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ABSTRACT

This is a study of the epistemological implications
of Mulla Sadra's philosophy. It has four ma jor parts, as
follows:

Part I. Mullad Sadra's life and works.

Part II. A brief account of his Sufism, with reference
to his mystical teachings and his attitude toward Sufism
and the Sufis. An attempt has been made to delineate his
Sufiperspective and to spotlight some of his mystical o
ideas and assumptions which have epistemological significance.

Part III. A study of Mulla Sadra's major philosophical
doctrines. His ontological doctrines, such as the doctrines
of the Primordiality, the Unity, and the gradation of
existence as well as his account of the unequivocality of
existence and mental existence have been examined critically.
His doctrine of substantial motion has been studied and some
of its major implications have been considered. His psycho-
logical ideas which explain Mulla Sadra's view of man's
nature, his doctrine of the unity of the intelligent and
the intelligible, which is @adri's analysis of the human
mind, and also his eschatological doctrine of bodily
resurrection have been studied.

Part IV presents an epistemological account of Mulla
§adr§. with reference to his philosophical and mystical
ideas.Mk definition of knowledge has been critically

examined, and the criteria of truth and falsehood which
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are either implicitly or explicitly advocated by Mulla
§adr§. are specified and examined.

At the end a conclusion has been provided which
puts the general structure of Mulla Sadra's system in

perspective and presents an overall epistemological

evaluation of it.



This work is dedicated to the memory
of the late Professor M. I1&hi Qumshi’i
and the late Professor M. I. ’Ayati,

" both of Tehran University.
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PREFACE

The present research aims at the study of Mulla
‘Sadra's philosophy in order to arrive at its epistemolo-
gical implications. The study may contribute to a better
understanding of Mulla Sadra's philosophy in two ways:

Rirstly, Mulla Sadra's philosophy contains certain
doctrines which have significant epistemological impli-

cations. Inrége fraditional studies of Mullé‘@adrai
these doctrines have been considered generally and not
from the view point of the theory of knowledge; hence
the epistemological aspects of ‘Sadra's philosophy, which
deserve special consideration, have remained obscure.
It is hoped that the present study will shed some light
upon the epistomological aspects of his philosophy.
Secondly, there are special issues concerning Mulla
Sadra's philosophy, which cannot be thoroughly examined
unless they are tackled from the epistemological angle.
The most important of these issues is the conviction that
‘Sadra has finally achieved the reconciliation and unifi-
cation of rational philosphy with spiritual and religious
attainment, Mulla Sadra, being a very sincere and con-
scientious Muslim, has, like many other Muslim philosophers,
incorporated many religious ideas into his philosophy.
His ontological discussions, for instance, are so skil-
fully mixed with religious ideas, drawn from the revealed

sources of Islam, as to convince many of his readers that



whoever does not subscribe to the doctrine of the Primor-
diality of Existence may be anything but not a Muslim. It
is even maintained that without the doctrine of the
Primordiality of Existence the Unity of God cannot be
established; that is to say that every individual Muslim
is either knowingly or unknowingly an advocate of the
philosophical doctrine in question., A Muslim student

of Mulla Sadra may, therefore, feel that to reject

Mulla Sadra's philosophy is tantamount to contradicting

his articles of faith, probably without having considered
any possible incongeniality between the methodology and
the cognitive content of religious and spiritual

experience on the one hand and philosophy on the other.

In the face of the religious aspect of Mulla Sadra's
philosophy, what should have been seriously considered is
the fact that when a philosophical system is converted to
or tied up with a religious discipline, the student of
that philosophy, instead of stressing its religious sig-
nificance, should be always on the alert so as not to run
the risk of subordinating his critical thinking to a
dogmatic attitude; otherwise he may fail to consider the
significance of the philosophy as such. A correct under-
standing of Mulla Sadra requires, first of all, a critical
study of his philosophical doctrines, a study which aims

at examining the validity of the arguments and the
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soundness of the principles and assumptions involved in
his philosophy, indeed without the student's being
fascinated by their religious or gnostic implications.
And to go one step further, such a study requires an
examination of the epistemological network upon which the
entire philosophy of Mulla Sadra is structured. Such a
study becomes indispensable particularly in the face of
the fact that the putative unification of philosophy and

_religious attainment is ultimately an epistomological

matter,

In order to study the epistemological ideas and
implications of Sadra's philosophy, I have made a critical
examination of his fundamental philosophical doctrines,
The entire work consists of four major sections. The
first section - Part I -~ covers the life of the philo-~
sopher and his works followed by a few remarks about his
system and the sources of his ideas. I do not claim to
have presented a detailed account of his life. The
available information concerning Mullﬁ‘?adré's life is
very brief. Many historical facts about his life are
not known. Of course, the possibility of finding more.
information about the details of his life is not ruled
out. But fortunately enough, the available biographical
information and the occasional passages found in his
writings have prepared reasonable grounds for a general
understanding of the important aspects of his 1ife which

have had a significant bearing upon his philosophical
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perspective. Much of the credit of my biographical account
of Mulla Sadra, however, belongs to those scholars whose
works I have consulted in preparing Mulla §adr§'s biography
and bibliography.

The second section - Part II - covers a synoptic view
of Mulla §adr§'s gnostic ideas. Although I am not entirely
unfamiliar with Sufi literature, I sincerely believe that
if this very synopsis had been prepared by an initiated
disciple of Islamic Sufism, its content could have been
somehow different from what it is now, not because of any
bias on my or his part, but because his understanding of
gnostic ideas may have been different. Not as a meﬁber of
the family of the Sufis, but simply as a friend of the
family, I have tried to understand Mulla Sadra's Sufi
teachings. My major concern has been to achieve an under=
standing about the cognitive aspect of his gnostic ideas.
hoping that this understanding would assist me to dis~
cover the epistemological links of his religious and
spiritual experience to his rational philosophy.

In the third section ~ Part III - I have tried to
present his major philosophical doctrines. I have con-
centrated particularly on Sadra's ontological doctrines,
his doctrine of substantial motion, and his psychology
and eschatology. I have tried to examine critically the
logical structure and rational significance of these
doctrines, In this examination I have relied on the first

hand evidence drawn from his well-known and principal works.
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In Part IV, I have tried to analyse the epistemolo-
gical ideas and implications of his philosophy with
reference to both the gnostic and philosophical doctrines
presented in Parts II and III. PFinally I have presented
a conclusion which sums up my account of §adr§'s philo-
sophy and evaluates its significance briefly.

In citing the references in the footnotes and in

preparing the bibliography of the work, I have tried to

conform to Miss Kate Turabiah‘sig Manual for Writers of

Term Papers, Theses and Dissertations.




PART I

HIS LIFE AND WORKS




grown old and had not been blessed with a child. Being
desirous to see his progeny, Ibrahim made a vow that if
God blessed him with a virtuous child, he would give a

great part of his wealth to the poor. Soon afterwards,
his prayer was granted, and his first and only child,

Mu@ammad was born.1

Our biographical information concerning his childhood
and youth is very limited. It is said that he had a very
poor constitution. This may explain why his father did
not send Mulla Sadra to school, and decided that he
should study at home and under his parents and relatives.

Mulla Sadra started his early educ;tioﬂ in Shiraz.
There he studied Persian and Arabic literature, religious
sciences, and certain other subijects which would alto-
gether form the primary stages of learning.

As he was exceptionally gifted, §adr al=Din mastered
the elementary courses of learning in a short period of
time. This encouraged his wealthy father to devote.  all
his effort to his son's education. After his studies in
Shiraz, Mulla Sadra went to Isfahéan in order to further
his education.

Isfahan at that time was the capital of Iran. The
Safavid kings were ruling the country., and their rule
had, among other things, already resulted in two major

things. The first was the declaration of Shi‘ism as the

1. Browne,Edward G. A Year Amongst the Persians.
Cambridge University Press, 1927), p. 141.




A BIOGRAPHICAL SKETCH

In the year 979-980 H. (1571-1572 A.D.) a child was
born to one of the families of Shiraz, who was later to
become an outstanding figure in the history of Islamic
philosophy. His name was Muhammad, and when grown up he
was known as Sadr al-Din Muhammad. He is often referred

to as Mulla §adr§ Shirazi, $adr al—Mut >allihin Shirazi,

1 o

Sadra, ’Akhund Mulla Sadra. and even ’Akhund.

Sadr-al-Din was of the Qawami s, an ancient and
aristocratic family of Shiraz. Mulla Sadra's father,
Ibrahim Ibn Yahya, was also a wealthy and intellectual

man, and the governor of Shiraz. It is said that he had

l. His name as given by himself in his writings consists
of the following elements: Muhammad, which is his personal
name; Sadr al-Din, which stands for his title; and Shirazi
which is an adjective which indicates his home town

Shiraz. Sometimes he has added his father's name, Ibrahim,
and his family name Qawami. The order in which he has put
these elements slightly differs from one writing to another.
In his al-’Asfar al-=’arba‘ah (Tehran, Lithog. Vol.I, p.l),
he says. "Muhammad, famous as Sadr al-Din al=-Shirazi." In
his ‘Arshiyyah he says. "Muhamﬁad al-Shirazi called Sadr
al-Din. In his Kasr ‘asnam al—Jah111yyah. his name 1is
given as Sadr al-Din Muhammad al-Shlra21 al-Qawami. In

his "al-Qada wa al-qadar" (his Rasa’il, p. 148), it appears

. a8 Muhammad known as Sadr al-Shirazi. In his "Risalah fial-

huduth" (Rasa’il, p.3$ it appears in its most complete
form: Muhammad known as Sadr al-Din b. Ibrahim al-Qawami.
In his ’Iksir al-‘arifin®" (Rasa’il, p.287) he calls himself
Muhammad al-Shirazi well-~known ae Sadr al=-Din. His name in
his "Risalah fi al-tashakhkhuss" is the same as it is given
in his al-’Asfar al-=’arba‘ah; and in his Waridat al-
gqalbiyyah it iswithout Shirazi and simply ae Muhammad, known
as Sadr al-Din. It seems that he was not partxcularly
interested:u:apartlcular order of the elements of his full
name. Biographers do not seem to have followed a standard
way of referring to him either., Thus the way to put his
name has come to be entirely conventional.




recognized religious school of the country. The Sunni
schools of Islam did not encourage the study of philosophy;
their strict submission to the transmitted sources and to
religious authority did not prove compatible with philo-
sophic approaches. That is why we find that Ibn Teimiyyah

the famous Sunni scholar, produced al-Radd‘ala .. mantigq

al-yinan (The Refutation of the Greek Logic), and for the

same reason the great number of Muslim philosophers came _

from among the Shi‘aites. Thus the recognition of Shi‘ism
resulted in more favourable conditions for the study of

philosophy among the scholars of Iran.

The second achievement was a large centre of learning
which the Safavid kings had established in Isfahan. They
had erected magnificent libraries and beautiful mosques
and schools - which nowadays are the object of admiration
by visiting tourists. They had also assembled a community
of the learned authorities of the time, like Mir Muhammad
Béqir Damad and Shaykh Baha’ al-Din ‘Bmili called Shaykh
Baha’i to teach there. Many students and scholars,
therefore, flocked to Isfahan, where they found a warm

welcome.

While in Isfah@n, Mulla Sadra completed his study of

the transmitted sciences as a disciple of Shaykh Baha’i



and reached the stage of Ijtih'éd.l

P

He also enjoyed an apprenticeship under Mir Damad
with whom he studied the rational sciences. During this
course he covered the whole of the Greek heritage assimi-
lated by previous Muslim scholars, as also Islamic
philosophy as worked out by his predecessors, such as
al-Farabi, Ibn Sina, al-Ghazali, Khajih Nagir al=Din
Tasi and others.

It-is said that Mulla Sadra attended the lectures ~—
of the eminent philosopher and mathematician, Mir ’Abul-
Qasim Findiriski, who might have introduced Mulla Sadra
to Indian philosophy.2

To appreciate Mulia‘gadra's ability and scholarship,
it is enough to recall the testimony of his teacher, Mir
Damad, as found in the following story.

It happened that Mir Damad undertook the pilgrimage
to Mecca. During his absence, his disciples were expected
to write a treatise on a philosophic issue to be submitted

to their teacher on his return. Mulla §adr§ wrote his

1. Danish-kadih Ma*qul wa Manqul, Yadnamih Mulla Sadra
(Tehran University Press, 1340), p.2. Also refer to Dr.
Nasr's introduction to Sih’agl (Tehran University Press,
"1340) p. 4 ; and to ’A1 - Yasin, Ja‘far, Sadr al-Din
al-Shirazi: mujaddid al-falsifah al-Islamiyyah (Baghdad,
1955), pp.30-32.

In the field of Islamic sciences, Ijtihad is defined
as "exerting oneself to the utmost degree of understanding
Shari‘sh through disciplined judgement." It is also "the
interpretation of one considered competent to understand
shari‘ah."” Mujtahid is, therefore, an authority in the
Islamic jurisprudence. For these end other definitions of
Ijtihad refer to Faruki, Kamal A. Islamic Jurisprudence
(Rarachi, Pakistan Publishing House, 1962), pp.287-88,

2. Nasr, Seyyed Hossein, Islamic Studies (Beirut,
Librairie de Liban, 1967), p.l1ll5.




first book Shawdhid al-pububiyyah (The Evidence of

Suzerainity). After reading the work, Mir Damad was so
much impressed by it that he said to Mulla Sadra: "Oh, my
dear Sadra! Thou hast eclipsed my own book."1

In his introduction to al-’Asfar al-"Arba‘ah, Mulla

Sadra when referring to his student days as days of hard
work and perseverence, says:
?Then. in the old days, in the prime of my youth, I
spent on metaphysical philosophy as much of my ability as
I could afford. I studied the works of the _early philoso-
phers and those of their successors while learning from the
results of their ideas and views, and benefiting from their
first-hand opinions and personal discoveries, I acquired
whatever I found in the books of the Greeks and the chief
masters..."2

After this period, Mulla Sadra was thinking of writing
a book covering the best of a2ll philosophical doctrines he
had studied, in a systematic and unified form, But circum-

stances suddenly turned against him, and he temporarily

abandoned the idea.

Mulla Sadra gets into trouble:

A dilemma in the history of Islamic philosophy is that
Muslim philosophers have never revolted or argued against
Islam. They have always been of the high religious rank,
good believers and followers of the sharf‘aq; nevertheless,

the dispute between some religious authorities and

1. Browne, Edward G., A Year Amongst the Persians
(Cambridge University Press, 1927), p.l1l42.

2. Shirazi, Sadr al-Din, al-’Asfar al-"arba‘ah (Tehran,
Lithog. 1282 H.), Vol.I, p.2.



the philosophers has been a perennial and rather

bitter one which has sometimes had very serious conse-
quences. Mulla Sadra is one of the victims of this
antagonism, as his philosophy nearly cost him his 1life.
In order to have a more realistic view of Mulla Sadra's
problem, we should take a brief glance at the historical
background of the problem, and consider the early roots
of the dispute.

It was the tendency of Muslim philosophers to adopt
ph;{ggqphy and use it as a means to support religion. In_
addition to Islamic scholasticism (kaldam) which is merely
a philosophical approach towards religious principles,
the two main schools of Islamic philosophy, namely the
Peripatetics and the Illuminationists, had their own
religious orientation, As the result of this trend,
Plato, Aristotle, and Plotinus for instance, are pre-
sented in the context of Islamic philosophy as good
Muslims who were not familiar with the technical terms
and concept of Islam, as though the essence of their
tenets were quite in harmony with the spirit of Islam.
This particular view of the Greek philosophers is
undoubtedly the result of the attempt made by the Muslim
philosophers to assimilate Greek philosophies and fit
them into a completely Islamic context,

The attempt, however, has raised fundamental
questions in connection with the reason-and-faith contro-
versy: can a philosophy which is predominantly based on

reason be of any significant service to religion? Can

such a philosophy help the individual Muslim in the



promotion of his inner life in the way of Islam? Or can

it have negative effects, disturb the student's faith,

and become an encouragement to elements harmful to

: 1
religion?
Muslim scholars, both theologians and philosophers,

|
| have given a variety of answers to such questions. Ibn
|
Sina, having conventionally accepted the dangers of the

discipline, decided that only a selected group of people

- -~ —s8hould be permitted to study philosophys—The candidate ~~
should have a'high academic standing, a sound intellect,
and above all a strong faith based on so0lid foundations
so that his involvement in whatever philosophical issues
could not disturb his faith.or weaken his ties with the
shari‘ah. The student, according to Ibn Sina, is not
a philosopher in the classic sense of the term; he is an
‘arif (gnostic) who brings theory and practice together,
and directs all his academic endeavour towards a better

understanding of the Ultimate Reality, and finally to

1. The best example among the orthodox Muslims is al=-
Ghazali, who argued against philosophy on the ground that
"philosophers confine the principles of their knowledge
to reason and thereby they ignore the knowledge based on
revelation." (’Amin H. Al-Ghazali: The Theologian, the
Philosopher, and the Sufi (Baghdad, 1964), p.69). His
al=-Qistas al-mustaqim is nothing but an attempt to show
that the only reliable criterion of genuine knowledge is
the Qur’an. (For the details, please see pp. 41-46 and
particularly page 101 of the work). In his al-Iqtisad fi
al-i‘*tiqad (Egypt) pp.l-6, he maintains that genuine
learning leads to the right understanding of Islam, which
a philosophy based on reason fails to achieve. Al-Ghazali
is also the first Muslim thinker - and probably the first
thinker - who pointed out that such terms as necessity,
contingency, and impossibility are nothing but values
applicable first to the formal and logical analysis, and
have nothing to do with the events taking place in the
actual world. (’Amin H. Al1-Ghazali: the Theologian, the
Philosopher, and the Sufi, p.68).




become a better Muslim; he wants to know and then to act
knowledgeably and wisely. 1In the ninth chapter of his

celebrated work, al-Isharat wa al-tanbihat, Ibn Sin& has

given - a full account of the qualities of the ‘arifin (the
gnostics), which is in fact an extended definition of Ibn
Sina's concept of the philosopher. He ended the work with
the statement of his will when he said:

"My brother! In this indication, I have out-lined for
you the cream of truth; and have offerred you the best of

wisdom in eloquent words. Keep it from the ignorant and

the abusers; from whoever is not blessed with a sound
intellect, courage and the proper attitude, or one whose
propensity is toward the herd; and from the herd of infi-
dels,who arrogate to themselves the name of philosopher.,
Then if you find the right person in the honesty of whose
intention and the strength of whose disposition you can

trust, give him of it whatever he asks for.nt

Thus philosophy was a mysterious subjeét not to be
revealed to the unqualified. I 8till wonder whether this
high degree of selectivity could have separated the philo-
sophers as an academic elite; and what role it consequently
pléyed in the hostilities between the philosophers and the

clergy.

Al-Ghazali, on the other hand, gives a categorically

negative answer to these questions. In his Maqasid al-

falasifah, he first outlined the philosophic issues and

problems which constituted the subject matter of philosophy.

Then he wrote another book: Tahafut al-falasifah, in which

1. Ibn Sina, al-Ishdardt wa al-tanbihat (Bgypt, 1948%),
Vol.3, p.256.




he argued that philosophic doctrines were fallacious,
refutable arguments which lead to no genuine knowledge.
According to him, genuine knowledge should give way to
absolute certainty; and this could be attained only
through religious and gnostic experience; in other words,
what al-Ghazali himself had already undertaken.l

In his al-Munqidh min al-dd813l al-Ghazali divides

the various schools of philosophy into three: the

Materialists, the Naturalists, -and- the Theistss He

considers the first two groups as the zanadigah or

irreligious people. As for the Theists he said:
"The third group, the Theists, are the more modern

philosophers and include Socrates, his pupil Plato, and

the latter's pupil, Aristotle. It was Aristotle who

systematized logic for them and organized the sciences..."
"The Theiste in general attack( the two previous groupsw§¥

the Materialists -and the Naturalists, and exposed their

defects 80 effectively that others were relieved of the

task. 'And God relieved the believers of fighting'

(Koran, 33, 25) through their mutual combat, Aristotle,

moreover, attacked his predecessors among the Theistic

philosophers, especially Plato and Socrates, and went so

far in his criticisms that he separated himself from them

all, Yet he too retained a residue of their unbelief and

heresy from which he did not manage to free himself. We

1. Shimali, ‘Abduh, Dirasat fi tarikh al-falsufah al=-
‘Arabiyyah al-Islamiyyah. 2nd ed. (Beirut, 1965), p.504.
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must therefore reckon as unbelievers both these philoso-

phers themselves and their followers among the Islamic

philosophers such as Ibn Sina, al=-Farabi and others.'1

K}

(The emphasis is mine,)

Ibn Rushd took sides with Ibn Sina. He wrote his

Tahafut al-tahafut to refute the arguments produced by
al-Ghazali against philosophy, and defended the discip-

line on the ground that religion and philosophy guide to

- the same truth; but-that while the -primary concern of —

religion is to guide the masses, philosophy, being a
sophisticated discipline, remains as the private terri-
tory of an academic minority.2 Nevertheless, the
supremacy of religious knowledge over philosophy is still
maintained by Ibn Rushd. For, he argued that philoso-
phers should not get involved in questioning religious
principles, and that whenever they are confronted with
an jnsoluble problem in their speculations, their only
reliable authority should be the shari'ah.3 Ibn Rushd
also had a very high regard for gnosis (‘irfan). Two of
his teachers, namely, Ibn Bajah and Ibn Tufayl. who
cherished strong gnostic inclinations, had introduced
him to gnosis. He was very enthusiastic to meet Ibn
al-Arabi, and was very enchanted by his society after

the meeting was arranged at the request of Ibn Rushd by

1. Nasr, S. Hossein, Science and Civilization in Islam,
(Harvard University Press, 1968), pp.359.

Also see al-Ghazali, Ma‘arif al-‘aqliyyah (Damascus,
1963), pp. 56=60.

2. ‘Umar Farrikh, Tarikh al-fikr al-‘Arabi (Beirut,

3. Ibid., p.677.




lll

Ibn al-Arabi's father.t

The dispute over the value and role of speculative
philosophy as compared with religious attainments remained
as a live and up-to-date issue even at the time of Mulla
Sadra. His teacher, Shaykh Baha’i, who himself was a
master of both the rational and transmitted sciences,
denounced philosophy and regretted the effort people put
into the study of philosophy. He went so far in his
denunciation as to deny the value of all discursive
knowledge and scholarship on the ground that it disclosed
nothing of Reality. Then he proclaimed an esoteric
knowledge to be attained through love, religious discipline
and illumination. Here are some verses from a long

piece of poetry which he composed in Persian.

O' addicts of false knowledge,

Who have never tasted true knowledge,

Busy with the philosophy of the Greeks,
Oblivious of the philosophy of faith.

For how long this boasting about their philosophy,
And mixing true and false together?

For how long do you expect his Shifd’ to give relief,
When you take medicine from this jar of poison?
For how long will you joyfully lick scraps,
Left over from this Satanic dish?

Seek the knowledge which relieves you,

From the bond of flesh!

Seek the knowledge which illuminates the heart,
Let your heart receive the light sent to Sina!
Seek the knowledge which is not bookish,
Which is from insight not based on rhetoric.

That knowledge which gives you new life,

Is the knowledge of love, listen to my advice.
Be a slave only to love,

Speak of love, strive in love!

This knowledge takes you out of your "self",

It saves you from all confusions.

This knowledge is beyond all "how" and "why"
The gate to it is °‘Ali the Bxalted. 2

1. Austin, R. W., Sufis of Andalusia (University of
California Press, 1971), pp.23~24.

Please see p. 12 for Footnote 2.
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In this manner Shaykh Baha’i ascribes no cognitive
value to speculative philosophy; lHe even warns the
student of philosophy against the deceptive nature of
so—-called philosophic knowledge when he refers to Ibn
Sina's Shifa as a jar of poison which is mistaken for
a relieving medicine. Instead, he encourages an
esoteric and rather subjective knowledge based on
religion as it had been practiced by °‘Ali b. AbT Talib,
the first Shi‘ah Imam and his descendents.,

As the foregoing accounts show, some Muslim scholars
like al-Ghazali and Shaykh Baha’i did not ascribe any
cognitive value to philosophy. -To them the attainment
of truth was beyond any abstract metaphysical system;
it was a personal experience attainable only when the
individual committed himself to the religious disciplines
as confirmed and recommended by the shari‘ah.

Others, like Ibn Sina and Ibn Rushd, did not abandon
philosophy. In them we find a compromise between philo-
sophy and religion. That is to say, instead of
substituting religious attainment for rational philosophy,
they attempted to form a mixture of both with the prospect
of bringing the advantages of both of them together. The
process reached its climax with Mulla Sadra in whose
school, as we shall see, philosophy is completely iden-

tified with religion and gnosis and has resulted in what

[Footnote 2, from p. 11

Shaykh Baha’i, Kashkil (Qum, 1377), pp. 250-280. There is
another edition of Kashkul edited by ?ﬁhir Ahmad al-Zaywli
published in Bgypt, which lacks the Persian materials of
the former edition. The verses translated here f?ant be

found in it; but they can be found in Shaykh Baha“i's
Persian Diwan, pp. 27-33.
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Henry Corbin has called "Theosophy".l Whether this so-
called theosophy is a successful unification of rational
philosophy and religious attainment or just a mixture is
a question that we shall examine separately.

The legalist Muslims had concentrated on the trans-
mitted sciences and did not show much interest in
philosophy since their mission was the careful considera~

tion of the legal sources in order to derive specific

Subzawarian Metaphysics", Sharh-i Manzumah (Tehran, 1966), .
p.3. The term theosophy is taken as the equivalent of
hikmah by Dr. Nasr and theosopher, as hakim (Nasr., S. H.
Islamic Studies (Beirut, 1967), pp. 117, 121, 126 and also
note No.12 on page 125). He does not give any justifica-
tion for his definition. On the other hand, neither the
Arabic-English nor the English-Arabic lexicons consider
hikmah as the equivalent of theosophy. In Arabic, thikmah
means wisdom, justice, knowledge, the precise and correct
word. (See al-=Munjid). According to Ibn Manzur (Lisan
al-‘Arab), hikmah is "the best knowledge of the best

things"; and he who achieves this knowledge is ‘hakim,
Hakim is also used in the sense of hakim as ‘alim is also
used in the sense of ‘alim.

Firuzabadi (al-gamus) has also defined hikmah in the
sense of justice, knowledge, wisdom, and figuratively (as
it is used in the Qur‘an) in the sense of the Qur‘an,
prophethood and the Gospel.

The Persian sense of thikmah is slightly broader than
the Arabic., In Farsi it also means medicine and philoso-
phy. It also means the rationale behind something, and
the wise saying too. The medical and philosophical sense
of it is still widely used. Even nowadays, the word
mahkamah is still used for the doctor's cliniec, and

philosophers are still called hakims. I, therefore,

believe that Dr. Nasr's definition of theosophy as hikmah
is not accurate; and throughout the present work whenever
I use theosophy, I simply mean theo-sophy -~ an academic
discipline dealing with the gnosis of God - which is
different from the traditional sense of philosophy and
its synonym ‘hikmah,
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rules applicable to everyday life situations and to
ensure the effectiveness of the law. Of course, they

did develop a unique methodology called ’usul (the
principles of investigation) which included, among other
things, much of formal logic and semantics., But, being
the methodology of discovering the practical connotations
of the legal sources with regard to the prevailing condi-
tions of the time, ’ustl was included among transmitted
sciences and not among the rational sciences which dealt
with various philosophical matters.

Due to the difference in the frame of reference, the
authorities of the law had their own approach to religion
which varied from that of the philosophers; and for this
reason they did not prove to be a complement to philo-
sophers. Therefore, to them, the amalgamation of philosophy
and religion or the explanation of religious doctrines in
philosophical terms was futile; it only created unnecessary
lexical complications which might confuse the reader.

This was probably the main reason that Mir Damad's Sirat

al-mustaqim was subjected to the contemptuous attitude of

a Shaykh who said: '"May the Moselman not hear nor the

unbeliever see Mir Damad's Sirat al-mustaq'im."l

There is a very well known story in Iran, which is
still used as a joke to tease students of philosophy. The

story is attributed to Mir Damad (and sometimes to Mulla

1. Browne, Edward G. A Literary History of Persia
(Cambridge University Press, 1930), Vol.III, p. 407.
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Sadra), and is intended to show how philosophers have
complicated communication merely by inserting their
pompous professional terminologies into every context
including religion,

It is said that Mir Damad (or Mulla Sadra) died.
In the night immediately after the burial ceremony, the
two angels came and awakened him with the question: '"Who
is your Lord?" (man rabbuk?) The man, whose mind had been
preoccupied with philosophy all_ through-his-life, -answered—
"A substance above all substances." The angels did not
know whether to praise or to punish him in response to the
answer as they did not apprehend the answer. They
shrugged their shoulders, and after a moment of hesitation
decided to go to Gabriel who would probably know the
meaning. When the question was put to Gabriel, he began
to think. He finally broke his silence and said that,
knowing absolutely nothing about it. he was going to put
the question to God the Omniscient, Up there, in the
presence of the Almighty, Gabriel repeated the story.
Then God, brushing His forehead, said: "I am not really
sure what it means. Actually the man himself never under-
stood what he meant when he was alive. My impression is
that he was usually cérrect. So, tell the angels to let
the poor man creep intd the Heavens."

What had really added to the severe antagonism between

the philosophers and the authorities of the law was in

fact the gnostic aspects of their philosophy. The
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antidote to dry rationalism happened to contribute to the
opposition so much as to revive the age-o0ld irreconcilible
Sufi-clergy dispute. There is no need for a detailed
account of the confrontation between the authorities of
the law and the Sufis. It is enough to recall that the
history of Sufism provides evidence as to the persecution
of several Sufis and gnostic philosophers on the charges

of blasphemy and infidelity. Sufi scholars, in their

. _turn, rarely missed the chance- to—undermine the-reputation——

of their adversaries. The term "gishri" (shallow minded)
which is still used in the Sufi éircles of Iran is the

ad jective they have used to describe the legalist Muslims.
They meant by the term that the Shaykhé are satisfied only
with the facade of Islam; and because of the superficial
attitude they have developed through their excessive
involvement in the formal aspect of the sharI‘ah, they are
particularly incapable of appreciating the core of Islam.
These arguments developed into a very serious antagonism;
a war between the upholders of esoteric knowledge, and
those of the so-called exoteric,; or between the profound
and the superficial as the Sufis saw it. The matter
became more dangerous when eventually the bigoted of the
masses took sides with each of the opponents. It was under
such circumstances that Ibn Rushd was expelled from the

mosque.l Suhrawardi was put to death.2 and Ibn al-‘Arabi

1. *Abduh Shimali, Tarikh al-falsafah al Islamiyyah wa
athari rijaliha (Beirut, 1965), 4th ed., p. 646,

2. Nasr, S. Hossein, Islamic Studies (Beirut, 1967),
p. 115. '
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was accused of infidelity.l

And, now, it was the turn of
Mulla Sadra to face the opposition of legaliterian oppo-
nents, The conflict as he himself has put it, was due to
his involvement in metaphysical issues which the legali-
tarian must not, apparently, have approved of:

"We are already afflicted by a group, remote of

understanding, whose vision is darkened before

the lights of wisdom and its mysteries, and

whose eyes grow dim like the bat's, at the

illumination of knowledge and its traces.

They consider going deeply into the ways of

Lordship and to be greatly concerned with

indications of His Transcendence as innova-

tions. Any deviation from the conventions

of the common herd, to them, is straying

and deception."2

Mulla Sadra was accused of blasphemy and condemned
in the same manner as Ibn al-‘Arabi. It is said that he
was even put on trial and "were it not for his father's
influence at court, he might have come to the same end as

Suhrawardi..."8

1. Al1-’Amin S. Muhsin, ‘A’yan al-Shi‘ah (Beirut, 1959),
V.45, p. 117. ,

2. Shirazi, Sadr al-Din, al-Asfar al-’arba‘ah (Tehran,
Lithogo. 1282 Ho)l VOl.I. pl2.

3. Nasr S. Hossein, Islamic Studies (Beirut, 1967),
p. 115,
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Mulla Sadra fell into disrepute. He was rejected and
despised. It is said that he once attended a mosque in
order to perform his prayers. After the prayers he over-
heard a man beside him recite something in a supplicatory
tone., When he listened carefully, he realized that the
man was imprecatingly repeéting "May God curse Mulla
Sadra Shirazi." Mulla Sadra, whom the man did not know,
approached him and asked why he was cursing Mulla §adr§.

He responded, "because he believes in the oneness of the
Necessary Being". Mulla Sadra, then, said, "If that is why
yYou are cursing him, he surely deserves it because he
definigay believes in the oneness of the Necessary Being."l
This story shows . how the ignorant masses who did not
even know the basic vocabulary of his philosophy were so

much against him.

Mulla Sadra goes into exile:

Mulla §adra. who could no more bear the rejeétion and
hostility of the masses, withdrew from public life and
went into exile in Kahak. Kahak is a solitary, yet
beautiful, village about 25 km. from Qum. The location
of the village and its climate are such that Mulla Sadra
found the place safe and pleasant. He has explained his

self-exile:

1. Sayyid Ja‘far ’A1 Yasin has recorded the same story;
but he maintains that the man attending the mosque was
not Mulla Sadra himself, (’Al Yasin, S. J. $Sadr al-Din
Shirazi, Mujaddid al-falsafah al-Islamiyyah (Baghdad,
Matba at al-Sharaf, 1955), p. 35.
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"When I found the situation such that cities were
devoid of any people who could appreciate the arcana and
the knowledge of the liberated, I withdrew to a remote
place and went into exile, all covered in confusion and
despair, devoid of hope and wit, zealous in dealing with
my obligations and debts to God.  Thus I refrained from
mixing with the people and gave up all hope of their
‘friendship and society."l

During his residence in Kahak, Mulld Sadra had the
time and tranquility to undertake effective religious
exercises. He spent his time in performing the rituals
and in meditating and reflecting upon his academic
knowledge. Mulla §adr5 has explained how by intense
concentration upon rituals - which provide for self-
integration best - and upon other self-purificatory
undertakings he had access to esoteric sources of
knowledge totally different from what he had attained
‘through academic endeavour. Here is his own account of
gsuch personal immediate experiences:

"When I had remained in this position of concealment,
exile, obscurity and seclusion for a long time and an
extensive period, my soul caught fire brilliantly,
because of the duration of mortifications; and my heart

was inflamed intensely because of my numerous exertions.

