences,
showing effectively that there is a more origimalpre primitive historicism than that which we ctie
“universal History”; the History of external eventhe Weltgeschichteor simply History in the ordinary
everyday sense of the word. To signify this iddarged the termhistoriality, and | believe it is a term
worth holding on to. The same relation exists leemvthe terms historiality and historicism as betwe

existential as “existentiating” and existential ceived as a simple attributexistentialandexistentiellein

the French]. It was a decisive mom&ht

It was a decisive moment for two reasons. Firstwiés thanks to Heidegger’s
incomparable analysis that Corbin realized thatwiey term “historiality” meant that one
had the existential choice to refuse to be “ingertgo the historicism of History, into the
weave of historical causality” because behind hisab causality lies a more primordial
temporality. The “historicism of History” that ctas to possess the meaning of history is
nothing but an ontic presupposition forcing us inteauthentic’ modes of being. As Corbin
reminds us, “if there is a ‘meaning to History’,istnot by any means in the historicism of

historical events; it is in this ‘historiality’, ithese secret, esoteric, existentiating roots of

L Corbin, “From Heidegger to Suhrawardi”, p. 6.
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13 Henry Corbin, “From Heidegger to Suhrawardi,” p. 6



History and of the historicaf** Here, Corbin is forcing upon us the crucial restiian that we

"15 and that “we can extricate

are not permanently at the mercy of the “terrorhidtory
ourselves from historicisms” because we are nainglabout man being in history” but
“history which is experienced as beiimgman.® “Thus we are dealing with sacred history,
hierohistory, whose events are accomplished inrtiegior consciousness of mat.”

In this move beyond empirical history, Corbin hateaded the notion of objectivity,
historical objectivity, to include the much-expaddwibjectivity of the interior world of the
soul. The exoteric history is caused and findsdisrce and origin on the esoteric level. This

“historiality” or “historiosophy*®

is concerned with “spiritual facts,” which transpon the
plane of “metahistory” or “hierohistory” and thesgents can be perceived by those who
possess a “hierognosis” or “theophanic perceptibitivalone is able to apprehendazhar
or theophanic form? This “theophanic perception” never confuses theerfel hagigah
whose manifestation is actualized only for the tieaith the manifestation or “external
appearances” which are visible by all. Without thislity to apprehend the eterrfaqgigah
beneath the theophanic form we are victim to @ltbrrors of a nihilistic “agnostic reflex.”
The second reason why it was a decisive momergdause it is when Corbin, leaving
Heidegger behind, found hermeneutical levels tiés [Heidegger's] program had not yet
envisioned.? Corbin had borrowed thelavis hermeneuticérom Heidegger, Heidegger's
Analytic, but had taken it into regions of Beingawnilable to thegresencethe There of
Heidegger's Dasein. True enough, Corbin’s phenotogyanvolved an impassioned call for

the authentic self, but unlike Heidegger's Resalags in the face of the finitude oBaing-
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Towards-DeathCorbin called for a Resolutendss a Being-Towards-Beyond-Deéttin the
here and now; an ever present eschatology. WhaHé&degger was ontologicaBeing-
Towards-Death is for Corbin nothing but an instance of a histalty conditioned
Weltanschauurfd, beyond which there are hermeneutical levels Hgjde could not see.
Even Heidegger could not escape the effect of thghostic reflex” that had infected
Western philosophical thought and culture. The cépdo beorientedtowards the eternal,
towards the absolute, towards that which is “ondtier side of death,” had been lost to the
modern world.

The mode of presence assumed by Corbin’s theosgpmgstics, and visionaries, on

the other hand, presupposes an entire metaphgsiaature on the plane of “metahistory.”

It is this metahistory that bestows meaning ononystbecause it makes it into a hierohistory. Ie th

absence of metahistory-that is to say, in the atesei anteriority ‘in Heaven’- and in the absen¢eio

eschatology, to speak of a ‘sense of history’ suath>>

Corbin is talking here about a “hierophantic-higtbithat is not concerned with the
outward facts and data of a “history of the saimis& “history of salvation;” the only history
Corbin is interested in is “sacred history,” whishnone other than “esoteric hidden beneath
the phenomenon of the literal appearafitef sacred narratives of Holy Scripture. The
imaginative data of prophetic revelations presuppaa trans-historical or trans-empirical
reality, a true Realitynaqgiga) of events and spiritual figures concealed witthia letter and
outward form of metaphornm{aja. The arc of this “sacred history” of events and
metaphysical figures begins in pre-eternity, beftre ‘time’ of creation, and ends in the
eternity. Thus, as Corbin explains, “sacred histoftyierohistory” “metahistory,” follows
the traces of “spiritual energies” and the “supeuniverses which implant their traces in the
world.” The cycle of this “hierohistory” is not akar evolutionary one but one that “takes us
back to the origin,” because “by envisaging thatolttonstitutes the ‘descent’, in order to

conclude by describing the ‘re-ascent’, the closipge.®

21 CheethamThe World Turned Inside Oup. 10.
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The kind of philosophy this entails is far from Hegger's. It is a “prophetic
philosophy,” as we shall see in the next article,which moves in the dimension of a pure
theophanic historicity, in the inner time of theukoexternal events, cosmologies, the

histories of the prophets, are perceived as tterfisf spiritual man.