The light of the Divine Kingdom poured into it; and the

1. Shirazi, Sadr al-Din, Al-’Asfar al=-arba‘ah (Tehran,
Lithog. 1282 H.), Vol.I, pp. 2-3.
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hidden aspect of Dominion was disclosed to it; there was
bestowed upon it divine favours. Then I came to know

mysteries which I had not yet known; and some clues were
unfolded to me that had never been so clearly revealed."1

It was during this period of seclusion that Mulla
§adré established his own school of thought. After about
ten years of self-exile, however, Mulla Sadra received an
invitation from Allah Wardi Khan, the governor of Fars
(Shiraz) to serve as a teacher of philosophy in a large
school the governor had already erected in Sh‘ir'éz.2
Mulla Sadra welcomed the invitation and returned to his
home town, where he spent the rest of his life in teaching
and writing,.

In his circle, Mulla Sadra trained many students,
some of whom came to be great authorities in various
aspects of the rational and transmitted sciences, and who
have made valuable contributions to these subjects. Among
them are Mulla Muhsin Fayd Kashani (died in 1091) and ‘Abd
al-Razzaq Lahiji (died 1051) both of whom were Mulla

Sadra's son-in-laws. They have produced some of the best

1. Shirazi, Sadr al-Din, Al-’Asfar al-"arba‘ah (Tehran,
Lithog. 1282 H.), Vol.I, p. 3.

2. The school which is known as Khan's School (Madrasah-i
Khan) is still in operation. The building. particularly
Mulla Sadra's own room, is kept in its original condition
to recall the memory of the great Muslim philosopher of
the time. A new library also is named after him in
Pahlavi University of Shiraz,
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works in various aspects of Islamic learning.l

Mulla Sadra's life, as already seen, had three
different periods: the period of formal education in
Shiraz and Isfahan, the period of seclusion and contemp-
lation in Kahak, and finally the period of teaching in
Shiraz. Each of these played a significant role in the
formation of Mulla $adr§'s_personality and perspective.

In his seventies, when undertaking his seventh
pilgrimage to Mecca on foot, Mulla Sadra died in Basrah.

This was in the year 1050 H. (1642 A.D.).2

1. Mulla Muhsin Fayd was one of the eminent Shiah
scholars and an authorlty in the traditional sciences in
particular and in ethics as well. Some of his important
works are Muhajjat al-Bayda’ (in ethics), Haqq al-yaqin,
‘Ayn al-yaqin (in philosophy), al-Safi, al-Wafi, and
al-Shafi (in Qur’anic interpretation and prophetic
traditions).

Lahiji was a famous philosopher and theologian. His
celebrated work in philosophy is Gawhar-i Murad which
is Persian and is still widely used by the students of
the subject. Some of his other compositions are:
Sarmayih ’iman, Mashariq and Shawarigqg.

2. The reader can look up Mulla Sadra's biography in the
following sources too:
Ahani's introduction to Mulla Sadra's ‘Arshiyyha (Isfahan,
1341).
Al-’Amin S. Muhsin, ’A‘yan al-Shi‘ah (Beirut, 1954),
Vol.45, p. 101120,
Ashtiyani, Sharh-i hal wa *ara’i falsafi-i Mulla Sadra
(Mashhad, 1340), pp. 1-8.
Fasa’i M. H. Farsnamih nasiri (Tehran, 1313), pp.137-38,149.
Hidayat R. Q. Rayad al- arifin (Tehran, 1305) pp. 218-219,
Khansari M. B. Rawdat al-jannat (Tehran, 1367) pp.331-32.
Al-Khudayri M. M. "Sadr al-Din al=Shirazi" Risalat ale
Isl3m, 1959, No.2, pp. 218-22, No.J, pp. 318-27,
Nasr S. H. (Ed.) Risalih sih asl by Shirazi M.S., the
introduction.
Nu‘mah, Falasgfah al-Shi‘ah (Beirut), pp. 345-50.
Zanjani A. Abdullah, al-Filsuf al-Farsi al-kabir: Sadr
al~Din Shirazi (Damascus, 1936).
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Mulla §adr§'s Works:

Mulla Sadra has left behind many writings, the most

celebrated of which is his al=-’Asfar al—-’arba‘ah.l The

full title of the work is al-Hikmah al-muta‘dliyah fi

al-asfar al-"arba‘ah al~agliyyah. The reason why it is so

called is given by Mulla Sadra in his introduction to the
work :

"There are four jourmeys for the wayfarer of gnosis
and the saints. One of them is the journey from creatures
to Reality. The second is the journey within Reality by
Reality. The third is the reverse of the first, for it is
from Reality to creatures; and the fourth is the reverse
of the second in a way, for it is within creatures by
Reality. So, I arranged this book of mine in accordance

with the stages of their journey in the emanations and

Go
1. Edward,Browne in his A Literary History of Persia
Vol. III, p. 430) has translated the title "Asfar'" into
"Books" since he has taken the word asfar as the plural

of sifr (a book). There he says '"The two most celebrated
of Mulla Sadra's works, all of which so far as I know

are in Arabic, are the ’Asfar-i ’arba‘ah "Four Books"
and ...". Before Browne, M. le Comte de Gobineau, the
French Orientalist had interpreted the title of Asfar to
"Four Travel Books". EdwardGBrowne, However, considered
Gobineau's translation as incorrect and commented:
"Gobineau misunderstood Asfar (which is the plural of
sifr "a book" not safar '"journey") when he writes (Ref.
el philos. 1866, p.81) "Il a écrit de plus quatre livres
de voyages."

As the passage quoted from Asfar indicates, Brownehas also
misunderstood the title of Asfar.
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effects of Reality. Hence I called it al-Hikmah al-

muta ‘aliyah Ffi al-asfar al—‘zal‘cjliyyalh."l

The work has four main‘parts. each entitled "Safar"
(a journey). The first Safar is in metaphysical philosophy
in which S$adra deals with the concept and reality of
existence and its qualities and traits, and also with
other general metaphysical concepts (al-=’umir al- “ammah )
such as nothingness, necessity, possibility, priority,

posteriority and others.2

1. Mulla Sadra, al-Asfar al-’arba‘ah Tehran, Lithograph),
p.4. Sadra's account of al-Asfar al-"arba‘ah given above
is very much similar to that of Ibn al="Arabi of his own
al-Asfar, where he said: "Journeys are three and there is
no fourth ... A journey from Him; a Jjourney to Him; and a
journey within Him." (See Ibn al-‘Arabi's Rasa’il.)

It is qulte possible that Mulla Sadra. being enchanted by
Ibn al=-‘Arabi, decided to develop the work of the Master;
hence he composed a far greater Asfar which has a fourth
safar too.

2. The term "al=?umur al-‘ammah" in Sadra's philosophy
applies to those concepts which are predicable of every-
thing irrespective of its essential properties. They are,
in other words, predicable of things not because of what
they are, but because they are. The term has not appeared
in Bncyclopaedia of Islam. The first English equivalent
for this term, so far as I know, is given by the joint
editors of Sabzawari's Ghurar al-fara’id as "general
principles". (Mohaghegh M. and Izutsu T., Sharhi

manzumah (Tehran, 1964) p. 597. The editors, to my view,
have not been very accurate in their definition because
"al="umir al-Sammah" are neither basic concepts nor
fundamental propositions; they are simply metaphysical
concepts; and that is why they are predicable of every-
thing whether physical or otherwise. I, therefore,
avoided the term "general principles" and preferred
"general metaphysical concepts'.
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The second Safar covers an intensive examination of
the Aristotelian categories and the developments of §adr§'s
predecessors, the Muslim philosophers. This Safar is in
fact Sadra's natural philosophy.

The third Safar is about "metaphysics in the special
sense" (ilahiyyat bi al-ma‘na al—’akha@g) or the science
of divinities. The essence of Divine EBssence, His
existence, His qualities such as perfection and knowledge
are discussed under this heading,

The fourth Safar is concerned with man. It covers
the problem of the soul, its origin, its stages and its
return to its final destiny.

Asfar is one of the most comprehensive sources of
Islamic philosophy and is still a major text book for the
students of the subject in Iran. It was first lithographed
in Tehran in 1282 A.H. and a new edition of it was published
in Tehran recently.

Another very important composition of'gadré is

al-Shawahid al-rububiyyah. This work is a demonstrative

representation of the author's gnosis. The work has five
main parts each called Mash~had (scene). The Ffirst

Mash-had concerns general metaphysics (Ilahiyyat bil~ ma‘na

ala’a'amm). The second Mash-had concerns "Ilahiyyat bi

>lema‘na al-’akhass" or the science of divinities. The

third concerns resurrection; and the fourth is about
bodily resurrection which is Mulla §adr§'s own doctrine,.

The fifth is concerned with the meaning of prophethood.
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imamah (leadership) revelation and other things related to
these matters. The work was first lithographed in 1286
A.H. It has been commented on by different commentators
and has been published several times.

Al-Hikmah al—'arshiyyahl is another writing in which

Sadra kss outlined his theosophy and has mainly concentrated

on resurrection. Shaykh ’Agmad ’Absﬁ’i and Mulla Muhammad
- curofe/ -

Isma il Ibn Muhammad . commentaries upon it. It

was also translated into Farsi by ’Ahani and was published

in Isfahan recently.

Al-Masha‘ir is another composition by Sadra, which

contains his ontological doctrines. Different scholars
have written commentaries upon this work, and it has been
published several times. A new edition of it which was
edited by Henri Corbin, who also added an extensive French
introduction to it, was published in Tehran in 1964.

Another writing of Mulla Sadra is Mafatih al-ghayb

which is an extensive account of his gnostic ideas. It has
been lithographed (in Tehran?) in 1865, The synopsis of
the content of the work constitutes another work of Mulla

Sadra, which has the title of al-Mazahir al-ilahiyyah.

The latter was edited by ’Ashtiyani, S. J. and published
in Mash-had.

Kasr asnam al-jahiliyyah is Mulla §adr§'s criticism

of the Sufis. It has been edited by Mr. Danish Pizhuh,

1. Among Ibn Sina's Rasa’il, there is a treatise with the
title of "al-RisAlat al—'arshiyyah" which concerns the
unity of God, and His .qualities. It is very likely that
Mulla Sadra had seen the work and intended to call his own
al-*Arshiyyah after Ibn Sina's work.
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who wrote a scholarly introduction for it. The work was
published by Tehran University Press in 1961,

A Persian writing of Mulla Sadra is Sih ’asl that
contains the author's criticisms of the theoldgians and
the jurists, This work had remained obscure until
Dr. Nagr of Tehran University edited the work and wrote
his masterly introduction for it. The work was published
by Tehran University Press in 1961.

Mulla §adré has a compact, yet deep, composition on
logic under the title of Tangiyah, whose main sectiohs
are entitled "Lum‘ah" (a spark of light). This work was
recently edited and translated into Persian. The work was

published under the title of Mantigi-i nuvin.

In addition to the nine writings already mentioned,
Mulla @adré also wrote the following works:

10. Risalah fi huduth al-‘alam

11. Risalah fi ittisaf al-mahiyyah bi al-wujud

12, Risalah f1 al-tashakhkhuss

13. Risalah fi sarayan al-wuijud

14, Risalah fi al-gada wa al-qgadar

15, Risalah fi al-waridat al-qalbiyyah

16, Risalat al-?iksir al-‘arifin

17. Risalah fi al-hashr

18. Risalah fi khalq al-’a‘mal

The above treaties have been lithographed in one

volume with the title of the Rasa’il of Mulla Sadra.
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19. Asrar al-’ayat

20. Mutashabih al-Quran

21. Risalah fi al-wujud

22. Hall mushkilat al-falakiyyah

23. *Ajwibat al-masi’ill

24. ’Ajwibat al-masa’il al-Nasiriyyah

25. wol-Shawahid al-rublbiyyah (according to

Mr. Danish Pi?ﬁh. this work is different from the al-

Shawahid al-rububiyyah we have already described; it

Iy
serves as an index to §adr§'s original ideas.)z

26. Ris&lah fi ittihad al-‘aqil wa al-ma‘qul

27. Risalah fi al-tasawwur wa al-tasdig

28, Risalah fi al-jabr wa al-tafwid

29. Risalah fi tarh al-kawnayn

30. Risalah fi al-mizaij

31. Risalah Ffi al-ma‘dd al-jismani

32. Risalah Ffi al-=kufr wa al-’1m§n3

J3. Risalah £3 .. -~ittihad al-b§r14

1. This work consists of some letters Mulla Sadrawrote to
his teacher Mir Damad and to his contemporary, Mulla
Shamsi Gilani, in which he k&s dealt with gnostic and
philosophical issues. See Danish Pizhuh's account of
Sadra's writing in Yadnamih Mulld Sadra (Tehran University
Press, 1340) p.108, and also p.ll of Dr. Nasr's introduc-
tion to Sadra's Sih asl (Tehran University Press, 1340).

2. Danish Kadih-i ‘Ulami Ma‘qil wa manqul Yadnamih Mulla
Sadra (Tehran University Press, 1740) p.l16.

3.4. These two works, according to Dr. S. H. Nasr (see
his Ma‘arif-i Islami, Tehran 1348) are in Riza Library
in India, and are registered under No. 834 and 1546
respectively.
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Risalah al-qudsiyyah

A preface to Mir Damad's al-‘Arsh al-qudsi

Glosses upon the Commentary of al-=Baydawi

Glosses

upon Qush-chi's Sharh taijrid

Glosses upon the Ilahiyyat of Ibn

Sina's Shafa’

Glosses upon the Commentary on Hikmat al-ishragq

The Diwan

Commentary on the ’Usftl al-Kafi

Mulla Sadra has also interpreted the following

Surans of the Quran:

11,
12,

13.

Surah
Surah
Surah
Surah
Surah
Surah
Surah
Surah
Surah
Surah

Surah

The verse al=Nur (No.

al-Fatihah (The Opening)
al-Bagarah (The Cow)

Ya-sin

al-Tariq (The Morning Star)
al-Jum‘ah (The Congregation)
ald@u@é (The Morning Hours)
al-Zilzal (The Earthquake)
al=Sajdah (The Prostration)
al-Waqgi‘ah (The Event)
al-Hladid (Iron)

al-"A‘la (The Most High)

35~40 of Surah of Light)

’Ayah al-kursi (No.255-258 of Surah The Cow)

He has also interpreted the Prophetic tradition

"al-nas

niyam; fa idha matu _intabihu" (The people are

asleep; they shall wake up when they die).

There are some

other writings which are said to be Sadra's., but their
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attribution to him is doubted. They are:

1. Risalah fi ajwibah al-as’ilah
| 2. Risalah fi ithbat-i wajib al-wu jud
} 3. >Adab al-bahth wa al-mund@zarah

4. al-Imamah

5. Bahth al-mughalattah

6. RisAlah fi bdd’i wujud al-insan

7. Tajrid-i maqalati Arasitiu

8. Glosses upon al-="Anwar al-tanzil

9. Glosses upon al—Rawdhat al-bahiyyah

10. Glosses upon al-Rawashih of Mir Damad

11. Glosses upon Sharh al-taijrid

12. Risadlah fi pumiz al-=Quran

13. Risalah fi al-fawa’id

14. Risalah fi al-qawa’id al-malakTtiyyah

15. Shubhat al-jadhr ai-’asamm

16. al-Mabahith al-’i‘tiqadiyyah

17. An article on the commentary of verse 27 of
Surat al-Naml. A brief article in Persian is also repor-
ted to be‘$adr§'s.l‘ The article itself has no explicit
indication to support the claim; and, to my view the
writing style seems to be different from Sadra's.

According to Catalogue of Arabic Printed Books in the

British Museum, another book is ascribed to Mulla §adr§.

1. Ra‘na Hosaini K. "Du risalih az Mulla Sadra va Mir
Sayyed Sharif Gurgani" Majallih Danish-kadih Adabiyyah va
‘ULum Insani, Tehran, No. 72, 73, 1349, pp. 326-28.
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which is identified as al-~Tibb al-rawh@ni by al-Imam al-

Shirazi (class No. 14540.b 30). However, the catalogue
has a question mark at the end of this item of information
to indicate that the information is doubtful., This work
has been recently published in Iran and is known to be by
al-Imam al-Razi and not al-Imam al-Shirazi.

There is also a manuscript in Bibliotheque Nationale
which is again recorded under Mulla Sadra's name. (No.
2398 Arabe). It is a collection of seven treatises
written by different authors, and all copied by some
Muhammad bin Hisam bin ‘Abdullah, who has given his name
on page 125. He has also given the date of copying on the
same page and also on page 164 as well as at the end of
the last treatise, all of which indicate that the work was
copied during the month of Ramadan of the year 928 H.- long
before Mulla Gadra's birth. No part of that manuscript can
be Mulla Sadra's work. To my understanding the reason for
ascribing the work to Mulla Sadra is that two of these
treatises have the same title as two of MullaSadra's works:

Risalah fi al-tashakhkhuss and Risalah fi ithbat al-bari.

Fortunately, the second of these two includes the name of
its author too, which is Sadr al-Husayn al-Shirazi (p.147
of the manuscript). It is also very likely that the name
has been misread by the librarians and they, therefore,

ascribed the whole work to Mulla §adr§ Shirﬁzi.l

1. The bibliography of Sadra's writings can be found in

the works of many historians of Islamic literature and

philosophy such as Khansari (Rawdat al-jannﬁf): Sayyed

Muhsin al- Amin (in his *A‘y&n al-shi ah), Nuri (Mustadrak
(Cont'd on p.31)
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Qadré's literary style is very simple as compared
with, let ﬁs say . Ibn Sinad or Mir Damad iq particular.
BdwardGBrowne has recorded a story which indicates the
contrast between Mulla Sadr@d's literary style and that
of his teacher Mir Damad:

"It is stated that Sadra saw Mir Damad in a dream
and said: "My views do not differ from yours, yet I am
denounced as an infidel and you are not, why is this?"
"Because" replied Mir Damad's spirit, "I have written
on philosophy in such a way that the theologians are
unable to understand my meaning, but only the philoso~
phers; while you wWwrite about philosophical questions
in such a manner that every dominie and hedge-priest
who sees your books understands what you mean and dubs
you an unbeliever."l

Mulla §adr§ hem often, and probably unnecessarily,
restated his ideas in different works. One may, there-
fore, find many repetitions in §adrﬁ's writings., It may
be quite true to say that after studying al-Asfar

al="arba‘ah the student of Mulla @adré will find not

(From p.30)

al-wasa’il), Fasa’i (Farsnamih) and Tabrizi (Rayhanah
al-’Adab). But none of these sources include a complete
bibliography of his works. In preparing the present
bibliography, I have relied on the recent research done by
Dr. Nasr (in his introduction to Sih Asl) and also on the
works of Mr., Danish Pizh@h and Mr. Tabataba’i as they
appear in Yadnamah Sadra (pp. 13-26, 101-102) published by
Tehran University Press.,

1. Browne, Edward G. A Literary History of Persia, Vol.III,
p. 424,
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many considerably new ideas in the rest of his writings in
philosophy.

Mulla Sadra es used many passages and ideas from
others in his writings, particularly from Ibn Sina,
Suhrawardi, and Ibn al-‘Arabi, often without giving the
references. This, beiné an indication of Sadra's excep-
tional memory and knowledge, makes it very difficult to
decide what is his own words or ideas and what is not.

He also inserts Arabic and even Persian poetry in his
Arabic writings. These verses are usually so fit for the
context that, beside uplifting the literary value of the
text, they assist the reader iﬁ comprehending the issue.

Sadra himself is a poet too, though his own composi-
tions are not as eloquent as those he has quoted from
others, His poems lack the smoothness and beauty of a
natural piece of art. This might be due to the fact that
he has so overloaded his poetry with- philosophical ideas
that it has consequently lost the delicacy and art usually

associated with beautiful poetry.
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A Few Remarks About Mulla Sadra's System and its Sources.

The common view about Sadra's system introduces it as
a philosophy. Traditionally speéking. philosophy was an
encyclopedic body of knowledge which was later divided and
subdivided into various independent éubjects when it had
become far greater than one individual's power because of
its development. According to $adr§, his system is not a
philosophy in this sense. What he has tried to establish

is that his system is not a philosophy at all. In his

Sih ’asl when referring to the knowledge advocated by him,

he explicitly said: "This knowledge is what God has called
'Light', and is not what is known as philosophy, or what
philosophers are after..."l However, philosophical ideas
abound in some of his works especially in his al-Asfar

al-’arba‘ah. These ideas have apparently overshadowed the

gnostic elements which one finds more explicit in $adré's

al-Mazahir al-ilahiyyah or in his other theosophical

writings. This might be due to the fact that those
writings of Mulla Sadra which are of a more philosophical
nature found their way to the centres of learning of Iran

more easily. Even nowadays, his al-Asfar al-?arba‘ah,

1. Shirazi Sadr al-Din, Sih ’asl (Tehran University Press,
1340), p.6. Also see his Mafatih al-gyayb (Tehran Lithog.)
p.3 and his introduction to al-Asfar al-"arba ‘ah (Tehran
Lithog.), Vol.I, p.4.
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Shawahid al-rububiyyah, and al-Masha'ir are better known

to students of philosophy in Iran thén his Sufi texts. I
believe that had the students of Mulla Sadra studied his
gnostic wWworks before going to his more-philosophical
writings, then the common view would probably have been
much different about him,.

Another view has considered his system as a recon-
ciliation of religion and philosophy. According to this
view "the genius of Mulla §adr5 was in his ability to
harmonize philosophy based upon rational demonstration
with gnosis on the one hand and revelation on the other.
Thus he brought to a successful conclusion the attempt
begun by al-Kindi, al-Farabi, and Ibn Sina (especially in
his Quranic commentories) and continued by al-Ghazali,
Suhrawardi and Nasir al-Din al-Tusi to coordinate faith
and reason or religion and science."l This view is also
questionable on various grounds. Firstly, bearing in mind
that al-Ghazali was the first Muslim scholar who denounced
philosophy, and that it was he who frankly considered all
the Peripatetic philosophers (and namely, al-Farabi and
Ibn Sina) as irreligious people.2 then it requires an over=-
compromising attitude to consider him and his opponents
as members of one team of philosophers who attempted to
establish one and the same relation between philosophy and

religion,

1. Nasr, S. H. Islamic Studies (Beirut, 1967), p. 117.

2. Nasr, S. H. Science and Civilization in Islam
(Harvard University Press, 1968), p. 309.
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Secondly, while the presence of philosophical
doctrines in Sadra's system is an undeniable fact, the
best explanation of this fact is not necessarily harmoni-
zation of faith and reason, or religion and science. Such
an explanation would be accepted only when we could at
least establish that Sadr@ had a high regard for dis-
cédursive philosophy or academic knowledge. But since
$adré had such a contemptuous attitude towards discur-
sive knowledge, why should he have attempted to harmonize
philosophy and religion at all?

Thirdly, let us, for the sake of argument, assume
that Sadra did bring about the putative harmonization and
coordination between religion and the philosophies handed
down to him. Is such a harmonization really between
philosophy !"based on rational demonstration" in general
and Islamic revelation? 1Is it really between "faith and
reason or religion and science"? Does the Aristotelian
philosophy, which came down to Mulla Sadra, mean reason
or science? Aristotle is indeed a great hero in the
history of philosophy; and rationalism is also an impor-
tant trait of his system. Nonetheless, there are things
in his system which are neither rational nor scientific.
Take for instance the concentric spheres circulating round
the earth, and receiving orders and direction from the
living intelligences which ran all the affairs of the

world, or take the sublunary region with four basic
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elements.l What is so rational or scientific about these
explanations?

In approaching Mulla Sadra's system, the right
question might not be whether he did or did not harmonize
religion and philosophy; it might be more appropriate to
see why Sadra is appealing to philosophy in spite of his
opposition to it. Is he really being inconsistent when
he warns his reader against the deceptive nature of
philosophy,2 and at the same tiﬁe includes many philoso-
phical ideas in his works? What aspect of philosophy is
condemned by him, and finally what is the meaﬁing or
nature of philosophy fo him?

Mulla §adré's atgitude towards philosophy seems to
have been very mmmeh similar to his attitude towards Sufism.
Like Sufism, philosophy has two sides to Sadra. 1In its
genuine sense, philosophy is not essentially different
from religious knowledge; it is, let us say, an academic
expression of religious and spiritual experience. But
when it becomes mere speculation, devoid of spiritual
experience, then it becomes what Sadra condemns. We may
remember that al-Ghazali, when facing the dilemma of
religion and philosophy., decided that only spiritual
knowledge was genuine and denied the cognitive value of

&ll philosophy. Mulla Sadra's position is different from

1. Ross, W. D. Aristotle (London, 1923), p. 174-181;
also see Knowles, David, The Evolution of Medieval Thought
(Great Britain, 1962), p.4.

2. Shirazi, Sadr al-Din, al-Asfar al’arba‘ah (Tehran
thhOg')’ VOI.I’ p.40
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al-Ghazali's in the respect that while al-Ghazali decide&
to wash his hands of all philosophical knowledge and
stuck to religion, Sadra claims that classical philosophy
can be best understood in the light of religious and
spiritual experience. In other words, from the viewpoint
of $adr§ there is something particularly esoteric in the
;ristotelian philosophy.l Interestingly enough, when
explaining that the knowledge of the Divine Reality
requires discipline and self-purification, Sadrad quotes
from Aristotle as if he had been a great sage or a Sufi
1aster.2 In the same context he refers to '"the Ancient

philosophy (al-hikmah al—‘atIqah) as well as to the Quran.

One cannot refer to Aristotle and the Quran in support of
one's position without having considered the two sources
of similar significance and value at least in so far as
the issue in question is concerned. On another occasion,
Sadra said:

"Among the people, there are some groups of philo-

sophers who do not understand of philosophy anything except

1. In his Kasr asnam al—jﬁhg&yah (pp.35-36), Sadra has
tried to trace Aristotelion philosophy through Plato,
Socrates, and the Pythagoreans back to Lugman to whom
wisdom was revealed by the Grace of God according to the
Quran (XXXI:12). Therefore Sadra concludes that the Greek
heritage is essentially linked to the revealed Truth; con-
sequently he feels justified in putting traditional philo-
sophical doctrines into a religious perspective despite his
denunciation of philosophy as such.

2., Shirazi, Sadr al-Din, al-Mazﬁfhir al-ilahiyyah
(Mash-had), p.2.
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a description and who know nbthing of its mysteries."l

Thus, traditional philosophy to Mulla $adr§ has.béen
a so-~called "genuine" knowledge, essentially not different
from the mysterious 'and esoteric knowledge, or what the
gnosis of God leads to. Such a concept of philosophy is
quite characteristic of Sadra; and apparently, when he
attacks "those who arrogate philosophy to themselves"2
he means those who have not gone beyond the discursive
aspect of the discipline.

However, hulla Sadra was neither the first nor the
last Muslim thinker who had such a peculiar attitude
towards the Greek heritage. It seems that the real nature
of Greek philosophy was not truly known to some early
Muslim philosophers; they conceived of Platonic and
Aristotelian philosophy not as moral but as religious
systems, The aim of these philosophies was simply to
formulate a value system which could ensure man's wordly
happiness; they were after "happiness" not salvation,

It is not a coincidence that ethics is the final chapter
of Aristotle; ethics is indeed his final message and the

target of his philosophical endeavour. He does speak of

1. Shirazi, Sadr al-Din, al-Mazahir al-=ilahiyyah
(Mash-had),pp. 57-58. Also see his al-Mabda’ wa al-ma‘ad
p. 233.

2. Shhirazi, §adr al-Din, al-Asfar al-’arba‘ah (Tehran
Lithog.), V.I, p. 4.

3. Ross, W. D., Aristotle (London, 1923), p. 190.
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God of course, but "if the question be asked, whether
Aristotle thinks of God as creator of the world, the
answer must certainly be that he does not."l His Prime
Mover is only a principle which completes the system
without any power of interfering in the affairs of the
world; He even cannot know the world for He is so defined
that He cannot contemplate other than Himself. Such a
Prime Mover or "God" does not create; nor does He destroy;
He has no angels, no message, no prophets, no reward or
punishment, and therefore no Heaven or Hell. But Muslim
philosophers converted the moral aspect of the Aristotelian
philosophy into a religious one and its Prime Mover into

"Allah, the Necessary Being."2

Then naturally all the
proofs and arguments for the Prime Mover became rational

3
proofs for God. In other words, Muslim philosophers read

into the Greek philosophies so much of their religious

1. Ross, W. D., Aristotle (London, 1923), p. 184.

2. 1Ibn Sina, al-Isharat wa al-tanbihat, edited by Dunya
Sulayman, (Egypt) Vol.III, pp. 86, 122, 125, Also see
al-Shimali ‘Abduh, Dirasat fi TBrikh al-falsafah al-
‘Arabiyyah al-Islamiyyah wa °athari rijaliha (Beirut, 1965)
pp. 364, 405,

3. In adapting the Aristotelian arguments to the problem
of Diety., Ibn Sina was so enthusiastic that he even looked
for evidence in the revealed sources of Islam; hence his
interpretation of the Qur’anic verse 53 of Surah XLI.

(Ibn Sina, al~Ishardt wa al-tanbihat edited by Dunya S.
(Bgypt) Vol. III, p. 80.
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perspective that they produced something significantly
different from the original version. Consequently,
philosophy became quite an appropriate ground for further
religious and gnostic development. Thus Mulla Sadra, like
the majority of his predecessors, injected so much of his
spiritual ideas into philosophy as to make it a philoso-
phical version of mysticism.

The predominance of the religious element in Sadra‘'s
system Bme remolded all the philosophical issues into a
new structural pattern which is quite characteristic of
Sadra. Specifically speaking, Mulla §adr§'s system seems
different from other Islamic philosophies particularly in
structure. This variance is clearly seen when we consider
this philosophy in comparison with other Islamic philoso-
phies and particularly in a historical context.

After the arrival of Greek philosophy in the Islamic
centres of learning Aristotle's works attracted the atten-—

tion of Muslim scholars most.l Aristotle had produced his

1. The answer to the question why Aristotelian philosophy
was received by the Muslims with such enthusiasm should be
sought in the theological trends of the early Muslim
theologians. Prior to the Abbasid Caliphate, some theolo-
gical controversies are reported to have appeared amongst
various scholars and thinkers, which resulted in the
emergence of the first school of theology - Mu‘tazili -
founded by al-Hasan al-Basri. It is also said that the
contact between Muslim and Christian scholars had an

active role in the increase of theological enquiry amongst
the Muslims (Fakhri Madid, A History of Islamic_Philosophy
(New York, 1970), pp. 57-60). The school of al-Hasan
al-Basri was continued by one of his pupils - Wasil b,
‘Ata’. The main concern of this school was to deal with
religious matters on rational grounds, and the basic issues
were about the qualities of God. (Ibn Tarakih-i Isfah@ni (trans. )

(Cont'd on p.4l1)
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ideas in a special order; formal logic was discussed first;
then came natural philosophy; and then metaphysics
followed by ethics. To this structural pattern Muslim
Peripatetics remained considerably loyal. Apart from

Ibn Rushd, who is usually thought of "as the most faithful
expositor of Aristotle",l ‘there were many others both
before and after him wﬁo did not deviate from Aristotle
significantly; and, whatever developments we observe in
the works of al-Farabi and Ibn Sina are still develop-
ments upon Aristotle's philosophy and therefore, within

the structural pattern set by him.2

(From p.40)

al-Milal wa al-nihal (Tehran. 1335), p.33). Ma’min, the
Abbasid Caliph, favoured this movement to the extent that
he often invited the theologians to his court to challenge
each other \a his presence [Siméliﬁ ‘Abduh, Dirasat fi
Tarikh al-falsafah al-°Arabiyyah al-Islamiyyah (Beirut,
1965), pp.188-9)]. The Mu‘tazili school was later split
1nto dlfferent sub-schools, and was eventually succeeded
byAAsh ari School, named after the founder, Abu al-Hasan
al-Ash'‘ari (873-934). The difference between the two
schools was in the priority which the former ascribed to
reason and the latter to the revealed sources. The supre-
macy of the revealed sources of Islam and religious
experience over reason later held by al-Ghazali was in
fact the continuation of the Ash‘ari tradition. The reign
of Ma’mGn was, therefore, associated with the reign of
rationalism over the academic scene of the Islamic Empire.
The many translations of the Greek philosophers during
Ma’min's Caliphate must not have been a mere coincidence.
This also explains the embarkation of Muslim philosophers
upon the works of Aristotle whose logic would bring relief
to rationalistic inclinations of the schools of that time.

1. Nasr, S. H., Science and Civilization in Islam
(Harvard University Press, 1968), p. 317,

2. This pattern is followed by al-Farabi, Ibn Sina,
al-Ghazdli (in his Magasid al-fal@sifah which he wrote
just for critical purposes) and also by Nasir Khusriw (in
his Zad al-musafirin) as well as by other Peripatetic
philosophers.
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The first Muslim philosopher who strove to raise
Islamic philosophy out of the Aristotelian rut was
Suhrawardi whose Illuminationism introduced new terms
and concepts to philosophy in the Islamic world,

Suhrawardi's Hikmat al-Ishrd@qQ or Hay@kil al-nur for

instance exhibits a significant deviation from Aristotle
both in structure and content. In the Forﬁer work ,
immediately after an account of formal logic, he dis-
cusses his philosophy of¥ Illumination which does not make
a sharp distinction between physics and metaphysics:; for,
according to this philosophy all reality is light which

emanates from the Supreme Light (nﬁr al-’anwar) and

which has various degrees in strength and weakness accor-
ding to its proximity to the Supreme Light. If light is
"the light-for-itself", that is, if it illuminates itself

it is called al-nir al-qahir which remains incorporeal

and is the subiject of Suhrawardi's angelology;l andifit is

1. Suhrawardi applies the terminology of the pre-Islamic
Persian wisdom to the incorporeal light. He calls it
bBahman or mazdian vohuman as well as al-ntr al-’aqrab,
meaning respectively the Divine Light, and the Most
Approximate Light. In his angelology Suhrawardi conceives
of this light as a longitudinal hierarchy; it is an angelic
order in which each archangel has the aspect of domination
and masculinity (gahr) over the one below it and has the
aspect of love (mahabbah) for the one above it. From the
masculine aspect of the order comes the latitudinal order
of "Pl@tonic Ideas" which are the archetypes of the cor-
poreal domain. They are the generative and directive
agents of our world. Each member of this order is consi-
dered as a Theurgy (tilism) or ikon (sanam) which contains
its "angelic influence'" and is therefore called '"The Master
of a Species'". For the details see the following sources:
Nasr, S.H. Three Muslim Sages (Harvard Univ., Press,1964),
pp.70=73., Suhrawardi, Hayakil al-nur (BEgypt 1335) pp.22-29.
Carbin, H. (ed.) Majmufah-i musannafat-i Shaykh Shabab
al-Din Yahya Suhrawardi: hikmat al-ishrag (Tehran, 1331),
pp. 135-149.
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"the light-for-other-than~itself" and manifests in a

material manner, then it is called al-nir al-zahir, which

is a synthesis of light and darkness. Darkness is not a
reality; rather, it is the negative aspect or the quality
of defficiency of 1light and has not actuality or primor-
diality. It is simply an abstract receptacle or a mold
through which light becomes manifest.l The element of
darkness is in turn divided into an "obscure substance'

(al-jawhar al-ghasig) and a "dark form" (al-hay®ah al-

Zulmaniyyah) which subsists upon the former and together

with it makes the sensible and three dimensional manifes-~
tation of light.2

As the foregoing account shows, Suhrawardi tries not
to follow the Aristotelian or Peripatetic pattern of
logic—-physics~metaphysics. Further deviation from the
Aristotelian pattern was realized by §adr5, who, unlike
Suhrawardi, did not care to eliminate the Aristotelian
terminology; instead, due to his strong religious and
gnostic preoccupation, he discussed all the physical and
metaphysical issues of the Peripatetics in an entirely
mystical context, and therefore, in a new structural

pattern. Thus in his al-Asfar al-’arba‘ah, instead of the

1. Suhrawardi's own terminology for this receptacle is
"pbarzakh" which Dr. Nasr has translated into "purgatory"
which means a condition or temporary stage for the souls
of the dead in which they can purify through suffering.
Barzakh is used in the Quran in the sense of bar or barier
(Surah XXIII, verse 101, Surah LV, verse 20).

2, Corbin, H. (ed.) Maimi‘ah-i Musannafat-i Shaykh-
Shahab al-Din Suhrawardi: hikmat al-ishraq (Tehran, 1331),
PP. 107109, Also see Nasr, S. H., Three Muslim Sages
(Harvard University Press, 1964), pp. 70-73.
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traditional pattern of logic-physics-metaphysics, we find
Pourljourniegk from creatures to Reality; within Reality
by Reality; from Reality back to creatures; and within
creatures by Reality.l In this pattern metaphysics
comes first; then natural philosophy; afterwards meta-
physics in its particular sense; and finally theosophical
psychology or eschatology.

Mulla $adr§ did not see any need to introduce the
concept of light because the already available concept of
existence in its literary sense could carry all the
properties and qualities which Suhrawardi had tried to
ascribe to light., Thus if light was to be used at all,
it was only in the figurative and allegorical sense. The
philosophy of existence, therefore, eclipsed the Illumina=-
tionist concept of "light",.

While due to his religious and gnostic perspective,
the structural part of Mulla Sadra's system is entirely
different from the Peripatetic pattern, the content of
his philosophy remains Peripatetic in many respects. His
logic, his study of the ten categories, his psychological
concepts and terms, his views about the separate intel-
ligences and many of his terminelogies remain Peripatetic.
His "qjourney from creatures to Reality" is simply the
study of ontology and some other metaphysical concepts;

his second "journey" is nothing but an extensive and

1. Shirazi Sadr al-Din, al-Asfar al-~’arba‘ah (Tehran,
Lithog.), Vol.1I, p.4.
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detailed analysis of the categories and the cognate
matters. Now, can one really call the study of the
Aristotelian categories a "journey within Reality by
Reality"? It seems to me that the allegorical "journey"
in this context should be interpreted as an academic and
intellectual journey of the mind of the scholar through
various philosophical problems, rather than the journey
of his soul through spiritual states. Of course Mulla
Sadra does have a lot of ideas and arguments concerning
the qualities and existence of God in his "Third Journey"

(al-safar al-thalith) and also many eschatological ideas

in his“Fourth Journey" (al-safar al-rabi®). But such

arguments and discussions are not unprecedented in Islamic
philosophy. Moreover, some of these ideas can be dis-
cussed absolutely independently of those philosophical
issues, and one does not need to appeal to, let us say,

the classical psychology in order to argue for resurrec-
tion and the Life Hereafter. Thus, despite his fundamental
structural deviation from the Peripatetic tradition, $adr5
does not seem to be particularly successful in renovating
the content of the Peripatetic school.

An interesting quality of Sadra's system resides in
its theoretical simplicity as all the principal foundations
of the system -~ the metaphysical, cosmological, epistemo-
logical and even axiological foundations - are reduced to
one fundamental concept, namely, existence. Existence

(or being) which, according to Sadra is the only
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primordial reality, comprises all realities; and there-
fore, everything, whether in the corporeal; psychic, or
metaphysical domain is ultimately within the scope of
existence. Consequently such dualities as body-soul, or
physics-metaphysics are ultimately denied by $adr§.
Nothing is more striking in Sadra's theosophy than
the fact that he boldly attacks every school while he
employs all of them in the construction of his own. He
writes Sih ’asl in opposition to the authorities of the
law though he himself remains a Mujtahid who maintains
that every attempt towards spiritual realization must
accord with the shari‘ah., He attacks the Sufis while he

often quotes from them and produces his Mafatih al=ghayb

which is a Sufi text. He warns his reader against any
involvement in philosophy, although philosophical issues
abound in his works. One can safely say that Sadra is
the critic of every school and, therefore, the meeting
place of all schools. As a scholar who is in search of

a genuine knowledge of Reality in the Quﬁén and within
the framework of the shari‘ah, Sadra tries to be a theo-
logian, who is not content with mere legalitarian study of
the shari‘ah as carried out by some of the legalists. In
so far as his means of achieving such a knowledge of
Reality is strictly religious experience and spiritual
attainment, Sadra is a Sufi who disapproves of the sterile
ritualism of many Sufis. And finally, as a man of intui-

tive and spiritual knowledge who maintains that genuine
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knowledge is the gnosis of God and that a true philosophy
cannot, therefore, be different from gnosis, Mulla Sadra
becomes a philosopher who identifies philosophy with
Islamic mysticism, and who tries to subordinate all
philosophical ideas to his mystico-religious perspective.
For all this versatility, Mulla Sadra may be considered

as a man of comprehensive and well-rounded knowledge of

his time. Whether his system can be considered as a very
successful and rigowrously constructed philosophy is a
different matter. One crucial problem in his system,
however, is that he establishes his philosophical argu-
menté either with reference to his own spiritual experience
or upon evidence from religious sources, For in the former
case, the argument remains inaccessible to the means and
methods of academic and logical scrutiny; while in the
latter case his argument would be based on appeal to an
authority which might not necessarily be accepted by
everybody. We shall see examples of this in his ontological
and particularly in his eschatological discussions.

Now, should we call this texture of Mulla $adr5's a
school of theoretical mysticism, a theosoplhy, or a system
of philosophy? I do not believe that one should really
bother about which of these is the right term for Sadra's
system, Firstly, to determine which of these labels is
the right one is entirely a matter of definition. Secondly,
these terms are often overlapping (at least in Islamic:

philosophy), and the applicatién of one of them to Sadra's
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gsystem does not necessarily rule out the possibility of
justifiable application of others. Thirdly, to determine

a suitable or appropriate label or term for Sadra's system,
as indeed for any system, is the matter of categorization;
and to decide under what category $adr§'s system falls does
not necessarily reveal so0o much about the actual ideas and
doctrines which make up the system itself, What is quite
certain is that there are both mystic and philosophical
elements in this system; and therefore any study of Sadra's
system should be with regard to both aspects of it.

Mulla Sadra has made use of all the sources available
to him, from the revealed sources of Islam to philosophical
and literary works. But the major sources of his school
can be enumerated as follows:

1. The Quran, the Prophetic traditions and the
sayings of the Shi‘ah Imams constitute the religious
sources from which Mulla §adr5 s drew in the construction
of his theosophy. Apart from the many references to the
Quranic verses one can find in his writing, Sadra's account
of "the rationale behind the Book", to which we shall refer
in his Sufism, shows that Sadra's understanding of the
Quran is the cornerstone of his theosophy.

Sadra is a Shi‘ite whose belief as such is reflected

in his theosophy and gnosis. His concept of Prophethood,

imamah and walayah, which are explicit in his Mafatih
al-ghayb show the influence of his belief in Shi‘ism - a

doctrine according to which imamah is the continuation of
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prophethood, and knowledge, the continuation of im'émah.l
It is in conformity with the Shi‘ah doctrine of imamah
that Sadra maintains that the education which leads to
spiritual knowledge is the Prophetic education which has
been transmitted by the Prophet's Eamily.2

2., Islamic mysticism is also an important source
for Sadra. The whole idea of '"the Path" and of "the
Journey" which preoccupied Sadra's mind and which deter-

mined even the title of his al-Afsar al-’aba‘®ah, and the

concept of "Name" to which he has often referred are only
some examples of Sufi elements in §adr§'s system.3 The
concept of dhikr (invocation) which Sadra undertakes to
elaborate so lucidly4 is a Sufi doctrine which appears
in Sadra's writings., Intuition or Illumination as a
method of attaining knowledge is a mystic methodology
which Mulla Sadra not only adopts to his system, but also
considers it as the method of achieving certainty par-
excellence,

Of the various schools of Sufism, Ibn al-‘Arabi's
theoretical Sufism has enchanted Mulla §adr@%03t. In fact
many of Sadra's theosophical issues exhibit the profound

influence of Ibn al‘Arabi upon him. A simple comparison

1. Shari‘ati A1I, Fatimah Ffdtimah’ast (Tehran, 135-) pp.
11, 31. The same author has also the following volume on
the genuine concept of Shi‘ism which is worth reading:

Tashayyu'-i safawi va tashayyu‘-i ‘Alawi (Tehran, 1350).

2. Shirazi, Sadr al-Din, Mafatih al-ghayb (Tehran,
Lithog.)., p. 4.

3. Shirazi, Sadr al-Din, al-Mazahir al-ilahiyyah (Mash-
had) » pp. 19"'200

4. ShTrazi Sadra al-Din, "Risalah fi al-qada wa al-qadar"
Rasa ‘il (Tehran, Lithog.), pp. 228-232,
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between Qay?ari's commentary upon Ibn al-‘Arabi's Fusus

al-hikam and Sadra's al-Mashid‘ir shows that many of

Sadra's ontological issues are also found in Ibn al-
‘Arabi's. In his doctrine of mental existence and also
in his particular view about the faculty of imagination
as well as in many of his gnostic ideas, Sadra makes
explicit reference to Ibn al-‘Arabi.

3. The Peripatetic school of Ibn Sina which intro-
duced among other things Aristotelian or, rather, a Neo=
platonized Aristotelian philosophy to Mulla §adrﬁ.l
Although Sadra could emancipate himself from the struc-
tural pattern of Aristotelian philosophy, the content of
Aristotle had a very deep influence upon him as well as
upon his successors. Apart from Aristotelian logic,
which is even nowadays being tought in Iran and many
other Islamic countries, many of Aristotle's physical
and metaphysical issues are present in Sadra's system,

The second Safar of his al-Asfar al-’arba‘ah, as we have

already said, is just a detailed account of Aristotle's

categories plus some other doctrines related to natural

1. Wallis reports that the philosophical tradition of the
Alexandrian school which came to Baghdad, and also the
Syriac translations of the Greek texts which were then
translated into Arabic, introduced a profoundly Neopla-
tonized Aristotle to the Muslims. DMoreover '"the remarkable
forgery, the so~called Theology of Aristotle which, in
fact, consists of extracts from the Bnneads...'" brought
Plotinéus to the huslims incognito or rather in Aristotle's
cloak [Wallis, R. T., Neoplatonism (London, 1972), p.163].
Also see Igbal, S. M. The Development of Metaphysics in
Persia (London, 1908), p.25 and also Nasr, S. H. Islamic
Studies (Beirut, 1967), p. 117.
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philosophy. §adr§'s concepts of time, place and movement
are very Aristotelian; even many of his ontological
issues are found in Aristotle's metaphysics with one
major difference: while Aristotle's issues and arguments
are about substance, Sadra's are about existence.

4, Suhrawardi's Illuminationism is also one of
the main sources of influence and inspiration for §adré.
It is also significant for introducing some elements of
Phalavi philosophy to Sadra. Mulla Sadra has often
referred to Suhrawardi and many of his ideas are found
in Sadra's writings; among them are the doctrine that
simple reality is all things, the concepts of "light",
emanation, love as the main force or entelechy of all
universe, which is discussed in Suhrawardi's "Portuw
Némih".2 and also some of his eschatological ideas,

The foregoing account is only a general sketch of
the main sources of Sadra's system. In the coming pages
we shall examine some of his gnostic and philosophical
doctrines separately, and then we shall present an account

of his epistemological ideas.

1. McKeon, Richard, The Basic Works of Aristotle {(New
York, 1961), pp. 760, 807, 872,

2, Sabzavari (ed.), "Portuw Namih" Chihardah Risalah
(Tehran, 1340), p. 237.




PART 1II

MULLA SADRA AND SUFISM




A BRIEF HISTORICAL ACCOUNT

In the land of Persia, the homeland of Rumi and §adr§,
the phrase "I am a dervish" is often heard from friends
and acquaintances. By the phrase the speaker means that
he is a man of simplicity. purity and contentment, aﬁd
that therefore, all the formalities are to be discarded.
As an ethical norm, the phrase gives evidence of the
influence of the mystic way of life upon the attitudes of
the Persian masses.

The Sufi way of 1life, simple as it may be, by no
means implies the simplicity of the theoretical founda-
tions of Sufism., On the contrary. the mystic doctrines of
Islam constitute one of the most complicated and sophis-
ticated aspects of Islamic culture, There are several
reasons for this.

l, Sufism is not a set of teachings that one may or
may not believe in; it is a unique personal experience
without which the doctrinal aspect remains obscure.
Therefore, those who approach it merely from the academic
point of view can hardly achieve any real grasp of it.

2. The theoretical aspect of Sufism is difficult
because it requires profound knowledge of various philo-
sophies as they have been developed in a uniquely Islamic
contert.

3. Islamic mysticism, like any other discipline, has
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its own special terminology, the understanding of which
requires advanced professional knowledge. This becomes
more problematic when we hear that the Sufis did not
record all their knowledge; and the esoteric parts of it,
if revealed at all, are in the form of mysterious ciphers
which make sense only to the Sufis.

That is why, in spite of the public acceptance of
Sufism in the form of ethical norms, there are still many
who disagree with Sufism., It was in 1962, when Tehran
University was celebrating the four hundredth anniversary
of Mulla §adré. that an opponent published his "Radd-i

tasawwuf va radd-i hikmat al-ishraq (The Refutation of

Sufism and Illuminationism). The author tried to explain
all knowledge in terms of the physiology of the nervous
system, and denied such a thing as illumination; as if
the nervous system were necessarily incapable of any
functions other than what is called objective knowledge.
He maintained that '"since Mulla Sadra and Ibn al-‘Arabi
were oblivious of the significance of reason, whenever
they faced a difficult problem, they appealed to a sort
of illusionary illumination".1 The work has not been
taken seriously; yet it does indicate the existence of
many who argue against Sufism,

If "I am a dervish" is an invitation to simplicity

1. Musavi Javan, Radd-i tasawwuf va radd-i hikmat al-
ishraq (Tehran, 1341), p. 83.
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and informality, then why so many complications and con-
flicts? This and many other questions emerge for the
student of Sufism especially if he wants to study any
Sufi master after Ibn al-‘Arabi. Satisfactory answers
to such questions demand a thorough investigation of the
historical development of Sufism which is an independent
study. For a condensed review of Mulla Sadra's Sufism
as a .part of the present work, a brief historical account
might, however, be sufficient,

In the early days of Islam no one was called a Sufi.
The more sericdus Muslims who had more concern for
religious obligations and duties were simply called
"believers", '"pious", "devout" and so om, but not ”Sufi".l
- Muslims were not instructed to avoid the pleasures of life.
The Prophet himself denounced monkish austerities and
celibacy.2 According to Qushayri and ‘A@gﬁr. the founder
of Islamic mysticism was Ja‘far Ibn Muhammad al-Sadig
(born in 148 A.H.), the sixth Shi‘ah Imam.° Sulami, also.,

in his Tabagat al-Sufiyyah has maintained that al-Sadigq

- 4
was the Imam of Tasawwuf.
Denunciation of mundane interests, ascetism, cessa-

tion of human volition in conformity with Divine will and

1. Ghani Qasim, Tarikh tasawwuf dar Islam (Tehran, 1330),
p. 19.

2. Nicholson, The Mystics of Islam (London, 1914),
pe Do

3. Mahmud ‘Abdu'l-Qadir,dFalsafah al-stufiyyah fi’l-Islam
(Cairo, 1966-67), p. 159,

4. Sulami ’Abu ‘Abd al-Rahmén Muhammad, Tabagdt al-gufiyyah
(The Netherlands, Leiden, 1960), pp. 498-505,
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end other mystic norms are also ascribed to Rabi‘ah (born
in 95 or 99 A.H.)1 who is also said to have been omne of

the early Sufis who '"cultivated the seeds of ascetism

and self-mortification in Islam".2 The aim of all these
norms and practices was simply to arrive at a better under-—
standing of the Qur’dan and proximity to God.

Prior to the second century A.H. such terms as baga’
(subsistance), ﬁggé’(extinction).ﬁggg (sobriety), sukr
(intoxication), wagt (moment), and others were not used in
any mystical sense. Various Sufi terminologies which
gradually became characteristic of the distinct Sufi
literature were defined later in the third century A.H.
The term Sufi, according to Ibn al-Jawzi, was first used
about the beginning of the third century A.H.4 The first
khanigqah (Sufi monastery) was established around the end
of the second century, when monastic life was not yet
practised.5

Barly definitions of Sufism also reflect its simple
and practical nature, Junayd Baghdadi said: "Sufism is
the abandonment of bad habits and- the restoration of
virtues".6 He also said: "Sufism is neither a habit, nor

a body of knowledge; it is a morality. If it were a habit

1. Smith, Margaret, Rabi‘a the Mystic (Cambridge Univer-
sity Press, 1928), p. 5.

2. Ghani Qasim, Tarikh tasawwuf dar Islam (Tehran, 1330),
pp. 30—31-

3. Ibid- » ppo 48-49.

4. TIbn al-Jawzi., ‘Abdullah, Talbis al-iblis: naqd al-‘ilm
wa al-‘ulama’ (Bgypte 1340), pp. 173-74.

5. Ghani Qasim, Tarikh tasawwuf dar Islam (Tehran, 1330),
p. 19.

6. Ibid., p. 240.
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it could be formed by practice; and if it were a body of
knowledge, it could be attained through scholarship. It
is a morality which aims at conformity to Divine morality
which is beyond all habits and customs".l

The simple and practical nature of Sufism did not
remain free of theory very long, however. For, at the
beginning of the third century A.H. various alien philo-
sophies were introduced into the centres of Islamic
learning when Ma’min initiated and encouraged his cultu-
ral revolution, Sufism, both sponteneously and as a
reaction to the intrusion of fationalism. underwent
extreme developments; and consequently grew into a sophis-
ticated system the understanding of which required high
academic qualities. The ontological doctrine of the Unity
of Being was proclaimed by Dhu’l1-Nun of BEgypt, who is also
said to have been the first who spoke the "allusionary"
language.2 The same doctrine and the idea of incarnation
(hulul) were also upheld by Bayazid Bistami, who said:
"There is no one in my garment but God'". He also said:

"The confirmation of such a duality as 'I and Haqq' is the

1. °‘Attar, Tadhkirah al-’awl1igX’ (London, 1905) Vol.2,

P 540. For some other definitions by early sufis, refer

to the following sources:

Nicholson, R. A., The Mystics of Islam (London,1914), p.l4.

Ibn al-Jawzi, ‘Abdullah, Talbis al’iblis: naqd al=‘ilm wa

al-‘ulama’ (Egypt, 1340), p. 174,

'N??ﬁr. Tadhkirat al-’awﬁzg’ (London, 1905), Vol.2, pp.54=-
55.

‘Ansari, Kh. ‘Abdullah, Tabagat al-Sufiyyah (Kabul, 1962),
‘pp. 59, 77, 78,

2. Ansari, Kh. ‘Abdullah, Tabagat al-Sufiyyah (Kabul,
1962)| Pp- 12| 21-22.
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denial of His unity".l These doctrines were further
developed by al-Hallaj who, in addition to his famous
exclamation of "ana’l-Haqq" (I am the Truth), maintained
that:

"The essence of God's essence is Love. Before
the creation God loved Himself in absolute unity and
through love revealed Himself to Himself alone. Then
desiring to behold that love-in-aloneness, that love
without otherness and duality, as an external obiject,

He brought forth from non-existence an image of Himself,
endowed with all His attributes and names. This Divine
image is Adam, in and by whom God is made manifest -
divinity objectified in humanity."

Al-Hallaj's statement of "ana’l—baqq" is in fact the
expression of this mystical unity which had been pro-
nounced by Bistami before him. It was this reduction of
Divinity to humanity in terms of descent or the promotion
of humanity to Divinity through ascent that brought
al-Hallaj the death sentence. Al-@alléj also exclaimed

. . 3 .
outspokenly the shari‘ah-tariqah duality, in a letter to

1. Mahmud °‘Abdu’l-Qadir ,lPalsdfah al-Stfiyyah fi al-Islams
(Cairo, 1966-67), p. 306.

2., Nicholson, R.A., Studies in Islamic Mysticism (Cambridge
University Press, 1921), p.80. This mystical unity which

is expressed by al-Hallaj is not his orlglnal 1dea, it can
be clearly understood from what Kh@ajih ‘Abdullah AnSarl

and Jami have ascribed to Dhu'l-Nun of Egypt. For the
details see ’AnBarl. Tabaqat al~Sufiyyah (Kabul, 1962),
PP.21=-22, and Jami, Haft ’awrang (Tehran, 1337), pp.l1l53,
249-50,

3. Muhamad ‘Abdu’l-Qadir,aFalsdfah al-Sufiyyah fi al-
Islam (Cairo, 1966-67), pp. 607-608,
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one of his disciples he wrote:

"Greetings are due to you my son! May God conceal
from you the outer aspect of the Shari‘ah, and reveal
to you the reality of denial. Surely, the outer aspect
of the Shari‘ah is hidden idolatory, and the reality of
denial is patent gnosis. Then you should know that
Almighty God manifests Himself from the head of a needle
to whom He wishes, and conceals Himself in the heavens
and the worlds from whom He wills, God witnesses that
He is not He. This gives evidence to that He is other
than He. So, the witness to His existence is not
praised, nor is the witness to His non-existence blamed.
The purpose of this letter is to advise you not to be
mislead by God; do not disprove Him; and do not crave
for His love; and do not be pleased with not being His
lover; and do not assert 8 His existence; and do not
commit yourself to denying His existence. Beware of

the tawhid, And that is all."l

Such doctrines and exclamations were often considered
8o heretical that they resulted in the death of the up-
holders on the charges of infidelity and blasphemy.

The great master who aftempted successfully to

remove the heretical stains from the face of Sufism was

al-Ghazali, the Sufi-theologian. Instead of embracing

the shari‘ah-tarTIqah dichotomy al-Ghazali revived the

1. 1Ibn al-‘*Arabi, "Risalah al-shaykh ila al-Imam al-Razi"
Rasd’il Ibn al=~‘Arabi (Hyderabad-Deccan, 1938), Vol. I,
p. 13.
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duality of reason and faith (or more accurately speaking,
the argument concerning philosophy versus religion),
while considering the latter as the only base for arriving
at the gnosis of God, par excellence.l He avoided the
heretical - or at least the seemingly heretical - exclama-
tions of the extremists, In order to modify the extremist
view of unification with God as held by Bistami and
al-Hallaj, a€ Ghazali mentioned explicitly that "the
Suzerain is the Suzerain, and the slave is the slave; one
never becoming the other".2 In this manner, the original
agreement of Sufism with the Shari‘ah was restored by
al-Ghazali and those who followed his example.3
Theoretical Sufism was further developed by ‘Abd
al-Qadir Jilani, who flourished in the early period of the
sixth century A.H. He tried to explain the process of
creation in terms of self-projection of a single self-
conscious essence. He explained how Divinity with dis-
tinctive attributes embraces the whole series of existing
beings, "The created world being the outward aspect of
that which is in its inward aspect God".4 In his doctiine
of illumination or revelation Jilani explained how God
revealed His Names, His Attributes, and finally His

Essence to man, a process through which man, the micro-

cosm, manifests all the Divine attributes.

1. See al-=Ghazali's definition of Sufi methodology in his
Ihya’ al-‘ulum (EBgypt, 1352), Vol.III, pp. 16-18.

2. Mahmud ‘Abd al-Qadir ,wFalsafah al-Sufiyyah fi al-Islam
(Cairo, 1966-67), p. 202,

3. See Hujwiri's account of knowledge in his Kashf al=-
mah jub (Tehran, 1336), pp. 18-19.

4. Nicholson, R. A., Studies in Islamic Mysticism
(Cambridge University Press, 1921), p. 84.

5. Ibido (] pp. 85—860
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The completion of the theoretical Sufism was achieved
by Ibn al-‘Arabi, who established a unique mystic philoso-
phy or a theosophy. Bearing in mind that Ibn al-‘Arabi
was one of the most prolific writers in the history of
Islam, who produced hundreds of books and articles, one
can judge the enormous contribution Ibn al-‘Arabi made to

1

Sufism, In his principal work, al-Futihadat al-makkiyyah,

he gave a complete system of mystic knowledge.2 The

doctrine of the perfect man, with which Jilani had dealt,3
was further developed by Ibn al-‘Arabi. In his Fusus
al-hikam, he maintained that the Divine essence was illu-
minated or revealed in perfect manifestations in the form
of the prophets. Bach chapter of the work is, therefore,
named after a prophet whose general form manifests a
divine quality. The final chapter is named after Prophet
Muhammad, in which Ibn al-‘Arabi bas explained his notion
of the Muhammadan Reality as the archetype of which the
Prophet is an embodiment, namely, the manifestation of all
Divine attributes in an integrated or synthetic form.

This way of treating Divine qualities in terms of prophe~

tic archetypes, in fact, stems from a more fundamental

1. ’Abu Bakr, Muhammad b, ‘Ali known as Shaykh al-’Akbar
638-1240) is said to have written 298 books and articles.
According to Bncyclopaedia of Islam (First edition, Vol.II,
p. 362), "150 of his writings are known to exist and this

is said to have been only half of what he actually composed."

2. Encyclopaedia of Islam, lst edition, Vol.II, '"Ibn
al-"Arabi" p. 361-62,

3. Nicholson, R.A. Studies in Islamic Mysticism (Cambridge,
University Press, 1921), pp. 103-121.

4. Ibn al-‘Arabi, Fustus al-hikam, ed. by ‘Afifi, A. A.
(Egypt, 1946), pp. 214-226.
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principle which Ibn al-‘Arabi employs in understanding the
objective world. This principle is ta’wil, "the essential
symbolic understanding or the transmutation of everything
visible into symbola".l Each prophet, in other words, is
an anthropomorphic symbol which reveals an aspect of the
Divine arcana,

After Ibn al-‘*Arabi, Sufi literature was far beyond
the access of ordinary scholars. This is probably the
reason why Ibn al-‘Arabi found it necessary to give a
glossary of mystical terms, which constitutes one section
of his Rasa’il. Sufism after Ibn al-‘Arabi was no longer

simply a spiritual way of life or morality as Junayad had

put it, but a very advanced intellectual discipline. Here
is a definition of Sufism as presented by Shaykh Baha’i in
his Kashkul:

"Sufism is a science that speaks of the essence
of Unity, His Names, and His Qualities since these
manifestations and attributes lead to the Essence of
Lordship...2

It should be remembered that Shaykh Bah@a’i's time was
the golden age of Islamic civilization, at least in Persia.,
The academic disciplines of the time were subjects of hair-
splitting scrutiny, and therefore would have to be, first

of all, properly defined. Sufism with a rich literature,

1. Corbin, !I. Creative Imagination of Ibn ‘Arabi, trans.,
by Ralph Manhein (London, 1970), p. 13.

2, Shaykh Baha’i, al-Kashkul (Egypt)., Vol.II, p. 393.
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was no exception, Thus when Sufism came to Mulla ‘Sadra,
it was already a science full of ontological and epis-
temological problems not necessarily comprehensible by

the theologians or by the practical Sufis of the

khanigah. Moreover, it had been also transferred from

the khanigah to the school, with the hope that the school
could supplement the practical religious undertaking of
Sufism with theoretical gnostic education. With the
khanigah remained. as Mulla Sadra saw it, certain meaning-
less practices which could not lead to any spiritual

attainment.

Mulla Sadra's Sufism.

The term Sufism has two different meanings for Mulla
Sadra. In one sense it applies to the practices of the
Sufis who totally or partially withdrew from public life
to the kKhanigah to live a sort of monkish life and who
made deceptive claims as to their love of God and unifi-
cation with Him, while they did not have sufficient
knowledge or theoretical background in gnosis.

In the second sense, Sufism applies to the dynamic
spiritual l1ife of those religious scholars who have pro-
found knowledge of the theosophical and gnostic doctrines
of Islam together with a proper concern for the observa-~
tion of their practical religious duties, Genuine Sufism,
from Sadra's point of view, is an intellectual as well as

a spiritual discipline based on Islam; it is a discipline
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in which gnostic and theosophical studies constitute the
doctrinal side and the intellectual aspect, whereas; the
actual religious undertakings prescribed by the shari'ah

form the spiritual aspect. This connotation of Sufism is
what Mulla §adr§ insists on calling gnosis (‘irfﬁn). To

him, a mystic who is devoid of the intellectual aspect is

not a mystic, but a "mysticizer" (mutdasawwif), exactly in

in the same manner that he considers an intellectual who
is devoid of religious commitment as a philosophizer

(mutafalsif). Thus both those who retire to a spiritual

life without aiming at the intellectual aspects of Islam

and those who confine their efforts simply to theoretical
and intellectual achievements in Islam are equally blamed

by Sadrada. 1In his Mafatih al-ghayb, he warned his reader

against both of these groups:
"Do not busy Hourself with the inanities of the

"mysticizers" (mutasawwifipm), and do away with the

discourses of the philosophizers (mutafalsifin)d}

In his al-’Asfar al-’arba‘ah he fmes repeated the same

warning but instead of the word muta§awwif (mysticizer or
pseudo-mystic), he used the phrase "the ignorant among the
Sufis".2

The main distinction bhetween the genuine and the false

Sufis for Mulla Sadra, as it seems to me, is that the

1. Shzrézi. Sadr al-Din, Maf@atih al-ghayb‘(Tehran. Lithog.)
P. 3.

2. Shirazi, Sadr al-Din, al-’Asfar al-’arba‘ah (Tehran,
Lithog.), Vol. I, p. 4.
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religious 1ife of the former is supplemented and sustained
by theosophical and gnostic studies, while that of the
latter is not. No doubt, this distinction advocates the
necessity of both intellectual and spiritual achievement
for genuine Sufism; however, no admirer of Mulla Sadra
should reaa into his ideas the fascinating idea of the
ultimate unification of love and knowledge, or art and
science. To avoid such temptations it should be remem-—
bered that there is a great difference between a scholar
who has mystical inclinations - no matter how profound -
and a person (or a scholar) who is actually a member of
a Sufi order. There is no guarantee that the theosophi-
cal studies of a scholar who has Sufi propensities would
lead him to any mystical experience even if the scholar
at issue is very conscientious in his religious duties.
On the other hand, some Sufis who had experienced the
academic approach to theosophical matters before their
initiation to-the Sufi Way, did not think of their aca-
demic knowledge in theosophy very highly after access to
Sufi experience. The best evidence of this comes from
Shaykh Ahmad al-‘Alawi who said:

"When I had reaped the fruit of the dhikr - and
its fruit is no less than knowledge of God by way of
contemplation - I saw clearly the meagreness of all

that I had learned about the doctrine of Divine unity..."l

1. Lings,Martin, A Sufi Saint of the Twentieth Century
({London, 1973), p. 58.
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In Sufi tradition academic knowledge has usually been
considered as bookish and insignificant. As ﬁﬁfi? has put
its

"Cast away all your books,

If you are in our school.
As the lesson of love,
Is not in books.” 1

Such being the attitude of the Sufis towards theore-
tical knowledge achieved through academic approaches, then
Mulla Sadra's opinion about the significance of theosophi-
cal studies can hardly represent actual Sufi orthodoxy,
particularly when there is no explicit evidence in Sadra's
writings as to his being initiated into the Sufi path. So
far as I know, one may easily consider §adr§ as a great
scholar in Sufi literature, but not as a Sufi. The contrast
between Mulla Sadr™ 's views and those of some of the Sufi
masters will be discussed further when speaking of Mulla
Sadra's opposition towards the Sufis. The only point to
be made here is that Sadra's concepts of Sufism and Sufis,
as well as his emphasis upon academic qualifications of the
genuine Sufis might be significant only from the viewpoint
of those who know "about'" Sufism through academic learning
and not by way of experience.