Prophetic philosophy, looks for the meaning ofdmigtnot in horizons, that is, not by orienting ifse the
latitudinal sense of linear development, but veitic by a longitudinal orientation extending frotme

celestial pole to the Earth, in the transparencyhef heights or depths in which spiritual indivititya

experiences the reality of its celestial counterpt lordly dimension, its second person, its Thb

Eternal Present and Presence

The metaphors of heights and depths, spatial metaptare crucial for understanding
Presence. The ubiquity of the present in Islamitscmusness is explained partly by the fact
that it never had to confront the problems posed‘tigtorical consciousnes$® More
importantly, philosophical thought in Islam is cheterized by a double tendency: one
“issuing from the Originrfabda), and returningra‘ad) to the Origin, issue and return both
taking place in a vertical dimension.” As a resistamic thought perceives the world as

“ascending: the past is not behind us but ‘beneathfeet.” Along the vertical axis are a
hierarchy of spiritual worlds each correspondingaial symbolizing with the one above it.
Thus, Corbin tells us, “Forms are thought of asipén space rather than tim&.1f “Forms
of thought” are in “space rather than time,” them ave free to “give a future to the past” and
free it from the trap of secular and historical tousness.

For Corbin, Suhrawardi and Avicenna or any figusegnosis for that matter, do not

represent figures of a “bygone age” but of an gvesent possibility because the past and the

26 Corbin,Alone with the Alonep. 81.
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future “are not characteristics of things exteritathe soul; they are characteristics of the
soul itself. It is we who are living or dead, amdsi we who are responsible for the life and
death of these thing$® A hermeneutical phenomenology of the kind Corlsiradvocating
must always be a “Being-theredd-seir), because it is precisely by this “act of presénce
that that which is occulted by the phenomenal agpes are made manifest.

The possibility of the past assuming a new lifeyitig a future, falls upon the soul, a
conscious decision “which restores a future to gaat;®! to let this past live in the here and
now, to give it a life. “The decision of the futuials to the soul, depends upon how the soul
understands itself, upon its refusal or acceptafi@new birth” because “life and death are

attributes of thesoul, not of past or presetttings”*?

t33

It is a question of understanding “what
once made that past possible, cause@digent” in order to give it a future. The “act of
presence” consists in precisely this: to allow &éh@ossibilities that conceal themselves
within so-called “bygone events” to become presegte again.

We can see immediate similarities here with Heiéeggown analysis of presence
and its relation to time and space, which expldios/ Corbin could find in Heidegger's
ontology a path that led him to Islamic Iré¥nCorbin asks: “Do the acts of human-presence
come to pass purely and simply in the past? Ohdg hot remain in the present in the sense
that they ‘are’ ‘having been’?” The ‘having-beenanmot presentlybe-having been
(Gewesenheitexcept as being born constantly out of the futlieverything depends upon
the act of ‘being-there'd@-seir) by which the having-beds there la-gewesen’®

Corbin found this intuition in profound accord withat of his Islamic theosophers. In
Islamic Iran, for example, Alaoddawleh Semnani @33visages a law of correspondences,
a homology, between events that occur in the outeld and the inner events of the soul.
The homology between what Semnani caltarhan afadi or the “time of horizons” or
“horizontal time,” which is physical historical tenand Zaman anfos&ior “psychic time, the
time of the world of the souf® A similar distinction can be found in another abrBin’s
theosophers, Qadi Sa ‘id Qummi who distinguishes/&en ‘zaman kathif or “opaque and

dense temporality,” andzaman latif or “subtle temporality.” This notion of a “timef ¢he

% Henry CorbinEn Islam Iranien, voll, p. 37. (My translation).
31 Corbin,Man of Light p. 13.
22 Corbin,Avicenna and the Visionary Recitats 10.
Ibid.
34 CheethamWorld Turned Inside Out p. 12.
% Corbin, “From Heidegger to Suhrawardi,” p. 7.
% Corbin,Man of Light p. 123.



world of the soul” or “subtle temporality” demandgresence tdhe object of its cognition,
which is none other than the act of being presetti¢ worlds of the soul.

Corbin’s hero for thigpresence tavas Suhrawardi who attempted to “resuscitate,” in
the heart of Islam, “the Light of the ancient PansBages.” From a historian’s point of view,
it might have been conceived as a “piece of idieyd but Suhrawardi never claimed to be a
historian; he neither deliberated upon conceptsdidrhe concern himself with historical
traces, vestiges, or influences. As Corbin explatghrawardi “is quite simply there,”
because he takes charge of the Zoroastrian pasersgabes in an “act of presence” of a
“being-there,” thereby rendering this past preséiis past is no longer a “bygone” past,
forever irretrievable. Despite the material anddrisal lineage being interrupted by over a
thousand years and an almost non-existent tradiahrawardi succeeds in restoring to this
past a “future-yet-to-com&” because thepiritual filiation he has with this past defies any
historical rupture with it. “In this | have no prgsor,” Suhrawardi tells us because his only
precursors are those to whom he has made himsept, the ancient Persian Sages. It is
this act of “being-there,” Corbin tells us, “thatthehistorically true”*®

The act of being there, the presencing, the ptdceésionary events, the place of
encounter with the Angel, is enacted in that regibheing for which Corbin coined the term

themundus imaginalis

MundusImaginalis: Ontological Reality
“Imaginal” was the term coined and introduced bylfloto designate this spiritual space of
the soul. Corbin derived this term etymologicaltgrh the Latin termmundus imaginalis
which was the title of an essay on the subject. Mlumdus imaginalisor the imaginal,
corresponds to a number of synonymous Arabic andidfeterms such asnalakut (the
subtle world of the souls), tHearzakh(the interworld),hurqgalya (the world of the celestial
Earth),na koja abad(the land of nowhere), an@lam al-mithal(the world of images and
archetypal ideas). Each one of these terms, ahalesee, designates one dimension of what
Corbin has tried to capture in the Latmundus imaginalis