Genuine Sufism or ‘irfan as defined by Sadra is the
cornerstone of his system and it can be traced in many of

his writings. He has also dealt with it in some of his

1. Ghani, Q. (BEd.) Divan-i Hafiz (Tehran, 1320), p. 110.
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works independently, like his al-Mazahir al-’ilahiyyah

and his Mafatih al-ghayb, to each of which a brief reference

will follow,

In al-Mazahir al-’ilahiyyah (The Divine Manifestations)

Sadré has tried tq present the synopsis of his gnostic
doctrine. In this work he has used the term hikmah
(traditionally used in the sense of philosophy) in the
sense of ‘irfan (gnosis), which shows that his concept of
hikmah as an academic discipline is not much different
from what he conceives as gnosis. In the introduction to
the work, when defining hikmah, he says:

"The ‘hikmah which is the gnosis of the essence of

the Prime Reality (al-haqgg al-’awwal). of His qualities

and actions, and the manner of emanation of the beings

from Him and their return to Him; the gnosis of the soul
and its states and stations, its happiness and unhappi=
ness; and the gnosis of the potential intellect (al—‘agl

al-hayulani) is not the philosopher's well-known figura-

tive knowledge which deals with metaphysical concepts.
It is a theosophy which prepéres the human soul for
ascension to the highest state of being and to the
ultimate destination; it is a grace from God Himself who
said "He unto whom wisdom is given, he truly has

received abundant good'."l

1. ShI}Ezi. Sadr al-Din, al-Mazahir al-’ilahiyyah
(Mash-had, 1961), p. 3. At the end of his definition,
Sadra has quoted verse 269 of 2nd Surah of the Quran.
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Such an ascension is impossible according to Sadra
unless the individual applies himself to the two aspects
of theory and practice (and by theory he means the ‘hikmah
or the so-called theosophy, and by practice, gnostic
practices):

"Whoever intends to go deeply into the ocean of
theosophical knowledge and to contemplate the Divine
realities, it is incumbent upon him toc undertake both
theoretical as well as practical training."1

In the rest of his al-Mazahir Mulla §adré gives a

succinct presentation of his theory of gnosis in two parts.
The first part consists of eight sections, each of which

he has called a "manifestation" (Mazhar). In the first
part Mulla Sadra deals with the rationalebehind sending

the Book - the Quﬁén. He maintains that '"the ultimate aim
of sending the Book is to teach the slave how to promote
himself from the abyss of deffect to the acme of perfec-
tion, and how 4o stablish = the journey to the Almighty".2
Then he continues to say that all sections and verses of

the Book are to serve six gnostic or cognitive objec-
tives whose achievement would be tantamount to the
realization of that ultimate aim. Of these objectives the

three major ones are: (1) the gnosis of the Prime Reality

(al~hagg al-='awwal) and His qualities and actions; (2) the

gnosis of the Right Path (sirat al-mustaqim), the stages

1. Ibid., p. 4.

2. Ibid. ppo 4"50
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of ascending towards Him and the method of undertaking the
journey to Him; and (3) the gnosis of resurrection and
return to Him. The secondary ones are: (1) the gnosis of
the prophets who are the guides on the journey, (2) the
story of the Devout ones, and finally (3) guidance as to
how to establish the stations and states of the journey.l

After setting out the objectives of the Book on the
basis of evidence from the Quran, Mulla Sadra deals with
questions as to the essence of God, His existence, His
qualities, such as unity and knowledge, his Supreme Name
(Allah) and His act of creation through which all the
realities of the world of contingency have become resglized

In all these discussions, his approach is that he
first tries to discuss a theosophical matter on the basis
of evidence from the Qurfan and Prophetic traditions;
afterwards, he tries to produce philosophical arguments
for the matter. Thus, for every theosophical issue which
is developed with reference to traditional sources, there
is a philosophical counterpart in which ontology usually
plays the key role. For instance, when Sadra wants to
demonstrate the existence of God he begins with the
following evidence from the Quran:

Allah (Himself) witnesses that there is no

God but Him.

We shall show them Qur Portents on

1. Ibid., p. 5. The same account of the rasionalebehind
sending the Book is repeated in his Asrar al-"ayat. See
the manuscript in Bibliotheque Nationale, 5260, pp.15-18.

2. The Quran, Surah III, v:l8.
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the horizons and within themselves until it

Wwill be manifested that it is the truth.

Then he argues that from the Quranic point of view the
whole creaturely world becomes "evident" only because of
God; it is God who gives evidence to all things; and
therefore a wayfarer can prove God both by way of arguing
from cause to effect as well as from effect to cause.

After this discussion which is based on evidence from
the Quﬁan. Sadra presents a '"rational explanation"

(tawdihun ‘aqli). which is simply an ontological analysis

as .to that God's being is mére_existence which is all-
inclusive and therefore encompasses every contingent
being.2 After dealing with the matters of the essence and
the qualities of God in this manner and, having considered
the totality of the created world as the macrocosmic text
in which every single reality is a symbol or a word
written down with the pen of His creative Will, Mulla
Sadra maintains that the most perfect creation is man to
whom the image of God is entrusted, and the most perfect
man, the Prophet, is the embodiment of that image or the
archetype of perfection. Since Allah, the greatest Name,
envelopes all the qualities of His perfection, the Prophet

is the anthropomorphic manifestation of that Name.

1, Ibid., Sirah XLI, V:35.

2. Shirazi, $adr al-Din, al-Mazahir al-ilahiyyah,

3. 1Ibid., pp. 22-=23 and also pp. 47-49,
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Thus he explains the position of man in the chain of
creation as the final link by whom the cycle of creation
returns to its original destiny. In this explanation, the
Neo-Platonic idea of "return to the One"t which had once
been adopted to Islamic gnosticism by Ji1ani? and many
other Sufis can be clearly seen. Also, the doctrine of
"the perfect man" which was initiated by JIJ.Tan'i3 and then
completed by Ibn al-‘Arabi,? shows the influence of
previous Sufis upon Mulla Sadra.

The second part of the work is concerned with man
and his journey. In this part, matters related to the
human soul and its relation to the body, man's death and
resurrection, his presence in the Court of Justice, the
meaning of the last day, Hell and Heaven, and the concepts
of prophethood and vicegerency are briefly dealt with.

The work ends with the statement of Sadra's testament in
which he reminds the "traveller" of the endlessness of the
ocean of gnosis andvof its impossibility for those who are
submerged in their animal life. He notifies the man of

the journey that his soul is the traveller and his body is
the carriage; therefore he should provide for the spiritual

food and necessities in order to be able to reach the

1. Wallis, R. T. Neo-Platonism (Great Britain, 1972),
pp. 82-900

2., Nicholson, R. A. Studies in Islamic Mysticism
(Cambridge University Press, 1921), pp. 125-130.

3. Ibid., pp. 87-89, 101-121.

4. 1Ibn al-*Arabi, Fusus al-hikam (Egypt, 1946), pp. 214-
226.
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final destination.l

Mulla Sadra's arguments in al-Mazahir are very brief,

The brevity, however, does not affect their clarity and
régour. On the other hand, every statement is supported
and documented by verses from the Qufén which has Divine
authenticity., On the basis of evidence from the QuFEn and
the Prophetic Traditions, Mulla Sadra has tried to explain
that his gnosis is in complete conformity with the ortho-
dox tenets of Islam and even stems from the Qusén and the
Prophetic Traditions. No doubt, in the face of the
opposing conservative theologians and jurists who accused
Mulla Sadra of infidelity, so much stress on the confor-
mity of his gnosis to the Quﬁén must have been necessary.

The gnostic doctrine presented in al-Mazahir al-

ilahiyyah is in fact the abstract of Mulla Sadra's system,
which is further developed in more details in his Mafatih

al-ghayb. There again, the main question is the rationale
behind the sending of the Book. The subsequent issues and

arguments follow the pattern of al-Mazahir, but in more

detail. Before dealing with the aim of revelation of the
Qufan, Mulla Sadra gives a detailed account of the Qufén
and the nature of Quranic knowledge, the word of God, and
the meaning of prophethood. This account is very signi-
ficant in itself in the sense that it shows Mulla Sadra's

gnostic view of the relation of One to many, his

1. Shirazi, Sadr al-Din, al-Mazahir al-il3hiyyah
(Mash-had, 1961), pp. 99-100.
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i

cosmological doctrines including the position of man in
relation to God as well as to the rest of the creaturely
world.,.

From Sadra's point of view, there are great mys-
teries hidden in therQuﬁﬁn. These mysteries will be
revealed only to those who follow the example of the
Prophet and his family who were trained and educated
under him, and carried the torch after him.1 While
ordinary people cannot go beyond the apparent. and exo-
teric sense of the Quranic verses, men of esoteric
knowledge whose hearts are illuminated by the Grace of
God can understand the meaning of the verses and words
as well as that of the 1etters.2 This gnostic or
cognitive insight which enables the reader of the
Qufén to appreciate the symbolic significance of every
letter separately, according to Mulla Sadra, is what is

called "the day of separation" (yawm al-fa'sl).3 He says

that the men of this world who are tied to material bonds
have apparent and nominal integration, while being
spiritually disintegrated., Consequently, they do not
have insight into the letters. Hence, they observe the
meaningful letters not as such, but as varioﬁs letters

connected together to form the words and phrases.

1. Shirazi, Sadr al-Din, Mafatih al-ghayb (Tehran,
thhogo) » Do 3.

2. Ibid., p. 5.

3. The Qufan, LXXVII : 38.

4. Shzrézi. Sadr al-Din, Mafatih al-ghayb (Tehran,
Lithog.). pe. 5.




74.

When they look at the phrase "yu@iaﬁhum" (meaning "whom

He loves").l they see a group of letters forming a phrase.
But those who are freed from the bonds of the flesh and

have raised the veil of ignorance can sece "y = h - b - h- m".2
i.e. the letters separately. When they ascend to the next
stage of perfection, they can go even beyond the letters

and see the dots. There is still a higher stage of per-
fection in which the actual reading is of no help to the
meaning because the direct vision of the meaning prevails.
This is the stage of immediate experience.

As Mulla $adn§ himself has said, the secrets and

mysteries of the Quranic letters and dots are esoteric

indications which are beyond the limit of the formal
academic approach., Nevertheless. the question still
remains as to what, appart from the content of this
esoteric knowledge, it means to sce the letters and the
dots, and how spiritual integration assists the reader of
the Quran in grasping that esoteric knowledge. The next
question is as to whether or not there is something signi-
ficant in "yuhibbuhum" that Sadra has chosen as his
particular example.

The first question concerns the effect of spiritual

undertakings upon ones consciousness. To deal with this

1. The Qufﬁn. Surah 5, v:54.

2. In the Arabic script, what is pronounced "yuhibbuhum"
is written with five letters: y, h, b, h and m; tor the
vowels appear as signs which are not included in the
letters of the Arabic alphabet (except for the strong
vowels: a, 1 and i). Had it not been for the sake of
conformity with Mulla Sadra's text, I should have written
the separate letters of yu@ibbuhum as y., u,*@. i, b, b, u,
h, u, m.
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gquestion it may be enough to recall Ibn al-‘Arabi's
gnostic view of ta’wil or symbolic interpretation. The
ability of symbolic exegesis, however, varies in people
according to their experiences; that is to say, two
individuals who are at different spiritual stages can
have entirely different symbolic understanding of the
same object. In the domain of literary symbols, for

some people this ability is limited to the ordinary and
lexical sense of the words. There are others to whom the
letters of the words are also significant symbols. Alle-
gorically speaking, just as a single word becomes really
meaningful in a particular context, so a letter may
become so for a special gnostic perspective. Such a
symbolic understanding requires the right pattern of
thinking and insight; and this is what §adr§ apparently
means when he speaks of seeing the letters and dots.
Hence it is quite conceivable even for those who do not
have access to the esoteric implications of the Quﬁan that

the letters of the phrase yuhibbuhum can be really signi-

ficant symbols in a gnostic context.

The Quran is the word of God; it contains many words
and phrases which stand for their lexical implications.
But for the man of divine knowledge, all its symbols
represent the articulation of the Breath of the Compas-
sionate as well. 1In this respect every letter is a
manifestation. The letters need not join together in the

form of a word or a phrase in order to become meaningful
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as a compound; each letter by itself represents the actual
outflow of the Breath of the Compassionate. So does every
dot in the Quran. How far one can appreciate this,
depends upon one's insight and the ability of symbolic
interpretation.

A symbolic sense, no doubt, is one of man's essential
traits, his differentiaé. The mode of actualization of
this potentiality is determined by the quality of exper-
iences that occur to the individual, To develop gnostic
symbolic understanding requires appropriate experience too.
The botanist can see in a plant what he sees because
experience has established the right pattern of observation
and thinking in him. Those who can see the letters of the
Quran recommend a long series of undertakings which lead
to what they call spiritual integration and perfection,
without which the gnostic insight would be impossible.

As for the second question, the phrase "yuhibbuhum"
comes from the Quranic verse "Allah will bring a people
whom He loves and who love Him."l The remarkable point
in the verse lies on the two phrases, namely "whom He

loves" (yuhibbuhum) and "who love Him" (yuhibbinah). From

the gnostic point of view, love has been of paramount
importance; it has been considered as the motive ofﬂ

creation, as we saw in al-Hallaj. Many Sufi masters, like
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AbT Safid Abulkhayr: Jilsni2 and particularly Ibn al-
'Arab'i.3 have referred to love as the principal spiritual
link between God and Ehe creatures, especially man. That
is why "yuhibbuhum" is Sadra's example. Moreover, the
order of the two phrases is also very relevant. That
God's love towards man is mentioned before man's love
toward God symbolizes the order which exists in the order
of the relation in actual fact; it indicates that man's
love toward God is always preceded by His toward man, and
that man, by loving God, is in fact responding to God's
love., As Jami has put it, His love to ours is as a person
is to his shadow following him.4 The verse, therefére.
brings the best of the solace to the lovers of God since

it indicates that their love is mutual,

Sadra's Concept of God's Word or Speech:

After giving his own account of the Quran and Quranic
knowledge, Sadra illustrates his gnostic view of "Word"
which explains the concepts of "macrocosmic text" and
microcosm which is man as a synthetic universe. The
concept of "iford", as we shall see, is the key concept in
Mulla §adr§'s theosophy and gnosis. It explains the whole

range of contingent beings - all the physical, corporeal,

1, Nicholson, R. A., Studies in Islamic Mysticism
(Cambridge University Press, 1921), pp. 3, 52.

2. Ibid., p. 80.

3. Ibn al-‘Arabi, Fusts al-hikam (Egypt, 1966-67),
pp. 215-17.

4, Jami, Haft ’awrang (Tehran, 1337), pp. 153, 249-50,




78.

ps&chic. and angelic realities - in terms of God's words.
Speech is therefore the matrix of creation. In this
gnostic cosmology. the whole world of contingency is due
to the first word of God, namely, the word kun (Be, the
Creative Command). "The universe did not come into being
except as the result of this word; it-is_even the word
itself".l Since the twenty-eight letters of the Arabic
alphabet are the constituent elements of the language.
Mulla Sadra assumes twenty-eight stations (mag’ém'ét--)2
through which the Breath of the Compassionate is articu-
lated, and which represent the symbolic projections of
God's consciousness, The literary aspect of these
utterances becomesthe Qufﬁn; while their existential
manifestations appear in the form of the universe. It
is in this sense that the universe - the macrocosmic text -
is considered as another symbolic form of the word of God.
The Quran and the universe manifest the same thing. Both
of them are expressions of the Breath of the Compassionate,
though both of them are expressed at a different symbolic
level,

God's speech, according to Mulla Sadra, has three
hierarchical levels: the higher, the intermediate and the
lower.3 The higher (’a‘l1a) is that speech which serves no

purpose beyond itself. It has intrinsic value, and,

1. Shirazi, Sadr al-Din, Mafatih al-ghayb (Tehran, Lithog.)
p. 15.

4

2. Ibid., p. 5.

3. Ibid., p. 6.
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therefore, is in itself the ultimate objective of the
speaker. The word kun (Be) - His Creative Command -
exemplifies this kind of speech. Such speech, Kulla

Sadra calls "’Allah's Complete Words" (kalimatu’1lldh

al-t'émmah).l The intermediate {’awsat) level comprises
those words which serve objectives beyond themselves,
They are necessary and inevitable orders of God which
are completely obeyed by creatures. The laws governing
the motion of the heavenly bodies and other physical
phenomena are examples of this sort of word. These words
are necessary and inevitable; and the subjects have no
means of escape from them.2 The lower sort (’adnad) are
also of instrumental significance; they serve purposes
beyond themselves. DBut, unlike the intermediate ones,
their subjects enjoy the possibility of disobedience.
The duties and obligations prescribed by God and sent to
man through prophets fall into this category.3

These three stages of the expression of God's Command,
according to Mulla Sadra, are found in the Perfect Man.
In other words just as there are three levels of expression
for God's consciousness, there are also three corresponding
stages for the perfect man's consciousness, since he is
the best manifestation of God's image. The divine knowledge
which is revealed to him corresponds to a higher stage of

God's speech., His bodily acts in which his limbs are

1. 1Ibid., p. 6.

2. 1Ibid.

3. 1Ibid.
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ocbedient to his decisions and orders correspond to the
events of nature which occurraccording to the inevitable
natural laws. In other words, the microcosmic nature of
man represents the intermediate level of God's speech.l
And, finally the proclamation of his ideas to others
through verbal or literary symbols correspond to the
lower stage of God's speech.

Then Mulla Sadra says that if man climbs the ladder
of perfection and sets himself in the direction of God,
he may reach a stage in his spiritual j&urney where God
speaks to him immediately. In this context, @adrﬁ inserts
a statement from Ibn al-‘Arabi which states that man's
consciousness becomes the very word of God and there would

be no temporal gap between his understanding and God's

speech.

Sadra's Concept of Prophethood:

If it is true that the individual can reach a stage
where his consciousness is identified with God's speech,
does this mean that in such a state one becomes a prophet
and experiences revelation? Then, when his consciousness
manifests the word of God, what would be the content of
that word if it is not the Quran? Mulla Sadra's view of
prophethood provides the answer to these questions. He

says:

1. 1Ibid., p.6. The microcosmic nature of man is explained
by Sadra in an article of his (Wa@ridat al-qalbiyyah, p.296)
in which man's body is compared to the physical universe
and his soul to the Divine world.

2. Shirazi, Mafatih al-ghayb (Tehran, Lithog.) p. 6.

30 Iblda. p- 6-
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"You should know that if revelation is meant to
be God's guidance to His slaves, thus revelation never
ceases. Of course, the special revelation which came
to the ears and heart of the Prophet by the Angel has
come to an end; and therefore the Seal of the Prophets
stated 'There is no prophet after me'. Yet, he retained

the authority of the heralds (al-mubashshirat) and the

authority of the Imams who are sanctioned... He also
retained the authority of the mujtahids and ordered
that those whq did not know should ask the men of
remembgrance since God said: 'Ask the followers of

remembg¢rance if you do not know!. "t

As the passage indicates, Mulla Sadra has two concepts
of prophethood. One is the particular prophethood through
which the Quran was revealed to the Prophet by the Angel.
The other is a general prophethood through which God's
guidance in general is revealed to man. The latter,
according to Sadra, is the one which is permanent and
remains continuous. But only particular people can reach
this stage of this prophethood; these people, Sadra calls

wali (saint).2 The saints, Sadra maintains, will not

add anything to the final message which was revealed to

1. Shirazi, $adr ‘al-Din, Maf&tih al-ghayb (Tehran, Lithog.),
p. 12. The verse quoted by Sadra at the end of the Passage
is from Quran XVI:43.

2, Ibid., p.l2. For the difference between wali‘and nabi
also see Ibn al-‘Arabi's "Kitab al-qurbah", Rasa il
al-jil3ahiyyah, (Egypt, 1325), p. 26.
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the Prophet; but their knowledge of the message is a
divine knowledge which is due to the illumination of their
hearts by God. The wali knows what the Prophet has
personally experienced. To support this argument, §adré
refers to the statement by al-Sadiq, the sixth Shi‘ah
Imam, which says: "Prophethood is 'explicit' (shihadat)
for the Prophet and the 'implicit' (ghayb) for the
Eiil°"l The wali is, therefore, next to the prophet
being his follower and also his heir.

@adré maintains that after the Prophet, prophethood
is bequeathed to the wali by God.3 He also maintains
that there are some, like the members of the Prophet's

family (’ahl al-bayt) to whom prophethood is bequeathed

by the Prophet himself; they receive the knowledge and
the spiritual excellence directly from the Prophet, and
after him from God as well, That is to say, they receive

it both from the "out ecwertref " and from the Unseen.4 The

1. Ibid., p. 12.

2. Ibid.
3. Ibid.

4. Sainthood or walayah is a fundamental concept of Shi‘ah
doctrine. According to the Shi‘ah, the family of the
Prophet are the inheritors of the prophetic knowledge and
spiritual excellence, and are the Saints par excellence.
All the various chains of transmission go back to them,
and through them back to the Prophet. The Prophet trans-
mitted his prophetic divine knowledge to ‘Ali b, ‘Abi b
Talib, the first Shi‘ah Imam, whom he found the most
capable of bearing the responsibility. The tradition "I
am the City of knowledge and ‘Ali is the gate to it" to
which Sadra has also referred (Maz@hir al-ilahiyyah, p.92)
concerns this position of ‘Ali. 'Ali, however, passed the
Prophetic heritage to his successors. The clook that,

(Cont'd on p.84)
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learned scholars of formal knowledge., then, transmit the
prophetic knowledge from one generation to another. This
chain of transmission continues to the Last Day.l But
saints receive their prophethood from God, Who is its
inheritor and its bestower-.2 "It is in this sense",
says Sadra, "that Bistami said: 'You receive your
knowledge from one dead person after another, while we
receive our knowledge from the Living, the Immortal'."3

To sum up Mulla Sadra's view, prophethood is of two

kinds: particular and general. The special prophethood or

the legislative prophethood (al-nubuwwah al-tashri‘iyyah),

through which the Angel brought God's message to the
Prophet, has come to an end, and there is no prophet alfter
him. The general prophethood, however, remains continuous;
and men of esoteric knowledge have access to this source

of knowledge according to their stage on the journey to
God. From the viewpoint of its essence, prophethood
remains a permanent relation between man and God, which

can be experienced only when appropriate conditions are
satisfied. The epistemological significance of this will

be discussed later,

(From p.83)

according to the Tradition of Garment, was bestowed upon
the Prophet in his nocturnal ascession, and which he
entrusted to ‘Ali is also the symbol of the prophetic
knowledge. According to the Tradition, 'Al@ made his son,
llassan, wear the clock after him, and then Husayn and then
the descendents of Husayn one after another until Mahdi,
with whom the clock rests now, (Nasr, S.H., Sufi Essays,
pp. 105-110},

i, Shzrézi. Sadr al-Din, Mafatih al-ghayb (Tehran, Lithog.)
p. 12.

2. Ibid., p.1l2.
3. Ibid.




84.

Mulla §adré‘s view of God's word or speech, which
inciludes not only the Quﬁén but the whole realm of con-
tingency, sums up his gnostic cosmology. In his system,
speech is the act of creation and every existent being is
a symbol of God's speech, which manifests God's qualities.
Man's nature is explained in the context of such a
universe; from the creaturely point of view, he is a
creature like any other, but a creature who is created in
God's image. It is due to this theomorphic aspect of his
nature - the position of vicegerency in the language of

religion - that man has the most dynamic spiritual capacity.

Mulla Sadra's Opposition to Sufis.

Do not get involved in the inanities
of the ignorant among the Sufis; and
do away with the discourse of the
philosophers. 1

The statement quoted above shows Mulla Sadra's atti-
tude towards many Sufis and philosophers whom he considers
false., In addition to such occasional criticisms of the
Sufis, Mulla Sadra wrote a.separate treatise under the

title of Kasr asnam al-=jahiliyyah (Destruction of the

idols of ignorance) in which he criticized all the Sufis
except a small minority, whom he did not specifically
identify. Of course, there is no doubt that $adr§ has
great respect for some of the outstanding Sufi masters

like Ibn al-‘Arabi and Bistami, whom he often quotes in

1. Shirazi, Sadr al-Din, al-’Asfar al-’arba‘ah (Tehran,
Lithog.), Vol. I, p. 4.
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his writings. But it is not quite clear wWwmwb apart From
such individual masters, who{gagf?ggg;—g:Ezg‘that Sadra
respeé£s and considers genuine, and who are the target
of his attacks.

Throughout the history of Sufism, there have always
been some Sufis who have been casual with the practices
of the Sharifah. They claimed that after access to the
kernel of religion through the tarigah the shari‘ah would
remain nothing but a shell to be thrown away. Such

treatment of the shari‘ah - tarigah dvality has always

been condemned by genuine Sufis. Junayd al=Baghdadi has
spoken of them scornfully.l Faydh al-Din Késhéni,g
Rﬁmi.s and Suhraward14 as well as other Sufi masters have
expressed their disapproval of them.

Mulla Sédré also opposed these careless and irres-
ponsib}e Sufis., He asked his readers emphatically not to
associate with those people who claim that God does not
need our acts of worship. therefore there is no need to
perform them, and that the shari‘ah is for those who are

still behind the veil not for those who have achieved

unification with God.

1, Mahmud 'Abdul’l—Qédir. Falsdfah al-Sufiyyah fi al-Islam
(Cairo, 1966-67), p. 191,

2. See hisMisbah al-hidayah wa miftah al-kifayah (Tehran,
1323), p. 20.

3. Rumi, Jaldl al-Din, Mathnawi (Tehran,1342) edited by
Furtzanfar "Book III" p. 2065.

4, Suhrawardi, ‘Umar b. Mu@ammad, ‘Awarif al-ma‘arif

5. Shirazi. Sadr al-Din, Kasr asnam al-jahiliyyah (Tehran
University Press, 1340}, p. 21.
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It sounds quite acceptable to say that $adré criti-
cized these irresponsible spongers who played at Sufism
in order to make a living out of it; but some of Sadra's
criticisms concern many of the Sufis among his contem-
poraries who were members of Sufi orders and who might
have been genuine by the standards of every Sufi order.
The question, therefore, remains as to what extent his
criticisms concern some of the genuine Sufis. Before
attempting any answer to the question, we should see if
there is any significant contrast between Mulla sadré's
view about Sufism and that of some of the Sufi Masters,
because only if a sharp disagreement between them can be
found then Mulla Sadra's criticism of the genuine Sufis
is possible.

An important aspect of Sufism to be considered in
this context is the definition of Sufism. We have already
seen Sadra's definition of Sufism that advocates a kind of
intellectual Sufism because he stresses the necessity of
academic learning, so much as to imply that without
advanced academic endeavour Sufism remains an impossibility.
In fact one of Sadra's excuses for attacking the Sufis of
his time is that they deny the significance of knowledge.
He says:

",.. in spite of all that, they recoil from under-
standing realities, and deny the significance of knowledge
which is the path of the hukama’; they explicitly say that

knowledge is the veil, and that scholars Culama’) are
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deviating From All'éh..."l

When criticizing the Sufis of his time he said:

"Those who are, nowadays, holding the position of
mastership - the majority of them even all of them -
are fools and ignorant of the methods of gnosis and the

perfecting of the soul... They have closed the gate of

knowledge and learnig_g."2 (The emphasis is mine.)

In his account of the qualifications of a genuine
‘arif Sadra stresses that '"He is, in fact, one who knows
the Divine Realities, and metaphysical ideas on the basis
of convincing proof, which is susceptible of no doubt or

3

hesitation..." Thus, despite his strong Sufi propen-

sities, Sadra expects the ‘arif to base his ‘irf&n on

"convincing proof" or what Sadra calls burhani yagini,
rather than on spiritual attainment. In other words, he
relies primarily on rational demonstratioﬁ and academic
knowledge.

While Sadra's ‘irfan stresses the academic aspect,
the Sufis are concerned with the practical aspect of the
discipline. They too may consider Sufism as a science,
but not as a science or a body of knowledge that can be
acquired in ordinary academic learning situations, rather
as a science which is attainable through sincere practice

and by way of actual 'becoming". To the question "What is

1. Shirazi, Sadr al-Din, Kasr asnam al-jdhiliyyah (Tehran
University Press, 1340), p. 16.

2. Ibid., p. 23.

3. Ibid., p. 39.
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Sufism?", Dr,., Martin Lings answers:

"From time to time a Revelation 'flows' like a great
tidal wave from the Ocean of Infinitude to the shores of
our finite world; and Sufism is the vocation and the
discipline and the science of plunging into the ebb of
one of these waves and being drawn back with it to its
Eternal and Infinite Sources."l

The term science or discipline in the foregoing
definition should not be taken in the ordinary and academic
sensei a body of knowledge with a set of coherent concepts
and principles which, if employed methodically, can explain
certain phenomenal relations and/or arrive at some new
general laws. In this definition "science'", '"vocation" and
"discipline" all designate the actual spiritual journey
through which Fhe Sufi transcends beyond all those pheno-
menal realities which are in fact the very subject of
scientific investigation. Therefore, one can correctly
say that Sufism both is and is not a science; it is "the
Islamic way”of transcending one's soul, that is, of letting
one's spirit rise above oneself, and it is where the human
self ends that the Heavenly Mysteries begin".2 From the
Sufi point of view it is merely because of the Divine
Grace that such a spiritual journey becomes possible.

"The full range of Sufism, as it has shown itself

to be throughout the centuries, lies summed up in this

1. Lings, Martin, What is Sufism (London, 1975), p. 11.

2. Lings, Martin, A Sufi Saint of the Twentieth Century
(London, 1973), p. 35.
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traditibn: "My slave ceaseth not to draw nigh unto Me
with devotions of his free will until I love him; and
when I love him I am the Hearing wherewith he hearth,
and the Sight wherewith he se=zth, and the Hand where-
with he smiteth, and the foot wherewith he walketh'."l

A Sufi, therefore, has a disciplined mind; but his
disciplinary undertakings are different from those of a
scholar. The Sufis, as Sadra said, may deny the signi-
ficance of knowledge; they do say that knowledge is a
veil, not because they do not appreciate what it is, but
because they consider discursive knowledge as too irre-
levant to the spiritual djourney; and consequently, they
maintain that it serves as a heavy load which hampers the
wayfarer instead of assisting him:

"One of the first things that a novice has to do in
the ‘Alawl Tariqah - and the same must be true of other
paths of mysticism - is to unlearn much of the agility
of profane intelligence which an ‘Alawi Faqir once
likened... to the antics of a monkey that is chained to
a post, and aquire an agility of a different order,
comparable to that of a bird which continuously. changes
the level of its flight."2

It is only in this sense that the significance of
knowledge is denied by the Sufis; and it is therefore

considered as a veil which prevents the vision of Reality.

1. Ibid., p. 37.

2, Ibid., p. 124.
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The attitude toward the significance of knowledge is
probably one of the points on which Mulla Sadra and the
Sufis disagree considerably.

Another gnostic matter whose consideration reveals

a contrast between $adr5's ‘irfan or hikmah on the one

hand and Sufism as defined by the members of the disip-
line on the other, is the concept of formal initiation,
It is probably true that by performing the ordinary
religious duties attentively, and by excercising some
degree of vigilence, anybody may succeed in raising his
consciousness and achieving some degree of spiritual
fulfilment. However, such programmes of spiritual
development, according to the Sufis, are entirely
different from the actual entry upon the spiritual journey.
From the Sufi point of view, attachment to a "chain" is an
indispensable part of the entry upon the spiritual Path.
It is through this attachment that the transmission of
appropriate gnostic instruction takes place. When these
instructions are carried out accordingly, the process of
"becoming" takes place and the novice, thanks to the
mercy and blessing of Allah, goes through the various
states and stations of the journey in each of which he
still needs the guidance of the spiritual master:

"No Sufi would consider himself qualified to
practice methodically an invccation unless he had been

formally initiated into it."

1. Ibid., p. 73.
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In other words, from the first step on the journey to
the end all the spiritual undertakings should be performed
according to the instruction and guidance of a spiritual
guide or master.

While the Sufis regard the presence of a guide or a
shaykh as an essential part of Sufism, Mulla Sadra not
only remains entirely aloof from the issue, but also
attacks many of the shaykhs and masters amongst his con-
temporaries. In this context, after enumerating five
kinds of defects that can keep a man astray from the

Right Path,l Mulla Sadra claims:

"No doubt, the majority of those who are nowadays in
the position of mastership and guideship and arrogate
self~purification, who entertain rows of disciples, who
widen their throats to upraise their cries of invocation,
and ... are those who have these five defects all
together."2

In his account of the general prophethood, $adr§
makes explicit reference to "imam", "wali", and "mujtahid";
but he makes no mention of murshid (spiritual guide) or
qutb (the pole or the head of Sufi order). His reticence
in this respect is a clue to his opinion about the
established Sufi orders, particularly when we do not hear
from him any explicit indication of his being formally

initiated to the discipline. On the other hand, he

1. Shirazi, §adr al—DIn. Kasr ’asnam al-jahiliyyah (Tehran
University Press, 1340), pp. 11-12.

2. Ibid., p. 15.
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ascribed the chain of transmission of prophetic knowledge
not to any spiritual guide or a master in the Sufi sense,
but to "the learned men of formal knowledge",

With regard to the- ideological and methodological
differences that one can find between Mull” Sadra's ‘irfan
and formal Sufism, it may be understood that Sadra was
against the institutionalized Sufi orders of the khanigqah,
but his opposition was based on his impression of the Sufi
orders of his time. From his emphasis on a discipline
which combines formal learning together with spiritual

endeavour, one may conclude that his ‘irfan is to be

sought in the school and under a pious hakim, not in the
khanigah or under a murshid.