The first to provide an ontological foundation tbe reality,sui generisof the‘alam
al-mithal, the mundus imaginalis was Suhrawardi. In his “Book of Conversations,”
Suhrawardi writes:

37 Corbin, “From Heidegger to Suhrawardi,” p. 8.
38 bid.



When you learn from the writings of the ancient &athat there exists a world possessed of dimemnsion
and extent, other than the pleroma of Intelligerares the world governed by the Souls of the Spheares
that in it there are cities beyond number amongtvitihne Prophet himself mentioned Jabalga and Jabars
do not hasten to proclaim it a lie, for there aitgrigns of the spirit who come and see it with thein
eyes and in it find their heart’s desire. As fae thbble impostors and false priests, they willydehat you
have seen even if you bring proof to expose theirTiherefore remain silent and have patienceif fgou
come eventually to our Book of Oriental Philosophg,doubt you will understand something of what has

been said, provided your initiator gives you guicanf not, be a believer in wisdoth.

In the Islamic cosmology of Suhrawardi there exisee hierarchical worlds each
with its own ontological reality: there is thiabarut the world of the luminary beings of
Light or pure archangelic intelligences; thmlakut the suprasensory world of the Soul or
Angel-Souls of which the intermediary world of ttadam al-mithal the mundus imaginalis
is a part, which begins “on the convex surfacehef Minth Sphere;” and there is thalk,
our earthly world governed by human souls and itiereal universe governed by the Souls
of the Spheres, world of material objects and ®dmgerception. To this triadic structure of
the universe, there correspond three organs of laume: the intellect, the imagination, and

t.%° These triadic structures

the senses; and an anthropological triad: bodyl, sma spiri
regulate man’s triple growth out of this world teetresurrections in the other worlds along
the ‘arc of ascent’ through the intensificationlight-being**

These ontological levels of hierarchical realityrbplize the hierarchical levels of
mystic knowledge. To each level of reality thereresponds a mystical or spiritual station
(magan) such that the macrocosm is reflected in the rmomsm, which contains all these
hierarchical worlds as interior modes of being. Pleeception of these worlds presupposes a
hierarchy of “psycho-spiritual organs” that givecass to these other worlds through the
“interior metamorphosis” of the soffl.

In light of such a metaphysical structure, theotwdgical and cosmological continuity

between human souls and celestial souls becomesdear.

39 Corbin, Spiritual Body and Celestial Eartlp. 118 , selections from Translated TexThe Book of
Conversationdy Suhrawardi.
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Celestial Souls and human souls share the modd#litwt being purely intelligential or intellectiva the
first constitution of their essence; they have ammon the function of ruling and governing physical
bodies. To do this, they mughagine The whole immense world of the imaginable, theerse of symbol
(alam al-mitha), would not exist without the soul.....The body whitey [the Angels] are furnished and
which “materializes” the thought of the same Arofpanis made of a “celestial matter,” a subtle and

incorruptible quinta essentiaFor this reason, and because unlike human imtgisa theirs are not

dependent on sensible knowledge, their imaginaﬁziame‘srue.43

The Celestial and human soulwagine in terms of imaginative Forms. These
imaginative Forms constitute thalam al-mithalor “the world of images and archetypal
ideas.” This has Platonic overtones and indeeshauld. Corbin referred to Suhrawardi and
the Ishragiyun as the “Platonists of Persian.” However, there substantial differences
because of the peculiar nature of Suhrawardi’'s ct=gy. We recall that he combined a
Mazdaen angelology with a Zoroastrian philosophyLigiht and Darkness with Platonic
Ideas in addition to the monotheism of Islam. Thees the‘alam al-mithalis distinct from
Plato’s world of Ideas. “These autonomous ImagesFrms are not the Platonic Ideas, for
the Ideas of Plato are of pure, immutable ligfit,Suhrawardi tells us. However, as
Suhrawardi’'s commentator, Qutbuddin Shirazi, remingt “The Sages of old, such as Plato,
Socrates, Empedocles and others, not only affirnieel existence of the Platonic
Ideas...... but also the existence of autonomous im#gedorms.....They affirmed that
these are separate substances, independent ofiahatatters.*> Therefore, thealam al-
mithal is situated below the intelligible world of Pladddeas but above the empirical world
of the senses. The imaginative Forms of ‘dlam al-mithal are intermediary between the
sensible world and the intelligible. Suhrawardi hadeed read th&heology of Aristotle
whose real author was Plotinus. In Plotinus, we finsimilar affirmation, which is that in
between the Platonic realms of the intelligible asehsible, there exists the “psychic
dimension” or the “immaterial and invisible force#fiat “animate” and “permeate” the
spatio-temporal world; these are the “psychic pplecand magical forces” which are the
“hidden causes” and “intermediaries” between tltelligible and sensible realms; they are

the “providential order” and “harmony” of the plaas/ spheres which keep the whole in

“3 Corbin,Avicenna and The Visionary Recitabs 74.