In his introduction to Kasr asnam al-jahiliyyah,

Sadra considers the Sufi practitioners of his time as mis-
guided people who neglected their business and followed
meaningless incantations., He maintains that they are
deceived by a group of imposters who appear in the Sufi
cloak and play at Sufism. Some of them, Sadra says,
undertake harsh disciplines and go to forty days' retreats
to fulfil self-mortification and achieve full identifica-
tion with the Sufis. They usurp the position of the
spiritual guide, while they are entirely ignorent of the
gnosis of God, His qualities and actions, His Books and
prophets, and the story of the human soul and its destiny.l

He, therefore, proclaims that "any one who attempts ascetic

1. Ibid., pp. 3-7.
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practices and self-mortification before completing his
knowledge of the principles of worship and of the shari‘ah
is misleading others as well as misled, and deceptive as
well as deceived".l Then Mulla Sadra presents his own
view about worship which contains a clue to the nature of
Mulla Sadré's ‘irfan. He divides all acts of worship into

two kinds. One is physical worship (al-‘ibadah al-

badaniyyah), which he considers overt and open; the other
is intellectual, which he calls secret and covert

(al-*ibadah al-sirriyyah) which he also calls "essential".

His concept of overt or physical worship comprises
all the religious duties and obligations which are incumbent
upon the individual according to the shari‘ah. In other
words, to act in accordance with the shari‘ah, for Sadra,
means to perform physical or overt worship. This kind of
worship includes, among other things, faith in Allah,
submission to His authority, belief in His prophets and
Books, and hope for His mercy...2

The intellectual or covert worship is the gnosis of

Prime Realit al-ha al-’awwal) and His angels, prophets
y 1agq p

and messengers, the knowledge of the human soul and its
destiny as well as all other details that Sadra has given

in his definition of gnosis in his al-Mazahir al-’ilahiyyah.

He finally calls this kind of worship "the essential

worship" (al—‘ibédah al-dhatiyyah) without explaining why

1. Ibid., p. 21.
2. 1bid.
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he does so,1 It is very likely that since he was
preoccupied with the philosophical concept of the essence
of man - rational animal - he considered this kind of
worship as the function éf the rational faculty and there-
fore called it "essential". The essential worship fulfils
three objectives, according to Sadra. (1) It leads to the
rejection of interest in other than Al1l1ah, whatever it
may be; (2) it devotes all the intellectual and spiritual
powers to the ultimate aim for which they are created,
namely, to promote the heart from the state of darkness
and obscenity to the state of illumination and purity so
that it may become capable of receiving the Light of
Divine Reality, which is the source of all goodness and
happiness; and (3) to become the mirror of Divine
manifestation.2

This classification which is apparently based on
Mulla Sadra's concept of man, scems to be a careless and
casual classification. His concept of physical worship
covers faith and belief in some fundamental aspects of
Islam which, contrary to what $adré said, are not included
in the shari‘ah; rather they constitute the foundations
upon which the whole shari‘ah is established. Besides,
faith or belief can hardly be considered as a physical
act, and there is no justification_for considering them
as physical or overt. Furthermore, one can hardly think

of an act of worship which remains exclusively or even

1. Ibid., p. 22.

2. Ibid., pp. 22-23.




95.

mainly physical. Take, for instance, praying, fasting,
pilgrimage or any other ritual; how can an act of worship
be an act of worship and still remain simply physical®?

How can commitment, intention, concentration and peace of
mind be considered as mere physical acts when they are
essential to every act of worship? If all the obligations
of the individual as they are defined in the shari®ah are
simply physical or overt acts of worship, then there is no
recason to consider the cleansing of the heart, aqd

the rejection of interest in the mundane world as non-
physical., On the contrary, one bas every reason to believe
that what Sadra has considered as categorically two
different acts of worship are essentially one. No one can
practice the elements of "the essential worship" without
undertaking some part of "the physical worship'"; nor can
anybody theorize some kind of physical worship acceptable
to the standards of the shari‘ah without covering some
spiritual and intellectual element in it. The classifica-
tion, however, serves one important purpose, namely, it
justifies Mulla Sadra's criticism of the Sufis. The
physical concept of worship stresses '"the shari‘ah"; and
the shari‘ah as commonly defined might not cover some of
the details of the mortifications and exertions of some
Sufi tradition. The intellectual or the essential worship,
on the other hand, can cover all the academic elements for
the lack of which Sadra has persistently blafmed both the

Sufis and the theologians.
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Mulla Sadra is also against mystic ecstasies

(shathiyyat). A complete section of his Kasr asnam al-

jahiliyyah is devoted to "the refutation of mystic ecstatic

utterances". Mystic exclamations, for him, are either
exorbitant heretical utterances or pompous statements which
might sound nice but have no meaningful content.l @adrﬁ
regrets the attribution of some of those utterances to
Bistami. He, therefore, doubts the authenticity of their
attribution to him,., HHe maintains that Bistami must have
been paraphrasing others if he ever pronounced sucﬁ
claims; and his students or audience must have taken the

L 2 :
8.hathiyyat for the master's own opinion, With regard

to Sadra's criticisms of the Sufis, it may be true to say

that had the conservative Mullas seen Sadra's Kasr ’asnam

they would probably have not caused so much trouble for

him as to make him go into exile,

1. Ibid., pp. 28-30.

2. Ibid., p. 29.



PART II1I

SADRA'S MAJOR PHILOSOPHICAL IDEAS




98.

PHILOSOPHY OF EXISTENCE

Ontological discussions, which are the fundamental
part of Mulla Sadra's philosophy, constitute some of the
contemporary philosophical and even linguistic issues in
the West, although many Western philosophers and linguists
have still remained almost completely ignorant of Sadra
and his contributions.l

Modern linguists are involved in ontological dis-
cussions in their analyses of the verb to be. On account
of the fact that the verb be is a local peculiarity of
Indo-European languages and of no general importance in
linguistics, some modern linguists have reduced all
ontological problems to linguistic ones. In his article
"On the Theory of the Verb 'To Be''" Charles Kahn quotes a
recent linguist who, when speaking of the absence of the

o
copula in Chinese, said: "There is no concept of Being
which languages are well or ill equipped to present; the
functions of 'to be' [as verb of predication in Indo=-
European] depend upon a grammatical rule for the formation
of the sentence [namely. that every sentence should have a

verb]. and it would be merely a coincidence if one found

1. PFor the familiarity of the West with Mulla Sadra,
please see the following:

Nasr, S. H. "Ashind’i ba Akhund-i Mulla Sadrda dar maghrib
zamin', yadnamih Mulla Sadra (Tehran University Press,
1%961), pp. 51-=-62.
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anything resembling it in a language without this rule."l
It must be interesting for the adherents of these views to
know that Sadra has produced all his ontological analyses
in Arabic, a language in which the verb is just does not
exist. 1t way even surprise them that from the viewpoint
of $adr§. the notion of existence has no dependency upon
the presence or absence of the verb to be, and it is the
actual predication which matters not the sentence struc-
ture in which the assertion is expressed.

Modern philosophers of the West also have been trying
to find their way out of the riddle of existence. Berkeley,
for instance, tried to find out the meaning of existence,
not by contemplating upon a personal notion which every
individual may develop for himself, but by examining what
such phrases as, let us say, "there is a table in the room"
communicate. He concluded that when someone says "There is
a table in the room", he simply means that he himself or
someone else has experienced(or/and can experience) the
table. To say that something exists in such a way that it
can by no means be experienced, makes no sense to Berkeley

because what would be the difference between existence and

1. Kahn, H. Charles, "On the Theory of the Verb 'To Be'",
Logic and Ontology, edited by Milton K. Munitz (New York,
1973), p.4. Also see John Lyon's account of the three
constructions of the verb to be in his Introduction to
Theoretical Linguistics (Cambridge University Press, 1968).
pp. 389-390.

2., See Sadra's opinion about relative existence (wujud-i
rabti), al-Asfar al-’srba‘ah (Tehran, Lithog.), Vol. I,
p. 72,
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non-existence if our experience remains completely
indifferent and non-commiﬂ:al?l In other words, Berkeley
reduced ontology to epistomology.

Kant, on the other hand, when arguing his refutation
of the Ontological Argument for the existence of God2
maintained that "Being is obvioﬁsly not a real predicate;
that is, not a concept of something which could be added
to the concept of a thing."3 Kant's view was fully
worked out in Frege's doctrine that existence is a second-
order concept and not a first-order concept which applies
to individual things directly. '"This Fregean view is
incorporated in the symbolism of modepn logic where exis-

tence is normally represented by a quantifier; that is to

say, by a kind of sentence-operator and not by a first

1. Copliestone, F., A History of Philosophy (New York)
Vol.5, part 11, p.26.

2. What is known as the Ontological Argument for the
existence of God in the West is originally by St. Anselm
of Canterbury (1033-1109). He argued that "God cannot be
conceived not to exist". This argument, which was then
adopted by Descartes, introduces the concept of God as a
priori concept and, as Kant put it, as a concept of pure
reason. [See Richard Taylor's introduction to The
Ontological Argument edited by Plamtinga (London, 1968)
and also Encyclopedia of Philosophy, Vol. 1, p.128 and
Vol.5, p.538]. There is also another Ontological Argument
for the existence of God, which is apparently developed by
fuslim Peripatetics independently of the former. Having
differentiated for the first time between existence and
essence, they argued that contingent beings lead to a
Necessary Being, in the sense that the existence of that
Necessary Being be the logical consequence of the
Contingent Beings.

3. Smith, N. K. (trans.) Immanuel Kant's Critique of Pure

Reason (London, 1958), p. 504.
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order predicate."l Thus the symbol (3) was introduced as
the quantitative term for the existential proposition, and
was, therefore, called the existential quantifier.g After-
wards, the question "Is existence a predicate?" became the
central idea of several articles; and philosophers and
logicians attempted to tackle this question and often came
to a negative answer since they could easily see that the
predicate in '"the book exists'", is not an attribute added
to the subject as "red" is in the case of '"the book is
red".3 The most peremptory opinion in this line was
probably that of Donald C. Williams, who decided to dis-
pense with existence all at once. To quote his own words:

"I suggest that we slash the affair down the middle,
so to speak, by asking whether the reason for so much

gingerly indecision about Being is that Being is not

(though we may grant to Parmenides that not-being is not
either). There is no Being or existence as such, even in
the sense in which there are singing, desires, societies,

shapes, numbers, and even perhaps it, and, and but."

1. Munitz, K. Meltonk, Logic and Ontology (New York
University Press, 1973). p.2.

29, It should be noted that the introduction of "3 as the
existential quantifier should not be considered as an
ontological issue., This symbol is just a quantifier which
stands for some exactly in the same manner that the symbol
“Vn stands for "all" or "every". There is a point in
saying that all the propositions which are quantified with
"some" or "3I" imply or presuppose the existence of the
subject. But it does not mean that "3 stands for existence
or it becomes an ontological issue.

3. Typical attempts of this sort are the articles Written'

by D.F.Pears and James Thomson @cpawson (ed.) Phllosoghlcal
Logic (Oxford Univ. Press, 1968), pp.97-lO7]f and by Q.B.
Moore Flew.A.G.. Logic and Language end series, (Basil
Blackwill Molt Ltd., Oxford 1973), pp. 82-94.
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In other words, he does not consider existence even
as sentence-operators, He, then, continues:

"'Being' and existing as gerunds, like the technical
coinage 'existence' in its original meaning, are abstract
nouns which would be quite synonymous with 'to be' and
'to exist' if English did not g0 stubbornly resist most of
the substantival uses of the infinitive. To fasten on
this 'essential' meaning I shall use 'Beingness' as we
might evade a similar slipperiness of 'pleasing' with
'pleasingness' and I shall also be generous with capital
letters, not from piety or irony but because an abstract
noun is a sort of proper noun."l

Opposed to such views is the opinion held by Joseph
Owens, some aspect of whose approach is very near to Mulla
Sadra's. Instead of arguing whether existence is or is not
a predicate, he first tries to clarify that when we assert
the existence of something, our judgement is positive and
highly significant, although when this judgement is
expressed in a statement the predicate of that statement
will not be an attribute added to its subject. Now, can
we conceptualize that state of objectivity which we have
asserted in our judgement? His answer is a negative "ycs"
because after his positive answer he adds:

".,.. But this conceptualization of existence is not

a victory without casualties. What perishes in the process

1. Williams, C. D,, "Dispensing with Existence" The Journal
of Philosophy, Vol., LIX (1562), p. 749,
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is that which is most characteristic of existence, the fact
that something exists. The concept of brownness represents
what is most characteristic of the colour brown. But the
concept of existence, detached and just in itself, does

not give the knowledge that anything exists. In regard to
any content that would be characteristic of existence, it
is entirely lacking. It is the_concept of something else
used to focus upon what is known through judgement. There
is no characteristic concept or proper concept of existence.
There is merely the use of other concepts to spotlight it
and to represent it in this way for the_purpose of consi-
deration and discussion. But once the notion ceases to
spotlight what is known through judgement and accordingly
comes to be used as an independent concept it causes
trouble."l

In other words, according to Owens, existence can be
known only through judgement, for its reality vanishes as
soon as its conceptualization begins,.

Sadra's view of existence is different from those
already given. He does not reduce existence to a second-
order concept, nor does he make it so much dependent upon
judgement although he does not totally disagree with Owens,
His view is different because his major question is not
whether existence is or is not a predicate, even though

his answer to such a question would be definitely negative.

1. Owens, Joseph, "The Content of Existence'" Logic and
Ontology., edited by Munitz (New York, 1973), p. 29,
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Before going into his actual arguments, it may be useful
to make an introductary statement about his whole onto-
logical ideas.

In his ontological discussions, Mulla Sadra has two
existential scenes, two states of being, or let us say,
two domains of discourse. One, and in fact the more
significant one, is the domain of actuality or the
external world, wherel existent beings stand independently
of our consciousness. The other domain is our state of
consciousness» Our mind, (dhibn)which is quite a different
state or mode of being. Accofding to Sadra, there are
things which exist and stand out (or can do so) both in the
external and mental domain. A book, for instance, that is
an external reality has a mental or noetic reality too.
But there can pe things which are realized in the domain
of consciousness (like all the thingé that we can think of
and that may not exist in the world). The main difference
between these two domains is that the mental domain is
primarily our creative domain; wWe can create in it whatever
we want to; good and bad, false and true, possible and
impossible, and so many other terms can impose no restric-
tion upon our imagination; it is a dream and in a dream
nothing is impossible or false. This absolute freedom is
due to the fact that our mental creations are so personal
to us that they can have no effect upon or interference in

the external domain. The external domain, on the other

1, The Ffact is that Sadra thinks of the external world as

a significant mode of existing and not as a spntlal reality
inside which beings are stored. Thus the use of the adverb
"where" in this context is just due to the limitation of
language.
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hand, has effectsand efficacies which are not the function
of our imagination, And the realities of this domain are
not so obedient to us as the mental realities are. In
this manner, there are two domains in which things can be
considered. These "things" when considered as such, that
is to say, irrespective of any existential (wujﬁdI) or
non-existential (‘adami) values -~ whether these existential
values be external or mental - are what Sadra calls
essences. And then he conceives of essences as being
associated with mental being when he is conscious of them
as mental realities, and with external being when he
experiences that they are entities entirely independent

of his consciousness. What Sadra is driving at in these
abstract analyses is that the external existence of a
given thing is the very objective reality whose outward
manifestation has become the essence of that thing, and

it is responsible for the objectification and individuation
of that thing. Essence, therefore, is considered as a
mould, as a non-existential form in which the existence of
a thing is wrapped up. Speaking in Hegelian language,
essence is the antithesis of existence. Essence, which is
nothing, finds its identity in existence. Sadra believes
that objective existence as such can be experienced but
not known; we can know of it but we do not "know" it; it
is experienced even before we become conscious of anything
objective, but it cannot be conceptualized because con-

ceptualization is nothing but de-extermalization. Thus
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first comes the existence of things and then and only then
their "thinghood". 1In this manner the concept of existence
becomes an all-inclusive concept which envelops every
reality, from God to the faintest being. In other words,
Sadra identifies the subject of his ontological dialectic
with the Sufi Being. Sadra's problem is that he is not
happy with a descriptive and allegorical language when
explaining his ideas; he wants to "prove" them logically

so that they carry an absolute logical validity. Whether
he can do so or not is to be decided after going through

his arguments.

1
The Indefinability of Existence

The first point which strikes Mulla $adré's attention
is that existence is indefinable, and there is nothing more
evident than existence to serve as a definition for it.

As Sadra himself put it:

"The reality of existence is the most evident of
all things as it is a present and immediate experience;
while its essence remains the most obscure.”

To him existence is the very external thing, and the
object of our experience whenever we experience a concrete
being. lle stresses that "it is the most particular of all

particulars, individuates . &all individuals, and

1. Sadra has used “"kawn" and wujud interchangably (see,
for instance, his argument of the Primordiality of
Existence in his al-Masha‘ir, p.l5). Assuming that of
the two terms (wujud and Eﬁﬂﬂ) one would mean existence
and the ogber being, I have used the English equivalents
interchan%Fbly.

2. Shirazi, $adr al-Din, al-Masha‘ir (Tehran, 1964), p.6.
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objectifies whatever positive and objective reality."l
As the very positive reality of all®real”is enveloped by
existence, it remains beyond all the delimitation of
things. Hence, it is an absolute reality with such an
"incommensurable" nature, which is not susceptible of
any definition "because it is irreducible to anything

or any of the categories of reason and logic."2

"As for its definition, it is impossible for defi-
nition would surely be either a connotative definition
(definition by genus and differentia), or a definition
by description. The former is impossible because existence
has neither a genus nor a differentia, so is the latter
because it is impossible to apprehgnd existence through
something else because other things are either less
evident than, or as evident as, existence ditself."

Therefore, Sadra maintains that any definition formu-
lated Ffor existence would be a purely lexical and a
synonymous definition which explains only the word
existence, without spotlighting the concept 6f existence,
Hence, an attempt in vain.

Mulla Sadra demonstrates the impossibility of defining
being by analysing the process of conceptualizatipn. He
says that conceptualization is the presence of the meaning
(concept or image) of a given thing in the mind, the

meaning being similar and correspondent to the thing.,

1. ‘Abdul Haq, Muhammad, "An Aspect of the Metaphysics of
Mulla Sadra", Islamic Studies, Vol.9 (1970), p. 332.

2. Shirazi, op.cit., p.6.
3. Ibid., p.6.
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This applies to the concepts and essences which are
associated at one time with external and real existence
and at another with mental and noetic existence; but not
to existence itself. For, existence is not associated
with any existence other than itself. Therefore, it is
impossible to excise existence from existence and trans-
fer it to the mind so as to associate it with mental
existence. Hence, it is impossible to have a concept of
it. In other words, to be what it is, external being
must remain external; and as soon as it is conceptualized

! and revealed in the form of a mental being, it is no more

external. And, anything for which there is no mental
existence is beyond such characteristics as generality,
particularity, commonness and partiality, which are
ascribed to concepts. Since it is beyond all the cate-
gories, it is not a genus, differentia, species, or an
accidental attribute for anything nor can anything be
its constituent. In brief, it is not a concept to be
defined,

As his view about the definition of existence indi-
cates, Sadra, like many of the Western logicians and
philosophers, does not consider existence as a first-
order predicate; he, too, maintains that existence is a
second-order concept, a concept of pure reason, or as he

himself put it a secondary intelligible like "thinghood",

1. Ibid., p. 6-7. Also seec his al-Asfar al-’arba‘ah,vol.1,
(Tehran, Lithog.), pp. 25-26.
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"possibility", '"substantiality", '"manhood" and "blackness"
which are nothing but abstract ideas.l But, he also
believes thatiis is only one of the two senses of exis-
tence, and in fact the one which Mulla does not have in
mind. The second connotation of existence, which is the
subject of @adrﬁ's ontology is not a secondary

intelligible, but the very external and positive reality

of the external entities, the one which is outside the
mind and as such cannot be a mental object, and therefore
remains indefinable., This connotation of existence can
be conceived, not as a_concept. but as a preconceptual
awareness. Even that awareness, according to Sadra,
requires a gnostic insight achieved by spiritual methods.
Sadra is quite explicit upon this point, and he claims
that the reality of existence can be apprehended only by
the ‘urafa’ (the gnostics) who penetrate into knowledge

(al-rasikhan fi al-‘ilm); he also identifies this sense

of existence with what the Sufis call "the Breath of the
Compassionate",

Mulla Sadra's view on the definition of existence
raises very serious issues which occupy the main corpus
of his ontology.

1. The objects of the external world are things like

tables, books, trees, buildings, people, mountains, and

1. Shirazi, Sadr al-Din, al-Asfar al-’arba‘ah (Tehran,
Lithog.), Vol.I, p.8l; and also his al-Mash@a'ir (Tehran,
1964), p. 7.

2. Shirazi, Sadr al-Din, al-Mash@‘ir (Tehran, 1964), p.8.
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so on and so forth; and all these things are essences or
quiq;ties. To say that the reality of obdjective entities
is nothing but existence is tantamount to saying that
existence is nothing but the quii&ties which occupy the
scope of the objective world. Things being what they are,
essence, then, becomes the reality of the objective world;
and there would be no reality apart from it to be identi-
fied as existence and as opposed to essence.

2. 1If existence is the reality of objective things,
since these things are in fact essences, then the meaning

of existence in everything would be identical to the

essence of that thing. That is to say, existence is
susceptible of as many meanings as the possible number of
essences. Consequently existence becomes an ambiguous and
equivocal term whose real meaning remains completely

vague and unidentifiable until it is predicated of a given
essence which will determine and allocate the sense of
existence all at once.

Mulla Sadra has dealt with these issues extensively,
and his discussion on these matters constitute three of
his major ontological doctrines, namely, the Primordiality
of Existence, the Unity of Existence, and the Unequivocality

of Bxistence.

The Primordiality of Existence (’asalat al-wuiud)

We have already seen that aécording to Mulla Sadra

existence is the very positive reality of all things and
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not a concept, hence undefinable. We have also pointed
out some of the undesirable consequences of this view.
In his doctrine of the Primordiality of Bxistence Mulla
@adré is not adding anything new to his previous view;
under the heading of the Primordiality of Existence, he
only tries to prove his previous view about existence on
rational and logical grounds. In other words, he is
going to establish that the cbjects of our experience in
the external world are "existences", and that whatever a
given essence, it is as such nothing but an abstraction,
a coroflary of existence and therefore dependent upon it.
Existence would then be the reality, the noumenon, tle
underlying substance of every "this"; and essence would
become the appearance, the phenomenon, or the outward
aspect, hence secondary and dependent; consequently, the
inconsistencies and discrepancies which, as we saw,
followed from his view about existence would no longer
disturb the validity of his doctrine,

Worth mentioning is the fact that Sadra did not
believe in the Primordiality of Existence at the beginning
of his philosophical career. He says that he, like many
of his predecessors, believed that essence was primordial
and existence was nothing but an abstraction, until God
guided him to the right path and disclosed to him that

the contrary was correct.

1. Shirazi, Sadr al-Din, al-Asfar al-’arbafah (Tehran,
Lithog.), Vol. I, p. 10.
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Mulla Sadra has tried to prove his doctrine of the
Primordiality of Existence on rational grounds. He has,
therefore, produced eight demonstrafions which became
classical after him, and were never seriously gquestioned.
One may, however, be suspicious about the rigour and
cogency of his demonstrations, even without going to the
content of Sadra's arguments; for, if existence, as $adr§
claimed, is the positive reality of all things, the most
evident of all things, and therefore, beyond all categories
of reason and logic, then any attempt in producing rational

proofs for its primordiality cannot be without absurdity.

What proof other than personal experience can one have for
something which is absolutely evident, positive and beyond
all categories of reason? Thus, it would not be strange
to find his arguments without enough strength and cogency.
One might even find some of his arguments too formal; so
much so as to make the demonstration a typical example of
a tedious logical argument. This is probably due to the
fact that in order to strengthen the rational ground of
his position, @adré has reduced his whole issue to very
strict and concise syllogisms, with two premises and a
conclusion, Take, for instance, the following
demonstration:

If existence were not primordial, there

would not exist anything.  The consequence

is false,

Therefore the antecedent is false too.

ln Ibida. po 1.3.
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From thé formal point of view, this argument is valid,
but validity is not sufficient. All +¢hat formal validity
establishes is that if the premises are true, the conclu-
sion is true. But how do we know that the premises are
true? And how can we examine their truth value? The hypo-
thetical premise, for instance, says:

(1) if existence were not primordial, nothing would

exist.

The truth value of this premise is the same as the
following:

(2) Since things exist, existence is primordial.

he truth of (2) not only cannot be taken for granted,
but also it is precisely what Sadra's opponent denies.
For the opponent does not deny the entities around him;
all he says is that from these entities one cannot deduce
that existence is also an entity. Thus Sadra has committed
the falasy of assuming the issue in his argument., Of
course he does give further elaborations on this premise.
He says that essence qua essence is devoid of all exis-
tential properties; therefore, it cannot be responsible
for the positive reality of things. But these elabora-
tions are definitions not facts,

In another demonstration, Sadra argues that if
existence were not primordial, then there would be only
"primary and essential' predication. Predication is not

. 1
only that, therefore existence is primordial. Afterwards,

1., Ibid., pp. 12-13.
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he elaborates upon his classifications of predicates into
"primary and essential'" predicates and "secondary and
synthetic" predicates, without recalling that these classi-
fications, no matter how useful and workable, are not
statements of fact to be true or false in the sense of
correspondence or lack of correspondence to the external
world,

In another demonstration he says:

"If there were not a reality for existence in the
objective entities, then there would be no individual for
any species.ﬁl

Then he explains that the concept of every individual
reality is a universal concept plus as many characteristics
as are necessary to make that concept applicable to only
one individual., Since each of these characteristics is
still a general concept, no matter how many they may be,
the concept will still remain universal. Thus if it were
for the sake of essence, there should be no real indivi-
dual; for, essence could not lead to an individual,

Now is it realistic to say that our image of John is
in actual fact the universal concept of man - a rational
animal - plus particular characteristics which are alto-
gether found in one verson, who is John? What about one's
image of himself?

In brief, such arguments can hardly prove'§adr§'s

doctrine of the Primordiality of Existence. One may even

1. Ibid., p. 14.
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doubt whether it is a genuine doctrine which has really
something to say, or just a spurious matter emerging from

a8 semantic ambiguity. But, given that it ie a "legimitate"
doctrine, it does not eeem to be necessary to "brove" it
syllogistically. If it were a mathematical préblem..of
course the solution had to follow from the premises
logically. But a philosophical doctrine which is even one
of the few fundamental principles of a system is not
necessarily to be judged in terms of whgther or not it
follows from certain premises. Many philosophers explain

their ideas without saying: this is the mian promise, and

that is the major premise; therefore... A doctrine can be
a philosopher's choice not simply beeause it follows. from
such and suchjpremises. but because the phildeopher has
good practical, humanitarian, or some other kind of
reasons for his choice. While having so much concern for
demonstrating his doctrine of the Primordiality of
Bxistence, Mulla Sadra has failed to realize that the
conclusion of a logically valid argﬁment is only logically
true in the sense that it is true only on the hypothetical
assumption that its premises are true. This means that
the conclusion has no value for someone who has the
slightest doubt about the truth of the premises.

Instead of examining whether Sadrd could prove what
he wanted tb prove, we might as well probe into another
aspect of the doctrine of the Primordiality of Bxistence:

how can we classify Sadra‘s systém with regard to the




implications of this doctrine? The whole contention of
the doctrine is that, for Sadra existence is the objective
reality which is independent of our consciousnees. Since
he believes in the existence of reality apart from cons-
ciouseness, he can be considered as a realist and his
philosophy as a kind of realism.l

On the other hand, existence and essence are mutually
exclusive, then Sadr& cannot (and does not) uphold the
primordiality of both essence and existence. Can one say
that since Sadrk maintains that essence ie not primordial,
he is ultimately denying the actuality of the thinge

2

around us and therefore he is an idealist® in this respect?

Yes, it is quite possible, even though Sadr@ does not
entirely deny the externality of the essences. Sadra
‘upholds that essences have no reality other than that they
are the outward projection of existence. That is to say.
without existence there would be nothing; and with exis=
tence there is everything. But this can also mean that
thingse as they are for themselvee are nothing save
existence; essence, therefore, appears on the stage when .

L3
presentation to ., or perception by our consciousness is concerned,

1. Realism is defined as "the doctrine that reality exists,
apart from its presentation to or conception by conscious-
ness; or that if, as a matter of fact, it has no separate
existence to divine consciousness, it is not in virtue of
anything appertaining to consciousness as such. (See
Dictionary of Philosophy and Psychology. edited by J. M.
Baldwine, Vol. II,. p. 421).

2. Idealism is defined as the view which holds in opposi-
tion to realism, that the reality of the external world is
ite perceptibility. (See Dictionary of Philosophy and
pSZChOIOBEQ edited by J.M. Baldwine, VYol. Ij Pe 50 )o

3. See his account of ~ mahiyyah" in al-Asfar_al-’arba‘ah
(Tehran. Lithogo)a Vol.I, p.b52. .
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In this sence, Sadra becomes an idealist too. Thus, the
doctrine of the Primordiality of Bxistence, which is the
foundation of Mulla Sadr@a‘’s realism, may paradoxically
become the basis of his idealiem as well,

The next, and probably the most significant implica-
tion of the doctrine of the Primordiality of Bxistence., is
its religious implication. For a religious individual,the
view that all diverse realities of the world when consi-
dered apar% from the phenomenal wrappings are nothing but
existence, and that existence is the only objective reality
behind all the appearances can easily beconte the philoso-
phical counterpart of a religious world-view, namely, that
the universe is created by God. Then the religious con-=
cept of creation stands as the equivalent of "existentia-
tion" (:zjgg)} God or the Creator, 'as the cﬁunterpart of

the Necéssery Being (w&ijib aléwujﬁd); and the creatures of

God, as the contigent beings (mumkindt) or existents
(mawjudat). Between the doctrine of the Primordiality of
BExistence and the religious concept of God as the Agent of
all creation, there is s8till a theoretical gap for Mulla
Sadra to fill. An upholder of the doctrine of the Primor-
diality of Bxietence can, of course, demonstrate the
comparison between the philosophical view at issue gnd the
religious world-view. However, to show this comparison is
something, and to identify the two as the same is another.
To fill this theoretical gap., Mulla Sadrad introduces

another doctrine which seems to be both philosophical and
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religious. Philosophical;because it is discussed and
developed on the basis of the ontological view of the
Primordiality of Existence; and religious because it
explains the religious concept of creation though in a
philosophical way.

This doctrine is the doctrine of origination or ja‘l.
The major issue of the doctrine of origination (jgii)‘iév
whether the-object of origimation is essence or existence.

With regard to his doctrine of the Primordiality of

Bxistence, Mulla gadra'e answer to the question ie quite

clear. From his point‘of view essence is mothing but a
fake corellary of existence, which becomes manifest. not
because of any intrinsic merit of its own, but by virtue
of mere_pertinance to existence. The object of Origina-=
f;on (ﬁajiﬁl)‘can. therefore, be nothing other than
exiatence;1

Thus in a religious context, where faith in the
Originator {jA‘il) is taken for granted, Sadrd tries to
transform his 6ntologica1 doctrine to a religious ideology.
Consequently, existence, thie time not simply as a philoso-
phical concept but as a religious one, covers the entire
range of reality, from Reality to the so-called metapho~
rical realities of the realm of cqntingency.2

It should not be overlooked, however, that the

doctrine of ja‘l does not really fill the gap between the

1. Shirazi, Sadr -al-Din, al-Mash&‘ir (Tehran, 1964),
pp. 37-45. 'See also his al='Asfar _al-’arba_ah (Tehran,
Lithqg.). Vol.I,rpp.>98-103. . .

2. OE cit. .- ppo -gé-SSO
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doctrine of the Primordiality of Bxistence and God as the
Agent of creation in the religious sense. For, the
doctrine of Jﬂil presupposes the Primordiality of Bxistence:
and, it is the.element of faith, and not the cogency of the
doctrige of the Primordiality of Bxistence which makee
Sadra's doctrine of Jﬂll acceptable to a religiouely minded
person. There are Musiim philosophers who argued against
the doctrine of the Primordiality of Existence very

strongly. The best representative of this group is

Suhrawardi. In his Hikmat al—ishriq Suhrawardi held the

view that:

"Bxistence is equally predicable of blackness,
substance, man, and horse. It is thereforé an intel-
1ig;p;e concept which is applicable to all of these
things in one sense. So is the concept of essence .or
the concept of reality. Thus we maintain that all of
them are concepts of pure reason."1

He also maintained that in tﬁe same manner that "one"
is not a positive property of any objegt. nor is subefan-
tiality a property of any corporeal entity, likewise
existence is not a positive property of any objective
thing either., He divided the qualities of thinge into

two kinds: one, positive and objeétive (al-gsifét al-

‘aynixyah wa al-khd@rijiyyah); the othei. subjective and

1. Corbin, H. (ed.) Ma jma‘ah duVVum'imuéanhéfﬁt-i Shéykh4i
ishrdq (Tehran, 1952), p..665. B
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mental (dhihni); and decided that such concepts as essence,
existence, substance, accident, thinghood (ah@iixxah) and
othere are in the second category and are notﬁing but
terms of our classification and reasoning and therefore
correspond to none of the qualities of things.

Thus, Suhrawardi, unlike Mulla Sadra, considers
existence as a matteyr of logicallanaiyeis and not as the
individuated reality underlying the entities of the

world.2

The Unity of Existence jwdﬁ%t al-wuijud).

After pondering upon the doctrine of the Primordiality
of Bxistence, the student of Sadr@ can hardly help
questioning whether there could be anything new in the
doctrine of the Unity of Existence. That existence is the
only objective reality which is manifested in variegated
appearances can be already understood from the doctrine of
the Primordiality of Existence. Hence a philosophical
doctrine of the Unity of BExistence upholding what is .
already covered by the doctrine of Primordiality may sound

quite unnecessary. However the role of the doctrine of

10 Ibid"oo ppo 67-710

2. Suhrawardi, because of his rejection of the doctrine of
the Primordiality of Bxistence, is usually considered as
the follower of the primordiality of essence. Nasr, S. H.
Islamic Studiee (Beirut, 1967), p.118.) This view is
commonly accepted on the assumption that if eomeone does
not subscribe to the Primordiality of Bxistence; he is
automatically a follower of the doctrine of the primor-
diality of essence. However, Suhrawardi is neither an
advocate of the Primordiality of Bxistence nor of essence,
as both of these concepts are concepts of pure reason.




121,

the Unity of Bxistence as a major bridge between Sufism
and Sadrd's ontology cannot be denied; it has been through
this doctrine that many religious and mystic values have
been poured into Sadr&'s philosophy.

The doctrine of tﬁe Unity of Existence is commonly
viewed as the philosophical expreseion of a mystical
doctrine which some Sufi authorities have translated as
the "Oneness of Being"”. It is the doctrine "that behind
the illusory veil of éreated plurality there-liee the one
Divine Truth - not that God is made up of parts, but that
underlying each apparently separate feature of the created
universe there is One Infinite Plenitude of God in his
Indivisible totality".1 The Sufi doctrine of tﬁe "Oneness
of Being" remains entirely aloof from all the logical
érguments and the current philosophical analyses which
constitute the content of ontological studies.

*This doctrine is only concerned with Absolute
Reality. It has nothing to do with 'reality' in the
current sense, that is, with lesser, relative truths
which the Sufis call metaphorical. Ghaz8l1li eaye: 'The
Gnostics rise from the lowlands of metaphor to the Peak
of Verity; and at the fulfilment of their ascent they see
directly face to face that there is naught in existence

save only God and that everything perishes but His_face,

not simply that it perisheth at any givén time but that

it has never not perished'..."

1. Lings, Martin, A Sufi Saint of the Twentieth Century,
2nd ed. (Great Britain, 1973), p. 122.

2. Ibid., p. 123.
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Mulla Sadra's doctrine of the Unity qf Bxistence
remains ﬁoétly pﬁiloeophical; it is tied up with his
analyses of another metaphical concept, namely, unity.

He says: "Unity and existence go together; they are the
same not in connotation but in denotation."l That is to
say that existence and unity do not mean tﬁe same, but
refer to thereame thing or both designate the same thing.
Sadrd divides unity into two kinds: unreal unity (wahdah

ghayr haqiqiyyah), and real unity' (wahdah haqiqiyyah).

Unreal unity is the one which appears among different
things when they have something in common. The common
element is called equality if it is quantitative, simi-'
larity, if qualitative; and identity, if the common
g;ement encombaeses all the properties of the things.
This kind of unity presupposes., and is therefore based on
diversity. If there are different things,., then equality.
gimilarity, or identity makeesense.2

Real unity, on the other hand, does not depend upon
diversity. In order to conceive real unity, one has no
need to think of diversity. In this context, §adra
compares the meaning of unity with existence in order to
show how identical they are in all respects:. He says that
unity is true of whatever existence is true. Unity
applies to things in various degrees, some of wpich are

similtude, equality, and identity. Numerical unity is the

Shirazi, Sadr al-Din, al-Asfir al-’arba‘ah (Tehran Lithog.)
Vol.I, p.124. .

2. Ibid.. Pe 130.



123,

highest degree of unity; that is to say, whatever is one
in number poesesses, and manifeste._the highest degree of
unity. Similarly, existence applies to the existing
beings in various grades. And, as unity is not a consti-
tuent property of anything, Sso existence does not fall
within the essential properties and constituents of any
of the quid;ties.l

Mulla Sadra does not eliminate diversity from existence.
He recognizes diversity within unity amd unity within
diversity; - and believes that this view is noticompatible
with the doctrine of the Unity of Existence. BExistence,
per se, is one and has only one meaning; yet it admits of
diversity in as much as it is viewed in respect of its
manifestations. He says:

"On some of the terminologies of the men of God:

The reality of existence, when considered with the
condition of not being associated with anything, it is
called... the state 6f Unicity (ahadiyyah)., in which all
the Namee and Quaiities are absorbed and exhausted; it is

also called the Total Entirety (jam® al-jam‘), The

Quintessence of realities (hagiqat al-haga’iq). and the

state of Unconsciousness (al-ghima’ ). - But, when it is
considered as conditional-with-something, it is such that
it is associated with all things from general to particular
- the things which are called Names and Qualities - and it
is the state of Divinity which is called Oneness

(wahidiyyah) ae well as the state of Totality (magém al-

jam')o Since it leads the manifestations and names - which

1. Ibid., p. 188. See also his al-Shawdhid al-rububiyyah
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are the entities and realities - to their appropriate
stage of perfection, it is cglled the State of Suzerainty
(rububiyyah). And when it is considered neither with nor
without the condition of being associated with something,
then it is that identity which permeates through all
things."

In other words existence as such, that is irrespec-
tive of every condition, is the very thing which is
present in all ite comditioned forms, because all the
various conditioned forms of it are in fact kinds or
classes which are still under the "simple" concept of
existence. Now when it is conditidned. it is either
conditioned with the condition of not being associated
with anything, or with the condition of being associated
with something. The former, Sadra thinks, is what the

Sufis call the State of Unicity; and the latter, what

1. Shirazi, Sadr al-Din, al-Asfér al-"arba‘ah (Tehran
Lithog. ), Voi.I, p.188. Mulla Sadra has applied all these
considerations to essences (see his al-Asfar al-’arba‘ah,
Vol.I, p.114), and he maintains that it is essence which
can be considered as conditional-with-no=association,
conditioned-with~association, and unconditioned. There,
he is quite specific in saying that "indeed essence can
be considered..." Moreover, the whole issue of the
consideration of essence concerns Sadri's explanation
about the difference between "genus" and "matter or
potentiality'", which are elements of essence and have
nothing to do with existence. The application of these
analyses to existence cannot be appropriate or correct
unless by existence Sadrd meant the concept of or the
essence of exietence- and in this case his study of
existence would be nothing other than language or a
concept analysis. Thus his equating the various
considerations of existence to the terminologies of the
Sufis might as well be purely allegorical. not really
significant.
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they call the State of Oneness. However, when it i3 con-
eidered as conditioned-with-something, then existence
admits of diversity without having been detached from its
essential unity because, as Mulld Sadrd sees it, this
diversity of existence is simply due to its being consi-
dered with regard to its manifestations and not as such.
Thus with regard to the reality of existence, there is
entire unity; and from the viewpoint of ite diverse
emanations, there ig diversity.

Sadrg also believes that the appreciation of the
unity of existence and the manner in which it engulfs and
ambraces all the beings is a special spiritual knowledge
which occurs only to "those who penetrate into knowledge".1
and the gnostics, since he considers this issue as an
esoteric knowledge about the relation between "the One
and many".2

In hpholding the doctrine of the Unity of Bxistence
MullSSadra stands in opposition to the old theologian's
ontological view maintained by Abu al-Hasan al-Ash®ari.
Al-Ash‘ari had suggested that since the existence 6? God
was cafegorically different from that of His creatures,
the term existence should have different meanings when
applied to different essences. According to this view
existence is an equivocalrand ambiguous term, with

different meanings. Sadra himself quotes al-Ash‘ari that

1. Shirazi, Sadr al-Din, al-Mashd'ir (Tehran, 1964) p. 8.

2. Shirazi, Sadr al-Din, al-Asfaf_ai-’arba‘ah (Tehran,
Lithog.). v°1oIo Pe 139- R .
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the existence of everything is the very essence of that
thing.l_ sadrﬁ'e doctpine of the Unity of Bxistence denies
al-Ash‘ari's view because it suggests that existence is
just oﬁe reality and applies to all beings in one sense.
The difference between the Necesséry Being and the con-
tingent beings, and also the existential differences of
the contingent beings are not in kind; ;hey are, rather

in degree.

The Gradation of Existence.

BExistence is predicable of different subjects in
various degrees. In other words, existing beings have
various deg}eee of existentiality. The degree of existence
revealed in them determines their degree of completeness
aqd perfection. The highest level of existence is the
state of Necessary Being where Being is absolute and mere
existence. Below this level is the state of contingency
where the emanations and emissions of existence are mani-
fested or embodied in various forms in accordance with the
amount of existential illumination they receive from the
Absolute.2 To illustrate this boint Muili §adr§ provides

the allegory‘of 1ight.3 Light is one reality, which

1. Shirazi, Sadr al-Din, al-Asfa&r al-"arba‘ah (Tehran.,
Lithog. ). Voi.I, p.49. See also Sabzavari's al-Manzumeh
( Tehran, 1966), p. 4%

2, Shirazi, Sadr al-Din, al-Asfar al-’arba‘ah (Tehran,
Lithog.)., Voi.I, pp.21.65. See also the following:
‘Abdul Haqq Muhammad, "An Aspect of the Metaphysics of
Mulla Sadra", Islamic Studies, Vol.I, pp.,333-34., and his
"Mulla ‘Sadra's Concept of Being", Islamic Studies, Vol.6
(1967), p.271. - .
Ashtiyani, Hasti az nazard falsafih va ‘irfdn (Mash-had,
1974), pp. 122-23. 4
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partakes of a variety of degrees. The light of the sun and
that of a candle are one in nature; the difference between
them is due to the degree of intensity. Similarly, the
light of existence has various degrees, The differences

in exieting realities are due to the variance in the
degree of illumination which is revealed in them. This
implies that thinge, according to Mulld Sadr@. are in a
vertical hierarchical order.

For the entire existence, Mulla Sadra considers
three different 1evels.1 The first and the highest is
the state of pure existence which is absolute and has no
dependency upon anything in any respect. Of this state of
existence nothing is conceivable, since it is beyond
apprehension. It transcends all and every being. It is
Tﬁe One, Tﬁe Primé Realify. and the source of all beings.
Since it is beyond our consciousness it remains as an
Obscure Idéntity. or Absolute Obscurity. The second is
that being which is revealed in the form of the various
specific entities. In other words, it is moulded or con-
ditioned by its limited aspect, and has, therefore, become
manifested in the form of existent essences,

The third is the "unconditioned" and absolute exis-
tence which is permeatéd through the whole realm of
contingency, and ie not limited by any demarcation. This
state of existence, according to Sadrd, is what the Sufis

call the Breath of the Compassionate (al-nafas al-Rahméani).

1. Shirazi, Sadr al-Din, al-Masha‘'ir (Tehran, 1964), p.40.
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"The created reality" (al-haqq al-makhliig)., and also "The

Permeating Light" (ai-nﬁr alFsﬁri).

Thus, in Sadr&'s allegory of light, the sun which is
the source of all light stands as the symbol of the first
level of being; the light which has come into a room
through & window and has accepted the shape and the colour
of the window glass symbolizes the second level; and the
light which is reflected and has illuminated the vast
space around us without having a shape or colour other
than its own demonetrates the third level. And in the
same manner,all aspects of light are dependent uéon the
sun, all creaturely beings and the whole domain of con-~
tingency are dependent upon the One. The Absolute Being

is, therefore, the only Primordial Reality2

in the true
sense -of the term, and other. beings are just shadows and
reflections which depend upon His Grace always and at
every moment. Their reality is dependent relative, and
perishable. In this manner, the doctrine of the Unity of

BExistence and the Divine Unity are the same in §gdr§'s

system.

1. Ibid., pp. 40-41. These three levels of existence are
in fact the same as the three considerations of the
concept of existence to which we referred before. It
seems that according to Mulld Sadra what is true of a
concept essentially characterises the object of that
concept too even when the object is considered as
essentially beyond human cognition for one reason or
another.

20 Ibido. ppo 52-53-
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Mental Existence.

One of the very.eignificant ontological issues raised
-by Sadra is his doctrine of mental existence. This
doctrine is degcribed by Sadra in two categorically
different xgrme: one is ph11080phi¢a1. and involves
logical argument and demonstration; the other is connected
with a purely mystical and religious experience, and it
may therefore interest those who enjoy a foretasteof
‘irfan.

The first explanation is basgd upon the Principiality
and gradation of existence. As Sadrd has put 1t.1 the
contingent beings consist of existence and essence, the
former being the positive part in every object@ve being,
while the latter is just an abstraction. The actual
effect of the agent on the contingent beings is therefore
existence, not essence.? Existence hae various grades of
intensity, the foremost of which belongs to '"Existence"
which is above all beings and beyond flux and annihilation.
Contingent existence which ig spread along a wide range of
gradation is the one which,ié,revealed and illuminated by
enough existential light to manifest objective effects
and identity. This level of existence is what Sadra
calls external existence, by which he means existence

apart from and independent of human consciousness. When

1. Shirazi., Sadr al-Din, al-Aef&r al-’arba‘ah (Tehran,
Lithog.)., Voi.1, p.65.

2. ShirBzi, Sadr al-Din, al-MashB‘ir (Tehran, 1964), p.44.
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the existential light of a given essence is so weak as not
to reveal that essence in the objeétified. external entity,
it remains purely noetic and mental;and has no realization
apart from its presence in human consciousness. At this
level of existence the being has no external effect and
remains merely as an object of human consciousness. In
other words, while at one end of the gradation, there is
Absolute Being, at the other end of it, there is a weak
and pale form of being which can be manifested only within
the context of human consciousness.

The spiritual and gnostic explanation is this: God
has bestowed upon man an angelic nature which provides him
with a creative power. By virtue of this power man can
actually participate in creating "corporeal" and intellec-
tual entities whose realities do hot g0 beyond their very
presence in man's imagination. In this context, §adr3

quotes from Ibn al-‘Arabi's Pusis al-hikam, where he

maintained that imaéinatién was man's creative power by
which he could beget and originate his own creatione.l
The two descriptions given above serve as the preli-
minary steps for giving the final proofs for the doctrine
of mental existence:
1. We are able to imagine things which are devoid of
any external existence, or even things which are utterly

impossible like nothingness or contradiction. If we

accept that these things have absolutely no existence

1. Shirazi, Sadr al-Din, al-Aefdr al-’arba‘ah (Tehran,
Lithog.), Vol.I, p. 65. '




whateoever, then we shall be denying the fact of their
very presence in our mind. If, however, we face the fact
of their presence in our mind, then we are bound to accept
that they have a share in én existence which is nothing
but mental.1

Sadra conceives of a possible criticipm which he
triee to defend in advance. An opponent may claim that it
leads to a contradiction to assume existence for nothing-
ness, no matter how imaginary that existence may be.
Mulla Sadra's defence is based upon his own analysis of
predication. He maintaine that it is true that the
acceptance of mental existence leads to the apparently
self-contradictory assertion that nothingness exists, but
in actual fact there is no contradiction involved. For
when we say "nothingness is nothingness", it is true from
the identity point of view. But when we say "nqthingness
exists" we do not mean in the tautological sehee of predi-
cation; rather we take it as a synthetic predication and
since of the two statements ('"Nothingness is nothingness"
and '"Nothingness exists"), oné is meant to be a tautolo-
gical predicate and therother synthetic, fhey do not
contradict each other.2

2. We have noetic objects to which we ascribe pro-
perties totally irrespective of whether those objects have

any objective existence. Nevertheless, our assertions are

1. Ibid., p. 65.

2. Ibid., p. 66.
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true. For instance, we imagine a specific triangle and
assert that the sum of its angles is 1802, Where does
the truth of that proposition occur, since we are totally
oblivious of the external-exietence of the triangle in
question? In other words, if the truth of a proposition
is merely a formal truth them its occurrence must be at
the menfal level. Hence mental existence.

3. He also speak of people and objects which existed
in the past and do not exist at the present time. But
the assertion we make is true at the time of the conver-
sation too; moreover it is not a formal truth which is
involved; it is an empirical truth about an extérnal
entity. For instance, when we say "Ibn Sinéd was a Person"”
our statement is true at present, ahd it is about an
individual not about an illusoery or hypothetical person.
This means that the individuai Ibn Sinad we have in mind is
exactly the individual Ibn Sind who lived hundreds of
years ago, or else we will not be talking about Ibn Sina,
and our assertion cannot be true. We also make assertions
about universal concepts. Therefore, there must be mental
individuals which are exactly the same as the external
individuals with the only difference that the former exist
on1y~menta11y.2

Thus the human mind is mc.s creative domain in which
he invents and innovates by virtue of hie creative imagina-

tion. This excellence is entrusted to him as he is the

1; Ibid., p. 66.

2, Ibid., p. 67.



133,

vicegerent of the Creator and must therefore be creative
in order to be a proper vicegerent. This doctrine has a
special epistemological significance to which we shall

refer in due course. !

The Qualification of Essence to Existence.

The positive attribution of a prédicate to any indi-
vidual subject in a synthetic proposition presupposes the
subject because what does not exist cannot have any exis;
tential property. This universal assumption is signified
by Sadr& in the followingrprinciple: "In order for a given
property to be true of a subject, the—subject itself must
exist".

Does this principle apply to the attribution of

existence to essence? If it does, then a given essence

l. Shirazi, Sadr al-Din, al-Masha‘®ir (Tehran, 1964), p.45.
This principle should not give. the impression that
according to Sadra the truth of a universal proposition
like "every A'is B" presupposes the existence of A.
Muslim philosophers even before Mullad Sadra knew that a
universal proposition is in fact a hypothet1ca1 propo=
sition which can be true when its subject term or ante-
cedent has no individual instance. But they (including
§adr§) recognized two kinds of universal propositions:
essential and existential. A universal proposition was
essential for them, when its predicate was predicable of
its subject in virtue of the essence of the subject; and
it was existential when the predicate was true only in
virtue of the existing individuals of the subject. Thus,
the existence of the subject is implied only{ the latter.
kind and in the non-quantified propositions; and the
principle in question concerns only these two kinds.
However, the division of the universal propositions into
the above two classes is irrelevant from the viewpoint of
modern logic. PFor further information see the following:

Mishkd3t al~Din, A.H.(ed.), Mantiqi nuvin (Tehran),
pp. 273-280. _

Shihabi, Mahmud, Rahbari kharad (Tehran. 1340).
pp. 161-164.

4 on
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must be an existing reality before the quality of exis-
tence is attached to it; and if it does not, then how is
it that the essence, which is putatively without any
reality, can be qualified I existence? 1In other words,
how can we a;tribute existence to a non-existing subject?
Mulld §adr§'s solution to this problem is that in the
actual world there is no such duality as essence and
existence. The external world, to him, is the realm of
existence not analytical abstractions; and therefore he
argues that the two are one and the same in the actual
world. Here is his own argument:

"If the existence of any given thing were not the
same as, and unified with, its essence, then it would
either be a constituent part of it, or an added quality
to it es anaccident. Both these two are falege; for, the
existence of parts should precede that of the whole, and
the existence of a quality occurs after that of the
qualified thing. Consequently, essence should 59 an
already existing reality before it exists, and also
there should be an existence before existence. These
(cénsequences) are impossible as they imply the priority
of something to itself and an infinite regression.
Therefore, the opponent is bound to accept the other
alternative, which is the unity of existence with essence
1

in the outside world."

As for the mental level, Mulla §adr5 accepts that

1. Shirazy, Sadr al-Din, al-Mash&‘ir (Tehran, 1964), p.29.
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there does exist such a duality as existence and essence;
otherwise we could use the two notions interchangeably and
synonymously. Thus existence and essence become two
different things but only neotically.1

Bssence, therefore, remains a notion without any
positive counterpart apart from that of existence; it
remains juet an abstract idea which is intended to repre-
sent the boundery or delimitation of existence. a border-
line, which, so to speak, indicates where the excellence
of a given portion of existence comes to an.' end. Meta-
phorically speaking, essence is to existence what the
area of piece of land is to the land itself., As the
owner of the land does not possess two things = one the
land, the other its area - similarly, he who experiences
an existing thing does not confront two different things,
one the essence and the othgr. the existence of that thing.

To sum up Mull@ Sadréd's ontological doctrine, exis-
tence is the positive and 6bjective reality., a homogeneous
totality with infinite degrees of intensity, all-inclusive,
ever-expanding in all directions and dimenSions, a reality
which is always in a "thisﬂ)not>in a concept, and therefore
undefinable. As Mullﬁ $ad§§ has a religious frame of
reference, this ontological view becomes a theosophical
one in which existence becomes much more than an impersonal
prime matter, upon which all the corporeal phenomena rest

or Prime Mover in terms of which all change and flux can

10 Ibidoo Pe 29.
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can be explained; it makes of the position of God who
creates not that pf a cause or agent that generates. For,
the Necessary Being., which is at the positive end of the
gamut of existence is fgr beyond a mere logical necessity.
For Mulla Sadra there is God, and nothing but God, since
he ultimately denies the reality of all beings by upholding
that "all stages of contingent beings are nothing but
reflections and emissions of the Real Light, which is the
Necessary Being..." He even maintains that in every
experience, we areAin direct contact with an aspect of
His emission which, in a sensé. stands for the Essence of
God. ' -

"..o And therefore the perception of any given thing
is nothing but the consideration of that thing from the
viewpoint of its relation to the Necessary Being, a rela-
tion which is at once its being as well as its becoming.
This consideration is either impossible, or else the
perception of the Bssence of the Reality is involved in
it vl

In this contexfigadra substantiates his argument by
quoting Imam ‘Ali (May His peace be upon him), who said:
"I did not see something without having seen Allah before
it".2 - Of course, he by no means ever claimed that the

profﬁhndity of the Essence of Alleh is conceivable; all

That he means is that the essence of Allah is present in

1. Shirdzi, Sadr al-Din, al-Asfar al-’arba‘ah (Tehran,
Lithog.), Vol.I, p.26.

2. Ibid.
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every object to the extent that it manifests or represents
an aspect of Allah. That is how ontology. which is (or at
least can be) a purely philosophical and secular issue,
became more of a religious doctrine than ever before; and
that is probably one of the reasons why Sadra's ontolo-

gical doctrines, despite their logically unstable grounds,

were transmitted from one generation to another uncritically

and dogmatically up to the present time.

Whether or not Mulla Sadra's theosophical achievement
was really a service to either feligion or philosophy
remains a controversial issue. No definite amswer will be
attempted here.IIOne may even suggest that in the absence

of gnostic and spiritual experience it is impossible to

give the right verdict about Sadri@'s work, as his theosophy

is tied up with esoteric and spirifuallknowledge. In so
far as the introduction of a spiritual element into
rational philosophy is concerned, it seems a reasonable
conjecture to say that many Sufis»wou;d probably find the
rational and logical aspect of Sadra's philosophy inappro=-
priate for and uncongenial to spiritﬁal knowledge. Rumi,
for instance, considered the rational approach as an
ineffective wooden crutch and explained his teachimngs in

a purely allegorical and symbolic language, the language
of the "reed"1 whose melodious message can bring relief to

the maladies.of the soul.

1. Rﬁmi. Jaial al-Din, Kulliyyat mathnawi ma‘nawi, ed. by

ﬁrﬁzanfar. (Tehran, 1342), p.b56. : . .
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An alternative answer is put forth emphatically by a
contemporary of Sadrd. Just when Sadréd was deeply engaged
in the formulation of his theosophy in Iran, far away in
the Occident, Francis Bacon, the English hero of the
philosophy of science and the beloved of Renaissance was
strongly opposing him:

"... Let no man upon a weak conceit of sobriety or
an ili-applied moderation think or maintain that a man
can search too far, or be well studied in the book of
God's word, or in the book of God's work, divinity or
philoQOphy; but rather let man endeavour an endless
progress or proficience in both; only let man beware
that they apply both to charity; and again that they
do not unwisely mingle or confound these learnings
tOgethér."l

I wiéh $adra and Bacon had met each other at that

time instead of now.

Existence and Axiology.

For a philosophy which upholds existence as the only
principal element, a criterion of judgement other than
existence is virtually excluded. That is how Mulla Sadréa's
doctrine of the Primordiality of Bxistence is reflected in
his axiology.

Mulla §adra'e-axiology can be summarized in a very

eimplé edﬁationﬁ existence = the good. By equating his

1. Bacon, P. The Advancement of Learning, 5th ed. (Oxford,
Clarendon Press, 1959), p.10.
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concept of "good" (khayr) with existence, he prepares the
ground for dealiﬁg with all axiological issues on an
ontological basis. Then ''good" and "evil" become the
axiological expression of being and hothihgness. The
"good" to him is something which is essentiaily sought by
&11 other thinge;1 and the only thing which is the objec-
tive of all things and the axis of all motion is existence
because without existence everything would be nothing.
Therefore existence is the "Good" par excellence, and that
is all. In other words, that very thing which is called
existence in an ontological context is called good in an
axiological one. Thus for each of the qualities and
aspects of existence explained in his ontology. one can
develop a counterpart in axiology. 1Is good relative?

Yes, it is gradational. 1Is there an absolute good? Yes,
there are as many stages of the good as there are stages
of existence. Does evil have a reality? No, evil is

just nothingness which is nothing but a concept without
any objective equivalent, And so on and so forth. To
quote his own words:

"Thus existence is mere good and nothingness is pure
evil. The more complete the existence of a thing., the
higher its goodnesa."2
Mullad Sadrd's concept of "good! is clearly different

from ethical good. which concefns rules of conduct. In a

1. Shirazi, Sadr al-Din, al-Asfar al-=’arba‘ah (Tehran,
Lithog.) Vol.I, p. 179,

2. Ibid., See also his discussion of al-‘indyah in the
third Safar of al-Asfar al-’arba‘ah. (Tehran, Lithog.).,
Vol.II, pp.1l1l1-114.




theoéophy. as Mulla §ddra'e. where religious norms and
values are predomindnt, there is very little point, if any,
in attempting rationalistic ethical justifications for
actions and decisionse. His concept of good is in fact a
particular objective or positive value which he considers
as embodied in existence and which makes existence a
motivating agent responsible for all changes that take
place in the world. "Good", therefore, has a broad sense
which includes all positive values in all fields; it is
beauty in an esthfltic context, happiness in a moral one,
truth in a scientific context and reality in an ontolo=-
gical one. BExistence is, therefore, not only the subject
matter of the ontological studies of Sadra, it is the

subject of hie axiology as well.

Substantial Motion.

After his philosophy of existence, Sadrad's doctrine of

substantial motion (harakat-i jawhari) is his most famous

philosophical achievement. Amongst the students of philo-
sophy in Iran, $adr5 is known for his doctrine of substan-
tial motion in the same wa& that Newton is known for his
law of gravity or Einstein for his theory of relativity.
The fame of this doctrine is not merely due to its
cosmological implications or its role in providing solu-

tions to certain theological and eschatological problems;

it is also because it is thought of as an area in which

Sadrd exercised considerable critical thinking and produced
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something original, since it ie in this doctrine that Qadra
strongly opposed Aristotle and outdated an important
Aristotelian heritage which his loyal Peripatetic followers
accepted rather dogmatically and uncritically.

Mullad Sadr@d, however, does not claim that the doctrine
of substantial motion is a totally original one, and unpre-
cedented in the history of philosophy. Indeed he considers
himself as the reviver of the doctrine, not ite originator
although his arguments for the doctrine seem to be his
own.

Substance:

The concept of substance is not of Semitic origin;
nor is there an Arabic equivalent for it. The Arabic word
jawhar is borrowed from Farei, and is, in fact an Arabized
form of the Persian word gawhar, which means ink., ppecious
stone, pearl, ijewellery in genepal. the inner reality of
things and metaphorically speaking, anything intrinsically
worthwhile. It is not a derivative noun for an abstract
idea such as "gsub-stance'"; it is primarily a concrete
houn. Its Arabic version, jawhar has more or less the same
¢9nnotations; and therefore étymélogically speaking, it is

not a Very good translation for substance.

1. Sadra has cited the various sources in which the physi-
cal ‘universe had been considered as a fluxing reality,
which implies the doctrine of substantial motion. But,
between a fluxing nature of the material world and the
formulation of the doctrine of substantial motion there is
a gap which Sadrd tried to fill. For the sources of his
doctrlne see: Malikshahi, Hossein, Harakat wa istifayi
ags@dm-i ’an (Tehran University Press, 1343). PDe. 297-302.




In Aristotle, substance is an important class in his
well known categories.l which he worked out as an exhaus=
tive classification of all concepts. These categories and
their Arabic equivalents, which are also used in Farsi,
are as follows:

1. Substance (jawhar)

2. Quantity (kamm)

3. Quality (kayf)

4. Relation (idafah)

5. Place (ayn or makdn)
6. Time (mata or zamﬁn)
7. Position (wad‘)

8. State (milk or jidah)

9. Activity (£i°1)

10. Passéivity (infi‘al)

There is a fundamentai difference between Aristotle's
concept of substance and that of Muslim philosophers.,
Muslim philosophers have used "substance’ in the sense of
one class among the ten categories. To fhem. essence was
the dividend or the place of partition for the categories;
accordingly, substance and essence could not be used inter-
changeably because no class can be logically one of its

own subclasses. According to the Muslims' approach,

1. The term category is translated to magilah; but an
imitation of its Greek pronunciation (qdtightri&s) has
also been recorded and used in Arabic, even though such
intrusione sound highly eccentric in Arabic and much
more so in the old days.



therefore, substance which was considered as a kind of
essence could by no means be an interchangeable term
for it,

In Aristotle, however, substance has a much broader
and more principial meaning. Of course, to him too,
substance is a category included among the categories;
but with one major difference: while Muslim philosophers
use substance only in the sense of a class, Aristotle used
it in the sense of being and essence as if one sense of
substance were synonymous with being and essence.
Substance or essence, according to Aristotle does not
simply mean the whatness or quidity of a givemn thing or a
class under which the thing comes; rather he means the
very external thing because he holds that '"substance sig-
nifies that which is individual’, and continues: "... while
remaining numerically one and the same, it is capable of

admitting contrary qualities".g

This concept of substance,
which is claimed to be the individual "this" and aumeri-
cally one, and also constitutes one of the main problems

of metaphysical investigation in Aristotle, corresponds

to Muslim philosophers' concept of wuijid (existence), and
not to that of jawhar which Muslime defined of just as a

class of essence. Aristotle's account of substance in his

1. McKeon, Richard, The Basic Works of Aristotle (New York,
1961), pp. 303 and 809, See his definition of being and
substance (pp.760-61) too. See also Ross, W.D. (ed.)
Aristotle's Metaphysice (Oxford, 1929)., Vol.VI, p.103.

2. McKeon, Richard, The Basic Works of Aristotle (New York,
PDe 12. .
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Book VII {e&V¢S no doubt about the idea that at least one
of the senses of his substance corresponds to $adra's
existence or being;l and those who consider Mulld Sadra's
doctrine of substantial motion as an opposition to
Aristotle on the part of §adra might not realize that

Mulla Sadra and Aristotle might be talking of two different

things.

Motion:

Aristotle defined motion in terms of change which,
according to him, takes place bétween opposites, namely,
(1) from a positive term to a positive term; (2) from a
positive term to its contradiction; (3) from a negative
term to its contradiction; (4) or from a negative term to
a negative term. But the last one is not a change because
it ie not between opposites. The third one, he calls
generation, and the second one, destruction; and only the
firset kind which is from one contrary to another he calls
movernent.n And since substance has no contrary.3 it is
not susceptible of any change or motion. Thus Aristotle
concluded that "there are three kinds of movement - of

4
quality, quantity and place - not of substance.

1. Ibid., p. 783.

2. Ross, W.D. Aristotle (London, 1923), pp.81-82. See
also Ross, Aristotle's Metaphysics (Oxford, 1924), Vol,.

3. Ibid., p. 238. See also McKeon, R. The Basic works of
Aristotle (New York, 1961), p. 303.

4. Ross, W.D. Aristotle's Metaphysice (Oxford, 1924),
p. 338.
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This Aristotelian account of motion was first trans-
lated into Arabic.1 ﬂrﬂ was then adopted as a part of the
Peripatetic philosophy amongst the Muslims,

‘Muslim philosophers, adopting the Aristotelian cate-
gories, accepted that there would be no change in the
category of substance. Ibn Sind for instance denies
substantial motion on the ground that the subject of
motion or the moving body should be retained in order for
motion to take place; and since substance is the moving
object in all motione, motion occurs in the accidental
properties which attach to the substance not in the

substance itaelf.2

Sadra's View:

Mulla §adra does not accept the commen view of the
impossibility of substantial motiomn held by Aristotle and
his followers. On the contrary, he maintains that all
accidental change is based on a change in the very subs-
tance of thingse. The difference between the two views
is that while Aristotle and his followers would explain-

the growth of, let us say, an apple only in terms of

1. Badawi, Abd. R. (ed.) -~ Turdth Arastu (Cairo, 1964),

2. Musleh, J. Falsafeh-i ‘Ali, hikmati muta’@ali (Tehran
Univefeiiy Press, Vol.I, pp.124-130. Prior.to Ibn Sina,
Muelim philosophers, in conformity with Aristotle,
believed that motion took place in three categories of -
accident: quality, quantity and place. But, Ibn Sinda
differentiated between motion in place and in position
and thus introduced position as the fourth category in
which motion takes place. See Ibn Sind, al-Najat (Cairo,
1938) p.106, and also Malik-shahi, Hossein, Hargkat wa
istifayi aqsami &n (Tehran University Press, 1343),

p. 274,




change in its size, weight, colour, taste and other
accidental aspects. §adr§ would say that all these
accidental changes are due to a substantial change in

the apple. This implies that according to Sadra the very
form of the species of apple is not a constant and fixed
thing, present in thf® embryo of an apple; rather every new
form which becomes imprinted upon the apple in its deve-
lopmental process, is a novel stage in ite applehood.