4 SuhrawardiBook of Oriental Theosophguoted in CorbinSpiritual Body and Celestial Eartip. 129.
> Qutbuddin ShiraziCommnetary on the Book of Oriental Theosopjupted in CorbinSpiritual Body
and Celestial Earthp. 129.
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order?® This intermediary realm is not to be confused waittistinct hypostasis, however, it
is like “the principle of unity-in-diversity, of #h separation and uniting of contraries in the
material world.” It is also considered as an “imediary between the Divine and the
material world........ between God and the material tavad*’ Corbin would later designate
the mundus imaginalisas the realm of theoincidentia oppositorumit is the place of
encounter between God’'s descenttlasophanytowards his creatures and the creature’s
ascent througlermeneuticsowards God. “Here human and divine imaginatioreetrand
the pure intelligible archetypes enter knowled&elt’ is where the spiritual imaterialized
and the materiapiritualized

We saw that in Suhrawardi’s cosmology the univéssgopulated by angels. Thus,
for Suhrawardi, the images of thisorld of imagesare interpreted in terms of an angelology.
The angels are the lords of a species and theselsang lords have an ontological and

cosmological continuity with the species over whilcly rule by theophanic vision. Corbin,

Each of them [angels] is the angel or lord of sgaabb al-nu), of the image or iconspnanj, of theurgy
[tilismg], that constitute the corporeal species of whiehshthe angel because of its theurgic action. The
notion of archetype is no longer exactly that psgabby classic Platonism. On the other hand, degiall

the piety and spiritual life of thishragiyun The angelological interpretation of Platonic isleheta'wil of

the theory of ideas is, in brief, what Suhrawarlsidered most precious about the theosophy otahci

Persia and all its decisions—in physics, psychalaggmology, and metaphysics—were taken with a view

to preserving it

The images of the world of archetypes are therefardonger abstract Ideas or
immutable entities as in Plato but are animatedques or figures who enjoy a cognitive and

initiatory function with respect to their respeetispecies. The Angel of Humanity, the

%6 John. Bussanich, “Mystical Elements in the Thougftflotinus,”Aufstieg Und Niedergang Der
Romischen Welt (ANRWBand 36, (1994). p. 5306.

47 A.H. Armstrong, The Architecture of the Intelligible Universe inethPhilosophy of Plotinys
9Cambridge: Cambridge University Press, 1940),0b Quoted in John M. RisBlotinus: The Road to
Reality, (Cambridge: Cambridge University Press, 196799100. We also read: “The place to begin is
not actually on the noetic level itself, but vefgse to it on the psychic level. The trajectorytiod mystical
ascent extends from the material world and the raapees the embodied lower soul has in it to unidh
the One. However, the first level of reality supetio the material world is not the intelligible day, but
the soul, both individuals and the World-Soul.” Bussanich. “Mystical Elements in the Thought of
Plotinus,” p. 5305-5306.

“8 Bamford,Esotericism Todayp. XX.

9 Henry CorbinEn Islam iranienVol. 2, p. 230-231.
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Archangel Gabriel, or the Holy Spirit, is the Looflthe Human species who awakens and
guides the initiate to mystical and visionary knesige>°

One of the most suggestive names ofrthendus imaginaliss one Corbin finds in lbn
Arabi, whose metaphysics of the Imagination isrnofg@und accord with that of Suhrawardi,
is the “interworld,” the world-in-between, or tharzakh(the meeting-place of the two seas.)
1 |bn Arabi sees it as the place where the worlghwfe immutable ideas meets with the
world of the objects of sense perceptiérits location between the two worlds of the
intelligible and the senses gives it a mediatinig;rd is intermediary because it mediates
between the two places and by so doing it assuheesharacter traits of both places much
like an isthmus does or thwarzakh On the one hand, themundus imaginaliss a place
“where the spiritual takes body” corporealizing theelligible forms to which it gives form.
On the other hand, thenundus imaginalisis where “the body becomes spiritual;”
dematerializing perceptible forms into their spiait essences. Because “spirits are embodied
and bodies spiritualized,” theaundus imaginaliss a vast spiritual topography of image-
forms.

Yet another designation of tlmeundus imaginali€orbin found in Suhrawardi is the
Persian term “Na-Koja-Abad” or the “Eighth Climdteiterally translated it means “the land
abad of nowherena-koja” because it does not designate a specific lgcalit place in
extended spac¥;it is not “in any physical place, not determineyl dny coordinates of

perceptible space* Corbin continues:

Na-Koja-Abad begins at the moment when one ‘leattes’sphere that defines all possible orientations
this world, that which carries the cardinal celgspoints ideally inscribed on it....Once this limé
crossed, the question “where” (ubi? koja?) losgsrieaning, at least the meaning that it properlyiha

space as we all experiencé’ﬁt

*0 1t must be said that Plato’s Ideas were well knanrong the Islamic mystical philosophers of Irad an
were often referred to as the “Platonic archetyddight” (muthul aflatuniya nuraniyeto distinguish them
from the images of thielam al-mithal Plato’s ideas though were often incorporatediatetjyrated in
terms of a prophetology of sorts. The Platonic $deare defined as “natures with a mission” (taba’i
mursala), “substances with a mission, sent” (jawahirsala). See Corbiha philosophie iranienne
islamique p. 196.

*1 The exact Quranic term for thisrisajma* al-bahrayn,

*2 Corbin, Temple and Contemplatipp. 266.

%3 Corbin,Swedenborg and Esoteric Islam 4-5.

** Corbin,Voyage and Messengeg. 168.

% Corbin,En Islam Iranien, vol 4p. 379.
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The reason is that Na-koja-abad is a “place outsidplace, a ‘place’ that is not
contained in a place, intapos that permits a response, with a gesture of tma hio the
question Where?”™® Once one has crossed the limit into Na Koja-Alma no longer finds
oneself in the place, buis himself the plagéto be in this world is to “have the world in
oneself.....This is the imaginal space, the spaceewe active Imagination freely manifests
its visions and its epics”

The voyage to Na-Koja-Abad, to “the Land of Nowhe&ie an initiatory quest, the
mystic quest for which the Prophet’s mystic Nigbtikhey is the prototype; it is the quest for
the Orient of our being; a quest from our Occideeaide of the natural world to the land of
the Orient, the spiritual world “in order for ther&hger, the gnostic, to retutrome”®®
Suhrawardi had taught Corbin that this mystic guestthe Orient, for the “nowhere”
“cannot relate to a change of local position, agitgl transfer from one place to another
place, as though it involved places contained insilegle homogenous space.” As
Suhrawardi’'s visionary recitals tell us, the reaship under discussion is, in essence, “ a
matter of entering, passing into the interior amd,passinginto the interior of finding
oneself, paradoxically, outside.....’'on the convex tb& Ninth Sphere.....” beyond the
mountain of Qaf.” By this means ointeriorization” one has departedfrom that external
reality” and paradoxically found that the realityhich has been until now “internal and
hidden” is revealed to be in actual fact “envelgpisurrounding, containing” the “external
and visible” reality. “That is why,” Corbin tellssu“spiritual reality is not ‘in thevheré. It is
the ‘wheré that is in it.”*°

This is the fundamental difference between the ‘imeng” of the termou-topiafirst
coined by Thomas More, an abstract no-place, aaddmcrete reality oNa-Koja-Abadof
Suhrawardf® Despite the fact that both terms refer tsitasthat does not exist in physical
place and discernable by sensory organs, Na-KogdAbnlikeou-topia is a real, objective,
and concrete reality in a region of Being accessliyl suprasensory organs of perception as

we shall soon see.

%6 Corbin,Swedenborg and Esoteric Islam 6.

*" Corbin,Voyage and Messengeg. 168.

%8 Corbin,Swedenborg and Esoteric Islam 6.

*9 |bid.

% bid p. 4. “Spiritual bodies or spiritual entitiase no longer in a world....It is their world thatin them.
That is why the Theology of Aristotle, the Arabiersion of the last three Enneads of Plotinus which
Avicenna annotated and which all of our thinkesdrand meditated upon, explains that each spiritual
entity is ‘in the totality of the sphere of its Hea.™ Ibid, p. 12-13.
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Suhrawardi has also designated the imaginal realrteims ofEran Vej, which
designates the “cradle and origin of the Aryandilan in the centre of the central Keshvar
(orbs, zone). As the primordial earth of the ancieersians, this spiritual topography is as
concrete and real as our presumed material worldedlly exists “outside the exterior
location.®® It is a “world consisting of real matter and reatension, though by comparison
to sensible, corruptible matter these are subtteiammaterial.®? It cannot be found on our
geographical maps but it is a visionary “psychogyaphy” perceived in conformity with the
“celestial pole” like thdmago Terraethe primordial image of paradise. TRean Vej “the
original Iranian land,” is the Mazdean imaginato@nfiguration of the imaginal world. It is
the world of infinite lights where the darknesstloé sensible world comes to an ekdan
Vejis the place to which numerous heroes and ecsatiereigns of ancient Persia have set
out for and it has been the subject of many visiprperiences. It is the place for which
Kay Khasraw, the mystical sovereign of the selk@shvars the seven parts of the Earth,
chose to renounce his crown and retire to; intantleentain valley, near the “source of life,”
in the company of the immortals. At the end ofd$pgitual chivalry, Kay Khasraw attains to
the “protective light,” theXvarnah and is placed besides the immortal knights o tjuest at
the summit of the “cosmic mountain.”

For Corbin,Eran Vejis the “eighth climate,” in the sacred cartogragmiyancient
Persia. According to this system, there are sé&eshvarsor “climates.” There is the central
Keshvar, the eastern Keshvar, the western Keshwarto the north, and two to the south.
Their situation is deduced astronomically in relatto the Keshvar, whicis the centre. The
centrality of this Keshvar is important becuae fitesence has the qualitysifuating space
before beingsituated inthat space.” That is to say, “it is not a mattérpoe-existing,
homogenous, anguantitativespace in which regions are distributed but thécafpstructure
of aqualitativespace.®® It is amedio mundsituated in the extreme North, at the threshold of
the suprasensory world.

We described earlier the projective geometry ofdbel and its spatializing power.
According to Corbin, thenundus imaginalign the form of aimago Terraeof Eran Vejis a
spiritual phenomenon, which can be situated onlyelation to a being of light, or man of

®1 Corbin,En Islam Iranien, Vo) p. 335f.
62 Corbin,Alone with the Alonep. 4.
83 Corbin, Spiritual Body and Celestial Eartip. 17.
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light. Eran Vej or the East of Lights, the Orient of Being, i® ttheavenly polé® of a
“visionary geography.” To cross the threshold &t plole is to be@rientedtoward the “Light
of the East,” towards “the celestial pole at thes @t human existence,” the “eighth climate.”

To conclude, we may say thatan Vejis an imaginal form perceived by the active
Imagination, which has the power to transmute thettEinto a symbolmedio mundian
Imago Terraewhich from then on it becomes teguativepower, the centre of the soul, its
celestial axis or orientation.