Thus the substance of the apple in Sadrd's view is some-

thing gradational and relative. In his ‘Arsehiyyah Sadra
said: '

"Indeed, the substantial identity is something that
changes and partakes of degrees cdclthough it maintains
its identity all along the continuum of motion."1

Here again §adr§ maintains that in this doétrine. he
has been inspired by the Qur@n. 1In his Mash&'‘'ir, he said:

"There ie no such thing whether corporeal, terres-
trial, heavenly, or spiritual which is not a renovating
entity, according to the indications which occured to me
after contemplating certain Quranic vereee."2

In his al-Asfar al-’arba‘ah §adr§ adduces rational

arguments for the doctrine of substantial motion. There
he maintains that the motion of a given thing through the

developmental stages of ite growth is in fact a change in

1. Ahani (ed.), ‘Arshiyyah (Isfahan, 1341), p.246. See
also Sadr@'s Shawahid al-rububiyyah (Mash-had, 1346)
pp. 95-96. .

2. Shirazi, Sadr al-Din, al-Masha‘ir (Tehran, 1964), p.64.




the nature of the thing in order to achieve higher stages
of perfection. Such a change leads to new existential
manifestations for that thing while its identity or essence
is retained and perpetuated in a processional and con-
tinuous form, not as something fixed and stationary. In
thise process accidents which are nothing but functions of
substance, and therefore depend upon it in every respect.,
cannot change unless the substance itself changes.1

In another demonstration Sadra argues that any expla-
nation for accidental motion would prove self-contradictory
unless it is based on the assumption that substance moves.
The essence of corporeal things, he says, is an inner
nature which manifests itself in all aspects and qualities
of those things. The accidents of the things, are therefore,
the effects of the substantial inner realities and have no
existentiality independently of them. Now, to say that the
accidents of a given thing move without itse substance
implies that the accidents are considered as independent
of the substance; this contradicte the very nature of
accidents. Therefore, for every stage of the changing
accident, there must be a stage of substance to support
the accident., Thus substance becomes inevitably gradational

and moving.2 In connection with this demonstration §adr§

1. Shirazi. Sadr al-Din, al-Asf&r al-’arba‘sh (Tehran,
Lithog-) .VOlaI. pp.227-28¢

2. Ibid.. p.231. See also Qazwini, "Sharhi Hal-i Sadra
al-Muta®*l1ihin Shirazi wa sukhani dar harakat1 ]awhari"
Yadnamih Mulla Sadra (Tehran University Press, 1340),
PDe. 5=10.
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maintains that:
"Indeed every corporeal substance has a fluid nature

(tabi‘ah sayyalah), and also a constant aspect which

remaing subsistént, the latter being to the former what
the soul is to the body. The human soul, because of its
immateriality survives, whereas the nature of the body
undergoes permanent change and flux as it ie essentially
a processional reality whose subsistdnce resides in the
constant renovation of its form. And, people are oblivious
of this even though they are always incurring a new
physical nature. The case of the nature of things is the
same; similarly, they are also renovating in so far as
their material being is concerned, for they, too, have a
gradual, and essentially non-constant existence. But, in
respect of their intellectual (‘aqli) existence - their
Platonic, separate form - they élso remain permanent in
God's Knowledge. 1 say that they remain permanent, of

1
course not by themselves, but by God."

Thus according to Mulla §adr§ ali substantial changes
are peculiar to material substances; as for the spiritual
realities, there is absolute rest. Bach material being
is considered as a sign of an immaterial perfect form on
the lowlands of metaphor, though not entirely ex~communicated
(because otherwise it would be just nothing). It is,

therefore, trying to achiev?hnion with its archetype by

1. Shirazi, Sadr al-Din, al-Asfar al-’arba‘ah (Tehran,
Lithog.), Voi.I, p.231.
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virtue of a mysterious inner force which keeps the thing
in permanent agitation and unrest until it attains per-
fection. Substantial motion is, therefore, the natural
course of eveprything's journey towards perfection. The
perfect model of each thing, which is the ultimate des-
tination of the journey is as $adr§ says, the Platonic
archetype of that thing which is permanently present in

the Divine Knowledge. 1In the language of Sufism, it is

a "constant form" or ‘ayn tha@bit which is imprinted py
the Pen in the Pfeser#ed Tablet;l

Another demonstration is developed on the basis of
the essential homogeneity of cause and effect. The effect
of every cause, maintains Sadra, manifests a special
similarity congenial with the cause. The immediate cause
of a changing effect must be changing as it is impossible
for a static agent to produce a dynamic effect. Since-
accidents are changing, the essence which produces those
accidents must be changing.2

In the course of proving his doctrine of subetantial
motion, §adra makes his opposition to the Peripatetic view

of accidental motion quite clear.8 As to what extent he

has actually opposed Aristotle, I am not quite sure. It

1. See Ibn al-Arabi's account of The Slate and the Pen in
S.A.Q. Husein's The Pantheistic Monism of Ibn al-‘Arabi
(Lahore, 1945), pp.8l1, 84,

2. Shirazi, Sadr al-Din, al-Asfar al-’arba‘ah (Tehran
Lithog.), Vol.I, p.223. PFor Sadra's doctrine of subs-
tantial motion see also his Rieﬁlah al-huduth, pp.23-26,
35=36.

3. See for instance his al-Asfér al’arba‘ah (Tehran,
Lithog.), Vol.I, p.226, or his _Arshiyyah (Isfahan, 1341),
Pe 246. . .
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is true that Aristotle, as we have seen, repeatedly denied
the occurrence of movement in the category of substance;
but it is also true that his concept of substance was
totally different from §adr5's. One may, therefore,
safely say that, despite their appafent opposition, they
are speaking of two different things without actually
contradicting each other.

The Implications of the Doctrine of Substantial
Motion:

An important implication of the theory of substantial
motion concerns the o0ld theological issue of the relation
between the temporal and the "Bternal". With regard to
the congeniality of cause and‘effect..how can the Bternsal
be the cause of the temporal? Prior to Mull# Sadré@, the
answer to this problem was found in the motion of the
heavenly bodies.1 According to this explanation the
movement of the heavenly bodies is eternal as time comes
from it and therefore succeeds it; while each portion of
that movement is temporai because it occurs in time. This
movement which exhibited both properties of eternality and
temporality, was considered a link bef&een the temporal
world and the Eternal Cause.

Mulld Sadra's substantial motion has also the same

dual character because all planetary movements are, after

1. See Dr. Nasr's introduction to Mulld Sadra's Sih asl
(p-23) and his Islamic Studies (pp.11901§0). and also the
following:

Malikeh@hi, H. Harakat wa 1st1f yi aqse@mi &n (Tehran,
University Press, 1341). PP . 302-303.
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all, accidental movements which, according to §adr§. are
the outward effect of the substantial movement. Thus,
substantial motion becomes the origihal motion which
precedes all planetary motion which is the basis of our
concept of time. 1In this sense, it is eternal, while its
phases and stages are temporal. In this manner, subs-
tantial motion is considered as the essential link which
connects every being and every change directly to the
Bterﬁal Cause without the intermediation of‘planetary
motion.

Another implication of the theory of substantial
motion concerns our concept of time. PFor, if beside the
visible motion of the heavenly bodies on which our concept
of time is usually based, there is another inherent motion
in the nature of beings, then we have another concept of
time abstracted from this substantial motion which I would
like to call “"substantial time", although this sense of
time can hardly have any use e#cept in the context of the
spiritual life. For instance, two persons who are at two
different stages of & spiritual journey and have a totally
different speed and cycle in their substantial motion are
by no means contemporaries, even though they are living
in the eamé calendar years. Speaking in a broader sense,
we can say that every thing and every individual has'its
own unique motion towards perfection. and is to be judged

with respect to its own substantial form and motion; and,

1. Shirazi, Sadr al-Din, al-Asfér al-’arba‘ah (Tehran,
Lithog.), Vol.I, p.236.
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a temporal norm defined and developed on the basis of
planetary movement is totally irrelevant to the events
which take place not with regard to planetary movement,
but according to their own subééantial motion.

Incorporated within the concept of substantial time
a new cosmological view is suggested by the doctrine of
substantial motion in which all the universe is in a
state of constant change, a change which far from being

, a blind and aimless dynamism is oriented towards perfection
and existential completion.

In the context of the implications of substantial
motion, the final point to be raised is that which,
strangoly enough, has not been raised by any of the
students of Mulla Sadra despite its significant bearing
upon one of the fundamental proofs of the existence of
God. Under the influence of Aristotle., who explained'all
motion in terms of a Prime Mover, Muslim philosophers and
theologians established one of their proofs of the exis-
tence of God on the grounde of motion. According to this
proof, the chain of moving creatures in which each thing
is moved by the one preceding it must go back to a Prime
Mover who is free from all change and motion., The
fundamental assumption and the key concept in this proof
ies that things are essentially static and not dynamic; and
only then the explanation of the movement of one thing in

terms of another could make sense. But, with the intro-

duction of Sadra's doctrine of substantial motion any
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causal question concerning the motion of things would be
entirely irrelevant because no movement would be unexpected
or problematic. Things must change because motion is
inherent in their nature. If there is anything to be
explained it is stasis and not motion. This means that

the entire causal explanation of motion and the Aristotelian
principle of Prime Mover are repudiated and discarded, and
not even refuted. As Sadra made it explicit things do not
need a mover; they need an "existentiator" (mujid); for,

it is their very being which requires explanation, not any

of the properties of their essences.

Psychology.

The etudy of the human soul, according to Sadrad, is
an essential aspect of theosophy; it is in factThe crucial
a part of the spiritual journey as it is equated with the
gnosis of God.2 Due to its primal importance, the dis-
cussion of the soul occupies an entire "Safar" of Sadr@'s

al-Asfar al-’arba‘ah while it appears iﬁ his other books

and treatiee‘as wéll. Nevertheless, Sadré's account of the
human soul seems to be more of a quasi=empirical psychology
than a mystical description of the dynamics of the human
goul and its states and setages. His psychological

doctrine is very much like an extension of the account

1. Ibid., p. 224.

2. Nasr, S. H. (ed.) Sih asl (Tehran University Press,1341),
p.13 and 14. See also Sadra's "Iksir al-"arifin" Rasa’il-i
Sadra (Tehran, 1285), p.288. .
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given by the Peripatetics with some modifications. Yet
this very philosophical psychology is viewed by Sadra in
a totally religious and theosophical context and, there-
fore, the various internal and external faculties of the
soul, like various sense organs, sensation, memory,
fantasy, imagination and the rational faculty are consi-
dered by him as the various stages of the epiritual
changes and as the dynamicse of the human soul. Conse-

quently, one findsin Sadr&’'s Mafatih al-ghayb, which is

more gnostic and theosophical, the same account of the

human soul as one does in al-Asfar al-"arba‘ah, which is

more of a philosophical work.l

Sadra's Concept of the Soul:

The fourth "Safar" of §adr§'a al-Asfar al="arba‘ah

begins with an extensive accountAof the definition of the
soul. There he treats the vegetable soul, the animal
soul, and the human soul as if they were all various
states or manifestations of one continuous reality. In
other words, there is one being which passes through
various stages of perfection; and, in every stage it
exhibits unique behavioural patterns appropriate to that
stage. Thus in the vegetable stage, the soul becomes the
agent of the actions characteristic of the vegetable life;
in the next stage it manifests itself through qualities

and traits peculiar to the animal kingdomj and in the

1. Shirazi, Sadr al-Din, Mafdtih al-ghayb (Tehran, Lithog.)
p. 128-29, ' -
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final stage, the soul becomes rational, which is the privie-
lege of human beings. Here are Sadra's own words, from
the beginning of the fourth "Safar":

"... And for each of these kinde of life there is a

perfective form (al-sirah al-kamaliyyah) by which the

effects of that (particular stage of) life are bestowed
upon matter. That form is called the soul. The lowest
aspect of it is the vegetable-soul; the intermediate.

the animal soul, and the highest is the rational soﬁl of
man. And these three have an essential meaning in common
and hence an inclusive definitionJ}

Then Mulld Sadrd tries to prdve the existence of the
soul as a continuous reality, extended along these three
stages of life by looking into their generic behavioural
traits. Thus, he says:

"Indeed, we do observe material things which demons-~
trate special effects not in aconstant and mechanical way
or without volition, like sensation, locomotion, consum-
tion, growth, and breeding; and, the genesis of these
effects is not the prime matter because of its mere
recipiency and lack of activity and effectivity, nor is
it the form of the state of materiality which is common
in all material things. For there are material things
which are devoid of these effects ... And, any active

force which generates these effects, ... we call "soul",

1. Shirazi, Sadr al-Din, al-Asfar al-’arba‘ah (Tehran,
Lithog.), Vol.II, p. 185.
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This term applies to such a potentiality not by virtue of
its eimplicity of nature but because it is the agent of

the effects in question."1

In other words, $adr3 argues that the traits of living
beings are not explicable in terms of matter or form; then
he introduces the concept of the soul which by definition
becomes the gpriori source of all these traits while it
is to be understood in the sense of a "state of perfection".2

In Mull®d Sadr&'s view, life is, therefore, defined as
"a state of perfection of material things"; it is consi-
dered neither as the consequence of their-matter. nor as
that of their material forms. Rather, it is a form of a
higher order which becomes imprinted upon matter and
promotes it to higher or more perfect existential states.
Mulla Sadrd agrees that this latter form is still a form;
the point he wants to stress is that this latter meaning
of "form" is not exactly the same as the: thing in which

matter as such becomes manifest. Therefore he says:

"Consequently, in accordance with what the philoso-
phers have said, we maintain that there are different
considerations for the soul, with regard to each of which

the soul is called by a different name such as potentiality,

1. Ibid., p. 185.

2. In his definition of the soul, Mulld Sadrd remains in
conformity with the Peripatetics. The concept of "the
primary perfection" (al-kamdl al-’awwal) in Ibn Sind's
definition is an essential property of the soul. See
al-Razi's commentary uponKha jih Nasir's glossfs of Ibn
Sind's al-Ish@rdt wa al-tanbihat (Cairo, 1335), pp.120-121.
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perfection or.form. When regarded as the genesis of such
activities as sensation and perception of the sensible and
intelligible forms, it is called potentiality; with regard
to the matter upon which it comes into action, it is
called a form; and with regard to the fact that the
essence of the genus is imperfect before the occurrence of
the differentia to it, and it becomes a perfect species
only after the emergence of the differentia, it is called

a perfection."l

This by no means indicates that the soul ie considered
as a quality of the body. On the contrary., to Sadrad, the
soul is a substance which is immaterial in essence while
material in performance and function. In other words, it is
a substance whose functione become manifest by way of
maintaining bodily temperament, growth, deliberate move-
ment, and rationality; in the sense that all biological
and intellectual functions of the human organism are
nothing but the outward manifestations of a single, simple
substance which passes through various stages of its-
nature.

The Corporeal Origin of the Soul:

Thus human nature, according to $adra. is an expanded

reality which evolves through various stages. 1Imn ite

1. Shiréazi, Sadr al-Din, al-Asfir al-’arba‘ah, (Tehran,
Lithog.), Vol. 1II, p. 186.

2. Shir&zi, Sadr al-Din, ‘Arshiyyah ed. by Ahani (Isfahan,
1344), p. 235.
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initial worldly existence, it is revealed in a totally
corporeal entity; and by undergoing its substantial motion
it gradually transcends beyond its corporeal phase and
achieves complete catharsis.

In connection with this doctrine, it is important to
see §adr§'s view about the particular kinds of attachment
(ta‘allug) that Sadrd sees between the human soul and
the body. He first divides the modality of the attachment
of something to another into the following kinds, the
order of the classification being indicative of the degree
of intensity or strength of the connection involved.1 The
first and the strongest attachment is that of essence to
existence. The second is that which concerns the actual
dependency of a positive entity upon another, like the
attachment of a contingent being to the Necessary Being,
or that of an effect to its cause.

The third is the essential attachment which exists
between accidents and their subjects. The fourth is the
attachment of two essences to each other in the advent of
their existence as well as in their substance, like the
interdependency of form and matter.

The fifth is the attachment of an essence to another
in its existence and identity, but not in its substance.

Sadrd's example of this kind is that of the soul to the

1. Shirdzi, Sadr al-Din, al-Asfdr al-’arba‘ah (Tehran,
Lithog.), Vol.II, p. 259.
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body "since in the initial stages of its existentiation
(takawwug). the soul has the mode of the corporeal
qualities".1 He, thus, concludes that the human soul
comes into being in the form of bodily existence and then
through its substantial motion it passes through physical
"stages towards its refined nature. In this context, after
having considered the element of spiritual knowledge as an
integral part of underastanding the nature of human soul,
Sadra says:

"However, those who have penetrated into knowledge
and brought ftheory' and 'practice' together, maintain
that the soul has various modes and cycles, and that
despite the simplicity of its nature it partakes of
different existential phases, some precede nature, some
associate with nature, and some subsist after nature.
According to their vision, the pre—naturgl existential
state of the human soul is due to the absolute perfection
of its cause; the complete and perfect cause always
necessitates the effect. The soul, therefore, exists with
its cause, for its cause is a Complete and'Perfect Essence
with Complete Beneficience; and whqtevep is like this
remains inseparable from its effect. But the activity of
the soul in the body depends upon certain capacities and
particular conditions on the part of the body. It is
evident that the temporal advent of the soul occurs within

the total capacity of the body; and because of the

1. Ibid. See also Sadrd's ‘Arshiyyah, ed. by Ahani,
(Isfahan, 1344), p. 235.



160.

eternality of its cause it remains after the quy. having
achieved completion. Thus when you have access to
certainty about the existence of its cause prior to the
body and appreciate the significance of causality and
effectivity ..., then you will realize that it exists
before the body and that its bodily existence is but one
of its modes of being..."1

The natural phase of the existence of the soul begins
with a physical nature. It is not the case that the soul
comes to the body from outside; rather, the very reality
of the soul, as Sadra saw £6 it., emerges in a material
reality at the beginning of its temporal course, And,
then the actualization of the physical reglity under the
principle of substantial motion ends in the spiritual
stage of the soul,

"The truth is that the human soul is physical in its
temporal occurrence and participation, whereas it is
spiritual in its subsistence and intellection; that is.
in its participation in the material world, it is corporeal,
while by its intellection of its own essence and of the
essence of its cause, it remains spiritual."

In this manner the traditional duality of human
nature in Mulla Sadr@'s approach tends to a unity. Man,
instead of being a composite of body and soul, is viewed

as a single, simple reality which comes into being in a

1. Shirazi, Sadr al-Din, al-Asf@r al-’arba‘ah (Tehran
Lithog. ) Vol.II, p.268.

2. Ibid.



body and gradually becomes transformed into its spiritual
substance; as if the body of man were a catalyst by which
the physical reality ascends to the spiritual. Or, as
Sadra put it: "It is evident that the human form is the
ultimate stage of the physical reality as well as the
initial stage of the spiritual reality".l

The substantial motion of the human soul: from a
material genesies to a spiritual entity leads to the total
actualization of the rational faculty which is just a
potentiality in the primitive stages of the development
of the soul, i.e. when the soul has not yet cast away its
vegetable and animal shells. The soul is the inner force
behind all the developmental processes; it is in its
vegetable stage when man is still a fertilized cell; then
it passes through animal kingdom, which in turn culminates
in the initial stage of manhood, wherein the rational
faculty is about to achieve actualization. Thus, the
intellect becomes manifest after the full realizatiom of
the sense organs and the internal faculties like perception,
memory and others.2

The intellect is of optimal significance for the
developmental stages of the soul. It is througﬁ the

intellect that man can perceive the intelligible forms

1. Shirdzi, Sadr al-Din, al-Shawdhid al-rubibiyyah,
(Mash-had University, 1346), p. 95.

2. Shirazi, Sadr al-Din, Mafatih al-ghayb STehran. Lithog. ).,
pp.128-32. See also his al-Asfar al-’arba‘ah (Tehran,
Lithog.), Vol.II, pp.223-43; and Muslih, J. Ravénshind@si
Sadr al-Muti’allihin, (Tehran University Press), pp.146-
151.
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(the knowledge) from the active intellect (al-‘aql al-

fa‘'‘al) wherein, as Sadrd thinks, all realities manifest
themselves as they really are. With the actualization of
the rational faculty, the process of completion becomes
more of a deliberate and personal effort. Here the
individual is required to cleanse his heart of the rust
of hesitation and bewilderment, and participate in his
own becoming.1

Mulld Sadra@ stresses the necessity of self-purification
through the religious undertakings prescribed by the
shari'ah; but, as to what spiritual stages man will go
through in his journey and by what means, §adra remains
reticent. Instead he continues his discussion of escha-
tological matters. Consequently, it seems to the student
of Mulla Sadra that by the study of the human soul and its
journey Sadra does not mean much more than the develop-

mental stages which are suggested by ﬁbépatetic psychology.

The Unity of the Intelligent and the Intelligible.

Amongst the many creatures known to us, man is the
only one that can know, and be conscious of, his own self.
Thie unique quality of man's cognitive process has added a
new dimension to the scope of human knowledge. Without
the gift of self-consciousness, introspection would have

been imposeible. In the absence of introspection, if any

1. Shirazi, Sadr al-Din, Mafftih al-ghayb (Tehran Lithog.),
p. 130.
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knowledge were possible at all, it would be confined to
the outward aspects of realities, while we would most
likely remain totally ignorant about whether there is an
inner dimension. Through self-consciousness, we are able
to present ourselves to ourselves - a cognitive process in
which we have access both to the outer relations as well
as to the inner.

Self-consciousness or the knowledge of one's self is
the unique experience wherein the knower is the known and
the known is the knower; it is an insténce where the
human mind reflects upon itself without anybody's or any-
thing's intermediation, where man is left to himself to
enjoy the utmost privacy and enjoy his most private
knowledge. The significance of the knowledge of self was
best appreciated by Ibn Sina who said that the human mind
can>perceive and know realities, one of which is the mind
itself.l Iibn Sina's doctrine became known as '"the unity
of the intelligent and the intelligible", Under this title
Mulla Sadra defined a new doctrine, which holds that the
knower and the known are one and the same reality, not
only in the case of self-consciousness, but in every
cognitive experience. Before presenting Sadréd's argument
in support of the doctrine in question, there are two
points to be mentioned.,

One is that in the discussion of the unity of the
intelligent and the intelligible, whenever Sadra uses the

term existence, he means mental existence, not external

1. Ibn Sina, al-Isharat wa al-tanbihat, ed. by Sulayman
Dunya, Vol.l1I (Cairo, 1948, p. 421.
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existence, because it is quite onious that two external
realities are never one in number if they are two, and
they cannot be two if they are realy one. Of course two
things can be one only in the sense of being of one kind,
but not numerically one. What Mulla §adr§ means by
unity in the present discussion is simply this, that the
duality of mind and knowledge is not like that of a
container and what is contained in it; nor is mind a
tabula-rasa upon which items of knowledge can be printed.
On the contrary the duality is that of two approaches to
one reality, or two stages of one reality.

The second point is to remember that the present
doctrine is the inevitable consequence of Sadrd's general
perspective. As we have seen up to now, unity is the
ma jor principle which governs every aspect of Sadr@'s
system. The duality of essence-existence was denied by
upholding the primordiality of existence; the observable
diversity of things was denied by the doctrines of unity,
unequivocality, and gradation of being; the duality of the
Creator and creatures was denied partly by the doctrine of
gradation and partly by denying the entire significance of
all the relative existence in favour of the Absolute Being.
The doctrine of substantial motion explained the realities
of the domain of contingency in terms of a continuum dis-
playing the same unity which was understood from the
doctrine of gradation. Finally the body-soul duality also

disappeared in the doctrine of the corporeal origin of the
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soul. And now the principle of unity is going to apply to
the process of knowledge by removing the apparent distinc-
tion between the knower and the known. Here is Mulla

Sadré's argument:

"The existence of any perceptible feature -~ whether
intelligible or sensible - is in unity with the existence
of the percepient according to a proof bestowed upon us
by Almighty God. And that is that the existence of any
perceptible feature, its intelligibility, when it is
intelligible, and its existence for the intelligent, are
but one in the sense that it is impossible to assume an
existence for an intelligible feature without being
perceived by the intellect of an intelligent; or else it

is not what it is."l

In other worde. any intelligible, in order to be what
it is, must have been perceived by an intellect; in the
sense that the very existence of an intelligible as such
and its intelligibility find their reality in the mere
act of intellection by an intelligent., The intelligible,
therefore, cannot have any other kind of existence except
mental. Mental existence is not something separate from
the mind or different from it in nature. Therefore, it
is the mind - the knower itself - that becomes manifest in
the form of the known at the level of consciousness. In

this manner the mind is the intelligent when regarded as

1. Shirazi, Sadr al-Din, al-Mashd'ir (Tehran, 1964),
pp. 50-51. .
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the subject of intellection, whereas it is the intelligible

with regard to the fact that the existence of the known

for itself is the same as its existence for the intelligent.
As the foregoing argument shows, Sadra's explanation

of the doctrine of the unity of the intelligible and the

intelligent is essentially an ontological one. This is

because knowledge to Sadrd is nothing but a mode of

existence which he called mental or noetic. When explaining

the doctrine of the unity of the intelligent and the

intelligible, in his al-Asfar al-’arba‘ah, Sadr@'s onto-

logical analyses are more elaborafe. There he says:

"Verily; things have two sorts of forms: one is the
material form whose being rests upon matter and material
qualities like place, position and others. It is impossible
for such material forms to become actually intelligible,
or even sensible... The other is the form which is excised
and separated from matter, and its qualities, and.is,
therefore, an actually intelligible form. If this exci-
sion is partial, the form remains actually sensible or
imaginable. It is an established fact among the philoso-
phers that every actually intelligible form and its exis-
tence for its intelligent are but one, and there is no
difference of modality between the two; and so is the case
of the sensible; the existence of the sensible qua sensible
and its existence for the sensing substance are just one,
Thie being the case, then, if it is aseﬁmed that the

existence of the actually intelligible form is different
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from that of its intelligent in the sehse that they become
two separate and independent things..., then it follows
that one of them is conceivable without any reference to
the other. For the indispensfible aspect of every duality
is at least the assumption of an in-itself existence for
each of the members so that each becomes conceivable
irrespectively of any reference to the other. But this

is impossible in the case of the actually intelligible:
for, the actually intelligible cannot have any existence

other than being actually intelligible."1

Some admirers of Sadr@'s philosophy have strongly
commended this doctrine in its implying that every man is
ultimately what he knows.2 The doctrine itself (regardless
of the arguments in support of it) is quite capable of
bearing such an implication. But the arguments for it are
80 unexpectedly ratiomalistic as to spoil all the profun-.
dity of the doctrine. Thus, the entire art and profundity -
of the doctrine vanishes as soon as the supporting argu-
ments emerge. This is because the arguments, a; we have
seen, do not go beyond the morphological verbolism of a
semanfic game. To say "An intelligible, in order to be
what it is, must be perceived by an intelligent! is no more
thaﬁ saying "We should not call a given concept‘an intel-
ligible, unlées we really mean that it has been perceived

by some intelligent agent; after all it is what the word

l. Shirazi, Sadr al-Din, aliAefar al-’arba‘ah (Tehran,
Lithog.), Voi.I, p. 277.

2. Nasr’ Seyyed Hossein, Islamic Studies (Beirut, 1967),
p. 120.
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intelligible implies by definition".. In his entire argument
Mulla Sadra sticks to the lexical definition of "sensible",
"intelligible", "intellection", "sensation”" and other
abstract nouns such as sensibility, and intelligibility
in order to arrive at some logically true proposition
which he simply mistakes for facts. He does not discern
that the verbal analyses of such derivatives reveal no
knowledge about the actual process of intellection =
given that intellection is a real cognitive process = or
about the unity (or lack of unity) of the factors involved
in the process,

Sadra said: "the existence of any perceptible feature
eso i8 in unity with the existence of the percepient

according to a proof bestoweq upon us by Almighty God".

Fair enough. One can understand. the possibility of a
spiritual illumination of a sort in which, thanks to the
Providential Grace, a flash of insight occurs to "the
wayfarer" and reveals to him a precious item of knowledge.
But why should this miraculous experience become a dis-
cursive argument such as ".., it is impossible to assume
an existence for an inteliigent; or else it is not what
it is". This argument simply means that the concept of
an ihtelligible presupposes both the act of and the agent
of intellection; and this presupposition has to do with
the lexical and morphological peculiarities of the three
terms involved, and proves no ontological unity of any

sort. We can rightly say that it is impossible to conceive
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of an employee without presupposing the act of employment.
and the agent of this act. In fact, every transitive verb
presupposes a subject and an object; and the subject of
such verbs, likewise, presupposes the verb and the object,
while the object also presupposes the verb and the
subject. This interrelation does not prove any existen-
tial unity for the terms involved in the triad.

Here is another example. The concept of blindness
presupposes the existence of eyes. We never seriously
say that the table is blind although the table cannot see
anything. Here we have a purely lexical or, let us say, a
dialectical relation and not a mere morphological one.
Due to this relation our concept of blindness is always
connected with the concept of eye, simply blind means the
destitude of eye; but this lexical connection does neither
prove that a given individual is blind or is not blind;
nor does it prove that the man with healthy eyes is in
unity with a blind person (or vice versa). In actual fact
it is sheer absurdity to read into such concept analyses
ontological ideas. A more important point is that none of
such analyses are so miraculous or unexpected as to
represent a gnostic flash of insight,

But the doctrine of the unity of the intelligent and
the intelligible is of course very pithy and has far
reaching implications when it is studied entireiy regard-

less of the validity of its logical bases, It implies that

man is ultimately what he knows; it implies that the
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acquisition of knowledge is the very becoming of the human
consciousness; it is with respect to this doctrine that
one can explain the "positive" denial of every part of the
contingent world in favour of the Unity of Allah._
knowledge being one of His Qualities. There is no doubt
that Sadra has been quite aware of these implications too.
For, in his Sih asl he maintained that "“he who has no
knowledge of the soul has no soul at ali";l and for the
same reason in his account of the unity of the intelligent

and the intelligible he said:

"Whatever man observes in this world including the
vision of his journey to the next world, he sees them
within his own esseénce and in the realm of his angelic
nature; he does not see anything outside his own world

as his world is within him."2

Indeed the whole universe for an individual is tanta-
mount to what he really knows about the universe, so much
so that the question of what things in themselves are may
sound entirely irrelevant. Thus, the only road to the
attainment of a better grasp of the reality of the world
would be through developing, raising, and extending our
consciousness. Nevertheless, the doctrine of the unity
of the intelligent and the intelligible in so far as it
depends upon proofs and so-called logical arguments

remains unstable and weak.

1, Shirdzi, Sadr al-Din, Sih_asl (Tehran University Press,
1340), p. 14.

2. Shirazi, Sadr al-Din, Mafé@tih al-ghayb (Tehran, Lithog.)
p. 148.
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Bodily Resurrection.

That people in the life Hereafter will face.the Day
of Judgement and reap the recompense of their worldly
deeds is a cardinal principle of Islamic orthodoxy, and
indeed an important tenet of most religious perspectives.
Whether man in his bodily person will attend the Court of
Justice in the next world, or only in his soul to be
rewarded or punished is one of the theological questions
that hae been treated by Muslim philosophers. Mulla
Sadra, whose system was intended to be gnostic in content
and philosophic in structure, and who viewed eschatology
as an indispensible part of the rationale behind revela-
tion.1 has given a special consideration to the matter of
resurrection., His doctrine of bodily resurrection is
considered as the final solution to the once perennial
question mentioned above in Islamic theosophy and
philosophy.

There is no need to elaborate upon the fact that the
question as to whether resurrection in physical or spiri-
tual presupposes the duality of man's nature, and becomes
relevent only in philosophies where such a duality is
maintained. Mulla Sadr@, having considered human nature
as a continuum in which the corporeal and spiritual
aspects have a longitudinal unity, one may suppose that
Sadra's approach to the matter of resurrection would be

in keéping with his view about the unity of human nature.

1. Shirazi, Sadr al-Din, al-Mazahir al-ilZhiyyah
(Mash-had University), p. 5.




Mulla §adr§'s whole effort in the doctrine of-bodily
resurrection is focussed upon showing how the l1life ﬂere-
after is nothing but the actual continuation of this
worldly life. 1In the same manner that an individual at€
every moment of his life span is exactly the person who
has been before, and perpetuates his physical being
without constantly retaining the same mineral and organic
components, in the life Hereafter, also., the individual
will recapitulate all his physical, intellectual, and
apiritual qualities without preserving those worldly
mineral and organic components.

In his al-Asfar al-’arba‘ah, Mull® Sadrd appeals to

almost all his philosOphicai doctrines in order to arrive
at such a conclusion about bodily resurrection. The
conclusion, however, does not really depend on all those

doctrines. In his al-‘Arshiyyah, which is primarily about

his eschatology. Sadra arrives at the doctrine of bodily
resurrection without referring to all thos philosophical
ideas. The array of the doctrines in his al-Asfar

al-"arba‘ah does not, therefore, serve as indispensible

premises from which the doctrine of bodily resurrection
derives; to my undératanding. they are simply to ensure
that the reader can clearly see the consistency and
coherence that $adra himself sees in the entire system.
However, the following arguments constitute the
premises of Mulla sadra'a demonstration for the doctrine

of bodily resurrection.
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l. The individuality of an existing being - whatever
it be, - material or immaterial - is due to its appropriate
existence.l This proposition is based upon Sadrad's philo-
sophy of existence, and implies that the characteristics
of things, like their quality, quantity, time. and others,
are not the components of things; rather, they are pheno-
menal, and are associated with the realities of things
without having any participation in the formation of those
realities. Thus, reddish cheeks, curly hair, particular
Wweight and age, and other physical qualities are not what
a person is made of; therefore, these aspects of an
individual can change, while the person remains who he has
always been.