To summarize, we have the world of physical objettts intermediary world of the
mundus imaginalisand the world of intellectual objects. Corbin'simt is that we cannot
limit the notion of the concrete to the sensiblerldidor there are also spiritual concrete
entities that have an ontological realdyi generisin the mundus imaginaliswhich is the

locus of their manifestatiommazhaj.

The Spiritual Organ of Perception
The tragedy of modern culture, according to Corliénthat we have lost the ability to
perceive these spiritual forms in spiritual spaerbin laments the fact that this notion of
space has all but disappeared in the West sincitimeph of Aristotelian scholasticism and
the failure of Neo-Platonism in the‘i?.entury. As we said in the first article, the dira®n
of being which theact of beingmust have in order to be th@ace of visionary events
requires an entire metaphysical structure to petiee ontological continuity between Earth
and Heaven. This Neo-Platonic Avicennan metaphlystracture was abandoned in the
West and with it, its three-tiered cosmology. Whathained was a two-tiered structure of
reality. There is sense perception of the materald, matter, and there is mind, the domain
of concepts and the understanding of the laws givgrthe material world provided by the
data of sense perception. These have formed the @aklewtonian physics and Descartes’
res extensandres cogitansIn such a world, the mode of being is limited thg single
dimensional notion of space and as a result, theenad presence is limited to the physical
world.

For Corbin, Western philosophy had acknowledged/ ¢wo sources of knowledge
(Connaitrg. There is sense perception, which provides eoglidata and there are abstract
concepts of understandingeritendement Despite the fact that phenomenology had

% Corbin,Man of Light p. 11
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questioned this oversimplified epistemology, it lmerd gone far enough because for Corbin,
in between sense perception and intellectual utateding, in-betweemnes extensandres

cogitans there is the Active Imagination.

Yet the fact remains that between the sense pévoegbd the intuitions or categories of the intliénere
has remained a void. That which ought to have tatesplace between the two, and which in other §ime

and places did occupy this intermediate space,ishit say the Active Imagination, has been lefthe

poets®®

The mundus imaginali®s we saw is a “precise order of reality, corresjiy to a
precise mode of perceptiof2"Therefore, corresponding to the threefold divisidrspace,
there is a threefold division of knowledge. To tisebtle and immaterial” quality of the
mundus imaginalishere corresponds the subtle organ of the haargdinative perception,”
or the eye of inner vision that is responsible tleg perception of visionary events where
suprasensory realities, the forms and figures @hthindus imaginalispresent themselves to
the contemplative or imaginative consciousnesss FBlabtle organ of vision is none other
than the imagination itself, which has its own “fio@r cognitive function” because it “gives
us access to a region and a reality of Being,” eithwhich it would be impossible to
penetraté! It is the organ that permits the migration frone ixterior to the interiordb
extra ad intra” The active Imagination is the spiritual organtwivhich the soul enacts its
presencingHowever, in a rational and scientific world, anlépendent “noetic or cognitive
function” which provides access to a region of B#reality unavailable to the senses, and
thus to rational and scientific methods, is anathefor such a rational and scientific
worldview, the imagination is nothing but the imaiy, the fantastic, the unreal.

The Active Imagination does not produce an arbytanstruct obstructing our view
of reality, but acts as a “faculty and organ of fexlge just as real as-if not more real than-
the sense organ§®It is an organsui generisand not derived from sense perception; its
power is by “effecting a transmutation of sensamyed’ resolving them into the “purity of the

subtle world,” so that they may be restored as ‘tsglsito be deciphered,” the key for such a

65 Corbin, Spiritual Body and Celestial Eartlp. vii. (2" edition)
% Corbin,Swedenborg and Esoteric Islam

67 Corbin, Spiritual Body and Celestial Eartp. | (2" edition)
%8 bid. .
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cipher being “imprinted in the soul itsefi”It is the organ that “permits the transmutation of
internal spiritual states into external states) wsion-events symbolizing with those internal
states.” Sensory realities and data are “demaitazdl and suprasensory realities and data
are “spiritualized” into the forms appropriate tbetontological reality of thenundus
imaginalis which are images.

The imaginative data are images but not those wifaty. They are concrete real
images or forms that th@undus imaginalisnakes possible because of its transmutation of
sensible and intellectual forms into imaginal formgthout being “dematerialized” and
“spiritualized” the schema of the sensible worldl dahat of the intellectual world would be
disconnected. As Corbin explains it: “While we emctr in other philosophies or systems a
trust of the Image, a degradation of all that priypkelongs to the Imagination, the mundus
imaginalis is its exaltation, because it is thé& iimwhose absence the schema of the worlds is
put out of joint.”™

The double movement of dematerializing and sgining is a movement by which
the imagination “unveils the hidden reality” of hahe sensory data that must be transmuted
into symbols,to occult the apparentand the intellectual data that must be reveaied,
manifest the hidderit is in this intermediary “world of the mysticaities such aslurgalya,
where time becomes reversible and where spacéuisction of desire, because it is only the
external aspect of an internal statk that the mystics, théarafa, or the gnostics, have
meditated.

To clarify the power and nature of the active Imagon, Corbin resorts to the
theosophy of Ibn Arabi, the other great “metaphgsiof the Imagination” as Corbin would
call him. Two particular Sufi terms are relevantaiar discussion on the spiritual organ of
perception: the “heart’g@alb), and the “spiritual will” himma. In lbn Arabi, and Sufism in
general, the heartqélb) is the “organ which produces true knowledge, c@hensive
intuition, the gnosisnfa‘rifa) of God and the divine mysteries” or everythingttfalls under
the term “esoteric science'llin al-Batin).”? The “heart” is also the organ of perception that
is both experience and intimate tasibgwq. The “heart” is ubiquitous in all the mystical
traditions of Christianity as well as India. To e, it is not the physical heart of flesh and

%9 Corbin, Spiritual Body and Celestial Eartp. 11.

0 Corbin Spiritual Body and Celestial Earth. ix. (2 edition)
L Corbin,Swedenborg and Esoteric Islam 16.

2 Corbin,Alone with the Alonep. 221.
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blood, but the “subtle heart” of a “subtle physm elaborated “on the basis of ascetic,
ecstatic, and contemplative experience” as MirdelE has expressed'itFor the Sufis like
Ibn Arabi, the “heart” is at the centre of a “sebbody” which is composed of “psycho-
spiritual organs” that are distinct from the bodilgans.

This “heart” possesses the power to perceive fanntisemundus imaginalist is the
gnostic’s “eye,” the organ by which he perceived &nows God. Thus, the “power of the
heart is a secret force or energynywat khafiyathat knows and perceives “divine realities
by a pure hierophanic knowledgdrak wadih jal)” without the impurities of mixture. In its
pure and “unveiled state,” the “heart” is “like arrar in which the microcosmic form of the
Divine Being is reflected™ This power of the “heart” is what is designatedtbg term
himma,which Corbin equates with the Greek wanthymesisEnthymesisCorbin tells us,
signifies “the act of meditating, conceiving, imaigig, projecting, ardently desiring®”
Similarly, himmasignifies the “force of an intention so powerfd #8 project and realize
(essentiate) a being external to the being whoeiwas the intention.” Thereforeimmais a
creative power but in an “epiphanic” sense notny aense otreatio ex nihilg which is
alien to Ibn Arabi’s theosophy.The heart “creates by causing to appear,” or bgserving”
something which already exists in the higher gmatitvorld. “By concentrating the spiritual
energy ofhimmaon the form of a thing existing in one or moretbé ‘Presences’ or
‘Hadarat,” Corbin tells us, “the mystic obtains perfectntml over that thing, and this
control preserves that thing in one or anothehefRresences as long as the concentration of
himmalasts.””” The “mode of presence” of this imaginative powkthe heart, ohimma is
no inferior presence, “it signifies to see direatiizat cannot be seen by the senses, to be a
true witness.”

We shall also see in the next article that thierse of the heart is inextricably
related to the hermeneutics of symbols, a spirigxagesis. “It is because revealed being is

Imagination,” Corbin explains, “that we require ertmeneutics of the forms manifested in

"3 |bid.

" bid, p. 222.

' Ibid.

6 «[w]hen the Divine Being manifests itself in théistence whose being consist of the theophanic
imagination, it only appears in conformity with teesence of this imagination, not with what inistself,
in its itness.” CorbinAlone with the Alonep. 182.

" Corbin,Alone with the Alonep. 226.

8 Ibid p. 231.
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it.””® This is carried out by a spiritual exegesis, whiehries back the phenomena to their
true reality by transmuting sensory data into syis\bby spiritualizing material things or
“immaterializing” them. Themundus imaginaliss therefore “the place of apparitions” of
“spiritual beings, Angels and Spirits, who in itsame the figures and forms of their
‘apparitional forms.”” In it, “pure conceptsn@‘ani) and sensory datan@hsusgt meet and
flower into personal figures prepared for the eseuit spiritual dramas.” We have already
seen that the mundus imaginalis is also the plateefe all ‘divine history’ is accomplished,
the stories of the prophets, for example, which ehaneaning because they are
theophanies® These theophanies are the true nature of thosesstaccomplished on the
plane of sensory experience, or what we call Hystdhe mundus imaginalis is then the
“motive force” of the spiritual exegesis, whichnisne other thathe continuous ascent of the
soul®

To summarize, we have seen that the gnostic “hearthe organ of mystic
perception and revelation, of “intimate tastdh&wq, which is an “unveiling” of the divine
secrets, a divine epiphany to the heart. The “hedsb has the power to “create” forms by
either “causing to appear” that form or epiphanyhemundus imaginali®f the otherwise
immutable pure form of light or it “preserves” whaer form that has appeared to it. This is

what Corbin calls the “science of the heart.” Corbiimmarizes our point:

To have the science of the heart is to perceivalitiee metamorphoses, that is to say the multitaioie
transmutation of forms in which the divine self@manizes, whether this be a figure in the extewald
or a religious belief. It is thus to know the digiBeing through intuitive visiorsfiuhud, it is to perceive it
in the form where each of its epiphanidsjdlli] manifests itself fnazhat, thanks to the state of

concentration where the mystic becomes like a ‘Qutaat is to say the Perfect Man as the microco$m

God, thanks to hisimma®?

Conclusion
Without the intermediary space of the imaginatiod &@s corresponding organ of perception,
religious truth is susceptible to radical doubtl #lligious phenomena lose their ontological

grounding and their meaning in the absence of rtiegination and its organ of perception.

9 bid p. 208.

8 |bid, p. 189-190.

8 bid, p. 209.

82 Corbin,En Islam iranien, Vol. 3p. 171-172.
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Symbolic images instead of being “invested withymnlsolic function” are being reduced to
the “level of sensory perception;” this is pregyselhat is implied in the term “Imaginary”
and why Corbin refused to use it.

In discussing the nature of the objective realityAmgelic figures on the Imaginal
world, Corbin comments on the following excerpt Wjliers de L’Isle-Adam. “Angels,”
Villiers writes, “are not in substance except in the free sublimity of dbsolute Heavens,
where reality is unified with the ideal....they ordyternalize themselves in the ecstasy they
cause and which forms a part of themsel\d4s this not, after all, the true meaning of
ekstasis“standing apart,” which Greek philosophy has bedjued to us. For Corbin this
excerpt has a “prophetic clarity” because it breake “reciprocal isolation of the
consciousness and its object, of thought and Beirige key words, Corbin informs us, are
“ecstasy...... which forms part of themselvesnply because the Angé the ekstasisithe
appearance of the figure guide, the Angel-guidasedf the “change of state,” the moment of
the inner metamorphosisnodus essendithat permits the vision of the Angeaiodus
intelligendj the inner hidden Imam in Shi’ite gno&fs.

The degradation of the symbol-Image has been tieeofareligious phenomena in the
West under the assault of profane approaches di€®lsgy, anthropology, history, etc. For
Corbin, this decline in the West begins in the fthetentury, when Averroism prevailed over
Avicenan cosmology, with the concomitant loss @& thtermediate angelic hierarchy of the
Animaeor Angeli caelesteand their imaginative power. The role of thésemaecould not
be over estimated because as Corbin informs uscéChe universe of these Souls
disappeared, it was the imaginative function ahshat wasunbalancedand devalued®
Without the intermediary function of th&nimae,the connection between the realm of
intellect and that of the senses is severed andmntoncation is impossible. If religious
phenomena are not to be reduced to the plane of reeciological occurrences or
psychological disturbanc®sif we are to avoid a sterile reduction of symbuiito allegory
and the spiritual sense to its literal expressitie, objective and concrete reality of the
mundus imaginalisand its “universe of Souls” must be accepted ifois “the place of
theophanic visions, the scene on which visionamgness and symbolic historiesppearin

83 Quoted in CorbinSwedenborg and Esoteric Islam 31.

8 1bid, p. 32.

8 |bid, p. 17.

8 Such has been the fate of religion at the hariietizsche, Marx, and Freud.
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their true reality.?” The cognitive function of the active Imaginatidof the universe of the
Souls,” of the Animae “permits all the universes tosymbolize with one
another........... permits the establishment of a rigoroasalogical knowledgé which
escapes the paralyzing choice: matter or spistphy or mytht®

Placed between the other two cognitive functionsemisory knowledge and intellective
knowledge, the active Imagination balances betweetih cognitive functions allowing
sensory data to symbolize with intellective knovgedsia the intermediary of the symbol-
Image the appearance of which is a “primary phemameUrphanomeii’ irreducible to
anything else other than the plentitude of its onamifestation, unlike allegory, which is a
“sheathing.....or disguising” of something alreadywm through other meaf3. Religious
phenomena appear in qualitative time and space/rabats but appear only in their true

reality in themundus imaginalis

The active Imagination guides, anticipates, mokisse perception; that is why it transmutes sendaty
into symbols. The Burning Bush is only a brushwéicalif it is merely perceived by the sensory orgjaim

order that Moses may perceive the Burning Bushreaaa the Voice calling him “from the right sidetbe

valley’-in short, in order that there may be a fhigany-an organ of trans-sensory perception is edde

The task of a proper understanding of these “mimip events” is the provenance of a
spiritual phenomenology that undertakes to undedst@ersteheh the spiritual facts of
religious phenomend. Any positivist criticism is invalid here becauges “alienated from
the phainomenonitself which we are trying to understand, sincaldistroys it instead of
examining it.®? The significance of thenundus imaginalisCorbin, reminds us is that it
emancipates us from the ongoing sterile debatedmstwhe literalism of theologians and the
abstract logical universals of the philosopherdities in themundus imaginaligre neither
logical universals nor concrete singulars of thesise world, busspiritual forms® abstract
universals being none other than their dead hugkishout an entire cosmology that posits a
plurality of spiritual universes in ascensional erdsymbolizing with each other, “our

87 Corbin,Alone with the Alonep. 4.

8 Corbin Swedenborg and Esoteric Islam 12.

8 Ibid, p. 18.

0 Corbin,Alone with the Alonep. 80.

1 See my first article for a discussion\térsteherand upcoming article for a discussion of a spafitu
hermeneutics.

92 Corbin, The Voyage and the Messenger120.

9 One can speak here of spiritual realism.
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Imagination will remain unbalanced, its recurremmjanctions with the will to power will be
an endless source of horrofé.Not even the countless modern utopias escapguthgsnent.

“Those who have known the ‘Eight Climate’ have imatented utopias” nor is their thought

Presencehere and now in another world, and a testimorab other world.** Much turns

on our acceptance or rejection of theandus imaginalis

Upon it depends....both the validity of visionary aegnts that perceive and relate “events in Heaved’ a
the validity of dreams, symbolic rituals, the rgabf places formed by intense meditation, theirgaif

inspired imaginative visions, cosmogonies, and gbe@s, and thus, in the first place, the truththaf

spiritual senseerceived in the imaginative data of propheticp.rm'rons96

In the third and final article, we shall explorevh¢he act of beingas presence is
enacted as a real event of the soul throughpidtual exegesishat leads the soul through its
ascent into the mundus imaginalis and its encounitérits Angel-Guide. We shall also look
at some of the visionary narratives that Islamicticg have left behind as accounts of their

own mystical ascents.

% Corbin,Swedenborg and Esoteric Islam 19.
% |bid, p. 20.
% For a discussion of the spiritual sense, see myaréicle on the angel and spiritual exegesis.
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