2., The doctrine of substantial motion, which explains
accidental changes in terms of a basic movement in the
essential and generic traits of things.

3. The doctrine of the corporeal origin of the soul,
which sees the human soul, not as a partner Pog the body
in forming a bilateral nature for man, rather as something
whose reality is initially corporeal and ultimately
spiritual.

4, The immortality of the faculty of imagination in

addition to the rational faculty.2

1. Shirgzi, Sadr al-Din, al-Asfar al-’arba‘ah (Tehran
Lithog.)., Vol.II, p. 331.

2. Ibid.., p. 333. See also his al-Arshiyyah (Isfahan,
1344), p. 248.
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5. The consistency of matter and its unity with form
throughout all the phases and stages of its existence.
This doctrine is based upon the following principle:

"The subsistence of the quiJ%ty of everything
is due to its form which is in fact the
totality of the essence of the things and

ite whole reality."l

In his al-Asfar al-’arba‘ah, $adra states the same

principle not in terms of form and matter, but rather in

terms of soul and body, and says:

"Verily the identity of the body and its individuality
are due to the soul not to the corpus. A given person,
for instance,is he who is by his soul not by his corpus;
and, for this reason his individuality and personality

1
subsist s0o long as his soul remains,"

Thus, form manifests the total reality of things.
The question remains as to what is matter and what its
function is in respect to form., Mullad Sadréd's answer is
that the potentiality of form is matter; this potentiality
is within the form itself and is in complete unity with
the form. "This is the reason why some have been inclined
to accept the unity of matter with form. and they are

. 2
correct according to us."

1. Shirdzi, Sadr al-Din, al-Asf8r al-’arba‘ah (Tehran,
Lithog.), Vol. II, p. 334, .

2. Shirazi, Sadr al-Din, al-‘Arshiyyah (Isfahan, 1344)
p. 246, i
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This unity of matter with form means the subsistence
of the former within the latter in the sense that with the
changes of the form the matter also changes and thus keeps
itself appropriate to and in accordance with the new
aspects of form.

From these premises, Sadra concludes that resurrec-
tion is physical in the sense that this very sensible
individual will be present at the Court of Justice. But
his physical being, in order to be what it is., does not
need to carry the qualitative and quantitative accidents
it does in this world. That body is the physical reality
which is preserved all along the changing features of the
worldly existence, and which perpetuates onee personality
in its continuity. In brief, it is this very physical
corpus, but not in its static aspect, that appears to us.l

Mulla Sadra also tackles the problem of reward and
punishment in the life Hereaf’ter‘.2 He believes that the
recompense that man gaine in the life Hereafter is in
actual fact within him. The actions of man in this world
affect his total reality, and have consequential effects
upon the quality of his further deeds and thoughts. The
pattern of his attitudes, imagination in particﬁlar. and
interests will be determined by what he has made of himself

in the past; and all of these will influence his soul.

1.Sh1r§zi..§adr al=Din, al-Asfﬁr-ai-)érba‘ah (Tehran,
Lithog.), Vol. II, p. 335. -

2. 02. Cito. pa 800
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and the body in which it manifests itself in the life
Hereafter. In this manner man's daily actions determine
the mode and scope of the creativity of his faculty of
imagination which will recapitulate one% past achievement
into one's present. It is, therefore, due to his pre&ious
achievement that the good doer will be in a state of
happiness and the evil doer will be in an undesirable and
vicious personality for, his imagination will never be
able to bring other than viciousness, pain and suffering
upon him,

As can be understood from his eschatology, Mulla
Sadra ﬁoes not really prove the idea of bodily ressurec-
tion in the sense of having produced arguments, so cogent
and convincing as to convince the unbeliever or even thé
sceptic. The idea of resurrection itself, which, for
Mulla Sadra as a Muslim is revealed truth and therefore
unquestionable, is based on faith, Empirical knowledge.
having access to no evidence for or against resurrection,

remains absolutely agnostic towards it. Rational science,

independently of the premises acceptdble on religious grounds, can

prove no contradiction entailed from the denial of ressur-
rection. Consequently, with regard to any commitment
towards the Life Hereafter empiricism and rationalism
remain indifferent and aloof. And whatever eschatological

knowledge is attained through illumination remains the

lo Ibido s Po 80.
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subjective experience of those who can achieve such
experiences., Thus the question arises: What has Mulla
Sadra proved in the doctrine of bodily resurrection?

My answer is "nothing". He only suggests some philoso-
phical ideas that, if and only if accepted, can explain
the idea of bodily resurrection to those who believe in
the idea of resurrection already. and are interested in a
semi-philosophical explanation for it as well. Apart from
the fact that this statement assumes a particular defini-
tion of philosophy, it is a fairly objective description
of Mulla Sadré@'s achievement in terms of bodily ressurec-
tion. But, let us see whether Sadra himself would agree
with such a modest statement., After presenting his preli-
minary principles and premises Mulla Sadra's final
conclusion about bodily resurrection is preceded by the

following:

"As the conclusion of what we have forwarded and
the fruit of what we have established, I profess that
whoever thinks eufficiently and ponders efficiently upon
those ten principles and laws [they are in fact eleven]
whose foundations we have fortified and whose props we
have stratified by emanating demonstrations and illumina-
ting proofs presented in our books and articles, especially
in the present work; provided that his nature is safe and
sound from the devil, deviation, jealousy, antagonism,

bigotry and selfishness, he will have no doubt or hesitation
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about the problem of bodily reeurrection..."1

The passage clearly shows how Sadrd himself thinks
of the doctrine of bodily resurrection, and of those who
may for one reason or another disagree with him,

However, as an explanation for the religious notion
of bodily resurrection, the doctrine is, first of all, not
binding. One cannot be accused of heresy, schism, or
heterodoxy on the ground that one disbeli¢ ves in Sadra's
doctrine of bodily resurrection. The doctrine is not a
religious dogma; it is just a philosophical explanation
based on an analogy seen between various stages of man's
temporal life on the one hand, and the state of being that
Sadra has envisages for man in the life hereafter. It
therefore remains just an analogy, let alone the fact =
that even this analogy is so much dependent upon such
terms as matter, form, quantity., quality, accident,
substance, and other categories which can be considered
as conventional classifications only, not a8 knowledge of

reality or Reality.

1. Shirazi, Sadra al-Din, al-Asfér al-"arba‘ah (Tehran,
Lithog.), Vol. II, p. 335.
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BPISTBMOL OGY




EPISTBMOLOGY

The epistemological implications of Sadra's system
hold an exceedingly import;nt position in relation to the
whole system because they constitute the fundamental logic
underlying the system. As a matter of fact a systematic
approach to some of the crucial issuee embraced by Sadra
may prove almost impossible without an understanding of
the epistemological nature of his system simply because
all those issues are ultimately epistemological. Take
for instance Sadrid's often-cited idea of genuine and un-
genuine philosophy, his search for a '"genuine knowledge",
his denunciation of one kind of Sufism in favour of
another, or his unmitigated attack on some of his adver-
saries among the jurists; they are all due to his peculiar
stance in epistemology; and all of them stem from the fact
‘that Sadra advocates & special theory of knowledge.,
different from that of his adversaries.

In spite of the fundamental significance of Sadra's
epistemology. he does not speak of his theory of knowledge
as an independent philosophical issue. His explicit
accounts of epistemology are very brief and as part of a
metaphysical or psychological matter.

The reason for this is probably that Sadri's interest
in philosophical issues is in proportion to the role a
given philosophical problem plays in the construction of
Sadra's theosophical model: all being has descended from

the Necessary Being and will ascend to Him, man in this
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cycle being the mysterious final link through whom physi-
cal reality achieves transmutation to the metaphysical.
Every philosophical issue that has been primarily coherent
with and useful to this model is produced by $adr§ very
seriously whereas so many other issues, such as Zeno's
paradox, the atomic view of the physical and spiritual
entities Qnd so many other possible issues, are entirely
ignored. Naturally in the context of this theosophy to
argue over the possibility of knowledge or knowability of
the objective world might have seemed simply an academic
triviality beyond the aim of the whole model. Hence Sadra's
explicit epistemological views became secondary issues.

While the explicit epistemological ideas of Sadra are
subsidiary issues often discussed in the context of meta-
physical and psychological matters, the implicit epistemo-
logical assumptions upon which the whole system is built
are at work all through the system. These assumptions
come to the fore whenever Sadra attacks his opponents on
epistemological grounds; yet they do not constitute any
of the principal doctrines of his theosophy.1 This is
probably because the underlying logic of a system might
not be a constituent of the contemnt of the system.

To sort out $adr§'s epistemological ideas one must
therefore take into acéount not only what §adra has stated

explicitly about knowledge, but also the implicit

1. This aspect of Mulla Sadra's epistemological ideas can
be traced in his Sih asl that he wrote against the jurists
and in his Kasr asnam al-jAhiliyyah which he composed
against the Sufis.




principles and assumptions which make up the epistemological

network underlying §adra's system.

The Definition of Knowledge.

Our inquiry into Mulla Sadré@'s epistemology can begin
with the question as to his definition of knowledge.
According to Sadr@, knowledge is a reality‘whoee quidity
is its very entity; that is to say that its essence and
individuated existence are nothing but one. And, like

1

existence, knowledge cannot be conceptualized. For the

concept of knowledge is already a noetic existence (wujﬁd#

A}

dhéhni), hence it is impossible to assume a concept or an

esgence for knowledge outside the realm of noetic existence.
Therefore, knowledge and existence go together. Here again
Sadra maintains that knowledge is a self-evident concept
which is not susceptible of analysis into such components
as genera and differentia; and =~ like existence - knowledge
remains indefinable.2

Such a view of knowledge is, in fact, alluded to in
Mulla Sadra's ontological doctrine that explained all
realities of the world in terms of existence. His view
of noetic existence held that all concepts and ideas which
in one way or another appear in the human mind were noetic
existents. The definition of knowledge is. therefore,

bound to be the same as that of existence. Thus, in his acc&ﬁt

1. Shirazi, Sadr al-Din, al-Asf&r al-’arba‘ah (Tehran,
Lithog-)o VOl.I. Po 270.

2. Ibid.



of the definition of knowledge in al-Asf@r al-’arba‘ah we

find that Sadrd restates the arguments for mental existence
and concludes that knowledge is the same as existence; then
he continues to the unity of the intelligent and the
intelligible.

In his Mafatih al-ghayb Sadrd is more specific about

knowledge. There he holds that "knowledge is the occur-
rence of something's essence to. something else which is
existentially independent of the former".l What he means
is that the process of knowledge is the presence of an
essence - the known concept - for the knower when the
knower is existentially independent of the known. Sadra
realizes the difficulty of this definition as to excluding
one's knowledge of oneself because the knower in this case
would not be existentially independent of the known. He
therefore removes the condition of independence in existence
in order to make the definition inclusive of self-knowledge
as well. Then he maintains that the actual knower is
nothing but the soul; that is, in all cognitive processes
such as sensation, perception, imagination and others, the
soul is the active agent that "invgnts the objects of
knowledge"2 without being passive to any outside effect.
The sense organs and the faculties are therefore not to be
seen as receptive organs but as channels through which the

3
soul casts out or projects its creation. This view implies

1. Shirazi, Sadr al-Din, Mafatih al-ghayb (Tehran, Lithog.).
p.30.

2. Ibid., p. 31.

3. Ibid.



that the realities of the world around us are ultimately
nothing but functions of human consciousness.

In the face of siuch an epistemological view one should
resist the temptation to conclude that Mullsa §adra denies
the realities of the world around us. For, existence is
the very thing which, according to Sadrd, remains entirely
external and independent of human consciousness. He,
therefore, does assert the external existence of the
realities of the world. But to assert the existence of
things is something; and to say that things in themselves
and for themselves are exactly as they are manifested in
our consciousness is another. There is no evidence for
the idea that all things would still seem as they do, even
if we could approach them by different receptive organs
and different states of consciousness; whereas the contrary
view seems to be more acceptable, namely, that our images
of the realities, and our cosmological perspective are
always a function of our sensory organs and of our cons-
ciousness. If our eyes were as strong as a powerful
microscope, then all the present beauty and charm of the
flowers would vanish, and all realities would display
themselves in a totally different scene and sensé. And
all that Sadrd says is that if we could look at the world
through different eyeglasses, then we would see a different
world; and, therefore, the present scene of the world is
the art of our creative consciousness. In this context,

§adr§ has said:
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"Whatever man observes in this world including the
vision of his journey to the next world, he sees within
his own essence and in the realm of his angelic nature.
He does not see anything outside his own world and his

own world is within him."l

In brief, in Sadra's view knowledge is the existence
which is begotten by human consciousness. So we create
or existentiate whatever we know., And. since this crea-
tive power is just the function of the human soul . for
Sadra, then knowledge to him is, we may say, the self-
realization of the human soul.

Khayyam has given a somehow similar account of human
knowledge in one of his Rubd‘iyyAt that Sadrad has quoted

in his al-Waridat al-qalbiyyah:2

Man is the ant in a china bowl;

Searching a way out, creeping up and down,

Set on a journey of no beginning or end;

Bewildered and hopeless, muddling round and round.

Khayyam has concluded that human knowledge is a closed

circle, and that no matter how far man goes, he can never
break the spatial and temporal limitations of his knowledge,
or go beyond the bounderies of subjectivity. He is,
therefore, in a circular maze, always going from one item

of his own experience to another and never grasping the

object as such.

1. Shirdzi, Sadr al-Din, Maf@atih al-ghayb (Tehran, Lithog.).
p. 184, See also his al-Asfar al-’arba ah, Vol.I, p.51,
where he considers the essence as the function of human
intellect.

ol-
2. Shirazi, Sadr al-Din, "RisAlah fi 'waridat al-qalbiyyah”
Rasa’il (Tehran Lithog.), p.271. .



Mulla Sadra seems to have incorporated the same view
into his doctrine of noetic existence, and has, therefore,
come out with the idea that all knowledge is the product
of the creative nature of the human mind which begets all
mental realities. What follows from this view is that
reality, and no doubt the Ultimate Reality, remain beyond
the ken of human knowledge. Reality qua an objective
being, as Sadra has also upheld in his doctrine of the
indefinability of existence, cannot be conceptualized,
whereas, whatever is conceptualized is alréady translated
into human experience and has become a state of conscious-—
ness; it is therefore no longer an objective and external
being. The same thing applies when man strives to "know"
God because the putative knowledge of God would ultimately
prove to be man's knowledge of his own experience.1 This
is probably one of the reasons for the Sufis' denunciation
of all knowledge and their concentrating all the ways to
God into what they have 8o expressively called the Journey.2
But, whether Mulla Sadra has the same epistemological view
about God or not, we shall soon discover in the rest of

his theory of knowledge.

1. I have treated this subject more extensively in my Khuda
shindsi va ‘ulimi tajribi (Tabriz University Press, 1350),
PP. 57-665.

2. It seems to me that the Qurian has also no indication as
to God's being an epistemonical realxty. The term "Knowledge
of God" or "gnosis of God" (al=‘ilm bi’llah, or al-ma rifat
bi’11ah) is not used in the Quran. Also, Ali bn. Abi. Talib
has referred to Al113h as a Reality beyond the ken of human
fantasy and inaccessible to human cognltlve power. See

the first article of his Nahaj al-balaghah.
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It should be noted that so far as the existential
nature of knowledge is concerned, Sadréd sees no difference
between true and false knowledge. Whatever appears in our
mind is a mentally existing reality. But some of these
noetic entities do not and cannot go beyond the realm of
mental existence, whereas others correspond to a counter-
part which subsists outside and independently of our mind.
As Sadrié sees the matter, if a given essence is not self=
contradictory, it can enjoy external existence as well;
and, if it is, then our knowledge of it has no external
significance whatsoever.

The other point to be mentioned here is that concepts
and propositions are also treated in the same way in his
theory of knowledge. probably because the doctrine of
mental existence makes it possible to consider every con-

cept as a judgement with an existential predicate,

Knowledge and the Categories.

The definition of knowledge in terms of existence is
exclusive to all the categorical peculiarities that have
been ascribed to knowledge by earlier Muslim philosophers.,
Muslim philosophers prior to Mulla Sadra had often attempted
to determine under which of the ten categories knowledge
would fall. For, due to the exhaustive character of the
categories, every definition of knowledge would automa,

tically bring the definiendum under one of the categories.

1. Shirézi, Sadr al-Din, al-Asf&r al-’arba‘ah (Tehran,
Lithogo). Vol.I, p-71¢
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On the other hand, a consistent definition of knowledge
would imply that knowledge be under one category and always
under the same one.1 A given definition of knowledge can
be controversial not necessarily because of its practical
or literary significance, but rather on the grounds of its
categorical implications. A typical example of this is
Sadra's own dispute about Ibn Sina's concept of knowledge.
He says that knowledge for Ibn Sina is something negative
when he considers God as both The Intelligent and The
Intelligible on the grounds that He does not admit of any
plurality (kathrah), neither in His BEssence nor in His
Qualities. The meaning of being the intelligent and the
intelligible, Sadra says, is nothing other than being
immaterial, which has a negative sense. In other times he
has congsidered knowledge as aceident since Ibn SinZ has
also defined it as the forms which are imprinted on the
substance of an intelligent being. He also considered it
under the category of relation when he defined it as a
relation between the mind and external objects, whereas
somewhere else he has put it under the category of quality
as he has considered it as amongst the spiritual qualities.2
Sadra maintains that his concept of knowledge is essentially
free from all these categorical arguments. For it is the
essence which is to be classified into the categories.

There are many metaphysical concepts such as existence,

1. See some of the issues related to the categorization of
knowledge in Shihabi Mahmud, Rahbar-i khirad (Tehran, 1340)
3rd Edo ' pp. 5-7.

2., Shirazi, Sadr al-Din, Mafé@tih al-ghayb (Tehran, Lithog.).
Vol.I, pp. 272, 274.




nothingness, unity, possibility, necessity, and others that
fall into none of the categories.l Thus, knowledge being
defined in terms of existence, remains absolutely free from
all those categories; and therefore, the &efinition itself -
at least from the viewpoint of Mulla Sadra -~ becomes less
vulnerable and this sense better.2 Nevertheless, Sadrid's
definition is not really any better. The purpose of
defining a concept is not simply to produce a definitioﬂ
strongly safe-guarded against all poseible categorical
arguments. Sadréd's account of knowledge, as we have seen,
is a mixture of his ontological doctrine of mental exis-
tence, and the doctrine of the soul. Therefore, his
concept of knowledge is, on the one hand, closely tied to
every problem and controversy associated with his ontology,
and, on the other, it is linked to the mystery of a meta-
physical entelechy; thus, it remains a very mysterious
concept that Mulla Sadrd himself found undefinable. The
most important weakness of this definition lies in that it
remains indiscriminate with regard to truth and falsehood.
How can a reasonable definition of knowledge imply that
whatever comes to our mind is knowledge simply because we
have decided that it is called mental existence? 1If
knowledge simply means mental existence then who is
ignorant? And on what grounds does Mulla §adr3 feel

justified to attack his opponents? PFor, with regard to

1. To put it in terms of modern logic, Sadrd has differen-
tiated between first order predicates which fall into the
categories and the second order predicates which do not.

2. Shirazi, Sadr al-Din, al-Asfér al-’arba‘ah (Tehran,
Lithog.), Vol.I, pp.271-274. .



his definition, whatever occurs to someone's mind is
knowledge, even mistakes, delusions, fantasies and day-
dreamings. Now, if knowledge and mental existence are the
same, then there is no justification for Mulla §adr§'s
preferring his own ideas to those of his opponents,
because they are both mental existence and therefore
equally knowledge. On the other hand, ignorance for

Mulla Sadra must have been "mental nothingness", an abso-
lute absence of mind, or lack of comsciousness, which
might be ascribed only to the inanimate beings.

It seems to me that Mulla Sadra has been so enchanted
by the all-inclusiveness of his concept of knowledge that
the disadvantages of his definition of knowledge never
occurred to him. But even regardless of these difficulties,
to say that knowledge is mental existence and as a self-
evident concept remains undefinable, cannot be considered

as an informative definition of knowledge.

The Classification of Knowledge.

In hie lksir al-‘arifin, Mulla Sadra gives a full
description of his cléssification of knowledge. &t first
he divides all knowledge into two major classes: Worldly

Knowledge (al-‘ultm al-dunyawiyya), and the knowledge of

the next world (al-=‘ulim al ‘ukhrawiyyah). Then he

elaborates as follows:
"The worldly sciences are three. The first is the

scienée of words; the second is the science of deeds; and

the third is the science of thoughts which is the
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border-line between light and darkness... As for the
knowledge of the next world, it covers the sciences of

vision and intuition (mushé@hadah and muk@shafah), like

the knowledge of God, His angels, Books, and His Prophets,

as well as that of the Last Day..."1

A detailed outline of Sadrd's classification of
knowledge is given in the diagraﬁ on the next page. As
the diagram indicates, the first area of Sadr&'s worldly
knowledge {s the science of words. This science is
involved in considering the voices, sounds and vocaliza-=
tions. If the sound is a particular voice produced by
intelligent agents, in deliberate acts of singing or
playing an instrument, then the science concerning it is
mugsic. But when sounds in general are meant, them they
become the subject of matter of the science of language.
For, as Sadra put it, sounds are the elementary components
of sentences. Sounds, when articulated become letters,
thch then constitute words, which in turn constitute
parts of speach and sentences.

The second area of worldly knowledge is called the
science of deeds. This science either concerns those
actions of man which require only the work of the limbs,
as Sadra said, or they are intellectually a bit higher and
are therefore only partially physical; or they concern the

social affairs of the individual; or, finally they are

1. Shirazi, Sadr al-Din, "Iksir al-‘Brifin", Rasa’il
(Tehran, Lithog.), p. 279.

2. Ibido [ ppc 279-800
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related to one's good behaviour and manners. The first of
these four, Sadrd calls manual work. The second, he
believes, is writing and covers such things as mechanics,
kimﬂ' % (alchemy),and magic (shu‘badah) . The third one has no
connection with any physicai activity apparently because
Sadra makes no reference to any limb or bodily work.,
Instead he includes some aspect of the shari‘ah in this
section, which concerns tr#ding regulations and'also the
criminal law. So, this section can be called the adminis-
tration of social relations of the individual. The fourth
is the moral code qf conduct according to which one must
behave.1

The third area of worldly knowledge is what Sadra
called the science of thoughts. This science has four
sub-sections. The first is logic, which deals with defi-
nition and demonstration. §adrﬁ explains that definition
leads to the understanding of things and demonstration or
reasoning arrives at the existence of those things. The
second section is>arithmetic~ or the study of discrete
‘quantities; the third is geometry or the study of con-
tinuous quantity; and the fourth part covers natural
sciences, namely medicine, veterinary, and the study of
the four basic elements.,

Of the knowledge of the next world., three sciences
are reported in gadra's classification. One deals with

the Divine essence, His Names and qualities. This can be

1. Ibid., p.280.



called the science of divinity. The second is the study
of angels or the immaterial, separate souls and intelli-
gences, which are, as Sadr@ has maintained, the inhabitants
of the spiritual domain. Thié science, we have called
angelology. The third is the study of the human soul, and>
matters concerning resurrection, Hell and Heaven, which
might be called as eschatology.1

As for the difference between worldly knowledge and
the knowledge of the Hereafter, §adr§ holds that the former
is merely dependent upon the body and therefore perishes
with it, whereas the latter does not decay with the body.2
Due to this essential distinction that Sadra makes between
worldly and unworldly knowledge, he considers the former
unworthy, and devoid of every intrinsic value; and the
latter as tﬁe genuine and worthwhile knowledge to be
pursued by everybody. He even refers to all worldly
knowledge as '"techniques" (funin) and expertise which are

of only insignificant instrumental value.

A Critical Review of the Classification:

While Mulla Sadra emphasises the preeminence of the
knowledge of the next world, he remains absolutely reti-
cent as to the logical order and criteria according to
which the overall structure and the content of the classi=~
fication are defined. For instance, he does not tell us

on what basis all worldly knowledge should be divided into

1. Ibido 'y ppo 281‘-820
2. Ibid., p. 281.

3. Shirazi, Sadr al-Din, Kagsr asném al-jd&hiliyyah (Tehran,
1340), p. 10.
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the science of words, the science of deeds, and the science
of thoughta.l Or, he does not tell us on what basis he
did not include history, geography or, let us say, litera-
ture in his classification. More important still is the
fact that he does not define the criteria of his classi-
fication so clearly as to enable us to determine the place
of these sciences in the classification. Consequently all
what we can say about geography is that it is definitly
not included among the sciences related to the next world;
but where does it come among the worldly sciences? We do
not know.

Within the branches and sub-branches of the three
worldly sciences too, there are inaccuracies and dis=-
crepancies. For instance, he does of course tell us that
there are three sciences of words, deeds and thoughts;
but we do not know the order of hierarchy between them or
the internal relation each of them has with the other.
Consequently we do not know which comes first, and which,
last. Thus the classification gives us no guideline or
clue as to which of these three is really thg pre-requisite
of the other. Some of the criteria of the classification

seem strange and somehow arbitrary. 1In the science of words,

for instance, Sadr& puts music and language under one

1. He might have been influenced by the Zoroastrian maxim
that outlines the whole philosophy of life as "good words,
good deeds, and good thoughts", It might also be true
that the whole classification is very individual-centred
and as all the delibrate actions of the individual are
simply verbal, physical and mental, then Mulla Sadra
classified all worldly knowledge according to such acti-
vities of the individual and at the same time he opposed
all of them to the spiritual aspect as well.
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category, merely on the grounds that bqth of them have the
element of noise in common. Sadra does not realize that
it is not enough to classify things on the‘baeis of a
comﬁon quality. A librarian who classifies the books
according to the colour of their covers might be very
successful in dividing his books into a number of depart-
ments; but his library could be»of no service to those

who are interested in the contents of those books rather
than in the colour of their covers.

In his science of deeds, there is an area of know-
ledge which is related to the limbs. Sadra's examples for
this kind of knowledge are crafts and manual works and
skills. Meanwhile, there is another area of knowledge which
is related to writing under which, quite strangely, come
k;mixa (Alchemy) and magic. Let us ignore the fundamental
question as to the essential connection of kImixé and magic
to writing. Our question is why did Sadra not include
writing in the department related to 1limbs? Is writing
not really related to 1limbse? 1Is it not a manual skill?

Of course it is intellectual too; but every skill has some
intellectual element in it. Which is that skill or manual
craft which is entirely physical and not intellectual in
any way? Is there any reasonable justification or expla-
nation for Sadra's presenting the science related to
writing separately from the science related to the limbs
and as opposed to it? This sort of haphazard classifica-
tion is very much like the one mentioned in the passage

which Foucault quotes from a Chinese encyclopaedia:
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"Animals are divided into: (a) belbnging to the
Emperor, (b) embalmed., (c) tame, (d) sucking pigs, (e)
sirens, (f) fabulous, (8) stray dogs, (h) included in
the present classification, (i) frenzied, (j) innumerable,
(k) drawn with a very fine camelhair brush, (1) et cetera,
(m) having just broken the water pitcher, (n) that from

a long way off look like flies."1

One can say that Sadra's classification is not as
illogical as this., It may be quite true; but if mere
illogicality is concerned, they will remain similar. Their
difference is therefore a matter of degree not of kind.

Sadra considers definition as the means of under-
standing thinés (not concepts) and demonstration as the
method of arriving at the existence of things. This view
of logic is not representative even of Mulla Sadra's time.
The whole idea of essential and existential propositions

(qaddya haqiqiyyah wa kharijiyyah) in logic - an issue

that was raised long before Mulla Sadrda’ - is just to tell
us that the assertion of a proposition does not necessarily
imply the existence of its subject. That the truth value
of a universal proposition' is independent of the existence
of its subject (an important logical matter which was not

until very recently known to the West) is one of the

1. Foucault, Michel, The Order of Things: An Archeology of
the Human Sciences (Great Britain, 1974), p. XV.

2. For instance, there is a section on essential and exis-
tential proposition in K&tibi's Shamsiyyah which was
written in the seventh century A.H. Even the commentary
upon the work by Qutb al-Din Razi was written long before
Mulla Sadrd as the commentator's death is reported to be
in 1347 (8th century A.H.).




valuable contributions of Muslim logicians prior to Mulla

Sadra. His account of definition and demonstration in the
classification is rather inaccurate, and with very little

attention to the science of logic of his time.

However, there is something peculiar about the over-
all structure of Sadrad's classification. Very similar to
what Lévi-Strauss reports about some primitive taxonomies
Mulld Sadré's classification reflects the nature of man as
perceived by Mulla Sadr&. Like man's life, knowledge is
polarized into worldly and unworldly. The worldly know-
ledge too reflects the three important traits of man,
namely, words, deeds and thoughts. In this way, one can
clearly see that the various divisions and subdivisions of
Sadra's classification are not developed with regard to
any internal relation between the content or the structure
of those parts; rather, they are developed in such =a
pattern as to project Mulla Sadra's concept of man best.

The second, and in fact, the most important section
of the classification from the viewpoint of Sadrd@ - the
knowledge of the next world - comprises three sciences,
namely, divinity, angelology and eschatology. These are
what §adr§ considers the supreme knowledge with immortal
and eternal value. The content of his divinity is what
he has discussed in his ontology; his angelology is again

the story of the concentric spheres and the separate

1. See the passage he quotes from page 29 by Jenness in
The Savage Mind (London, 1974)., p. 37.




intelligences.1 the cosmological order we find in Aristotle.

In his eschatology (which according to Mulla Sadra
should - and therefore does - include psychology)3 he
speaks of the definition of, the proof of existence of, and
the substantiality of the soul in addition to the stages.
of its developmegt from the vegetable soul to the rational
soul and the details of bodily resurrection and Heaven and
Hell.4

On the basis of his theory of substantial motion, and
in his doctrine of the material origin of the soul, as well
as in his theory of bodily resurrection, Sadrad has tried to
show a processional continuity in all aspects of the being
of the individual including his corporeal and spiritual
life in this world and in the world to come. The reader
of Mulla Sadra is, consequently, persuaded to anticipate
the reflection of this continuity in Sadr2@'s epistemolo-
gical account concerning worldly knowledge and the know-
ledge of the next world. For, if the Hereafter is the
continuation of the present worldly 1life, it sounds quite
reasonable to expect worldly knowledge to be theoretically
leading to the knowledge of the next world. But contrary

to this expectation, when we compare the worldly section

1. Shirazi, Sadr al-Din, Mafatih al-ghayb (Tehran, Lithog.)
p.72. See also his '|waridat al-qalbiyyah”, Rasa’il
(Tehran, Lithog.), pp. 242-44.

2, Crombie, A.C., Augustine to Galileo (London, 1957),
PP 52=55,

3. Shirazi, Sadr al-Din, Sih asl (Tehran, 1340), p.7.

4, Shirazi, Sadr al-Din, Mafatih al-ghayb (Tehrae.Lithog.).
p.149-53. See also his "Iksir al-'arifin", Rasd il (Tehran
Lithog.), pp.323-24; his Arshiyyah (Isfahan, 1341), pp.142-
147, 273-277, and his al-Asfar al-~’arba‘ah (Tehran, Lithog.)
VOl.II. ppo 368-383. . .

2
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of the classification to the section concerning the know-
ledge of the next world, we find the link between the two
entirely missing. There is no sequential order or struc-
tural patternm to connect the worldly sciences to the other.-
worldly disciplines. Consequently, if someone wished to
become an advocate of Mulla Sadréa's classification of
knowledge and then wanted to establish a school im order
to bring up and educate students according to Mulla
Sadra's ideals, Sadr@'s classification of knowledge could
hardly provide for any practical guideline in terms of
curriculum planning for the school. The educator in
question would have to rely on his personal initiative,
rather than on Mullda §adr§'s chart of knowledge.

A strange aspect of Mﬁlli Sadra's classification
concerns the absence of almost all réligious sciences
included in or related to the shari‘ah from it, in spite
of the fact that Sadra has emphaticélly required the con-
formity of all disciplinary undertakings with the shari‘ah.

Another peculiarity of the classification is the
absence of a body of knowledge to be called philosophy
from it. This is not so much unexpected. of course, in
the face of Mulla Sadra's opposition to philosophy.
However, many of component parts of what was called philo~
sophy at the time of §adr3 are already included in one part
another of Sadra's classification. Logic and natural
philosophy, for instance, have come under the science of
thoughtse; music, under the science of words; and meta-

physics and psychology., under divinity . and eschatology

or



respectively. That is how philosophy is converted to an
intellectual effort with a religious orientation and

outlook.

Methodology-

We have, up to now, discussed Sadréd's view about the
meaning and nature, as well as the classification of know-
ledge. It is now time to consider Sadra's view concerning
the means and methods of distinguishing between true
knowledge and false or illusionary ideas. This considera-
tion becomes very important when we remember that knowledge,
for Mulla §adr§. wae essentially noetic being which was,
in turn the function of the creative nature of human mind
and imagination, which recognises no boundary or limitation.
Thus when man is the master of his creative power, and free
to beget whatever he wishes, then a measure of distingui-
shing between real knowledge and false knowledge is of
prime significance, and practically necessary in spite of
the fact that such measures presuppose some inconsistency
in Sadr@'s concept of knowledge.

In Mulla Sadréa's classification, we observed that Sadra
had two major classes of knowledge: one, worldly knowledge
which was mundane, perishable and therefore worthless; the
other, the knowledge of the next gorld. which:was permanent,
immortal, and therefore worthwhile. These two classes of
knowledge are distinct from each other not only in content
and merit but also in means and methods as well as in their

degrees of reliability and certainty. That is to say,




while the truth of the worldly knowledge, for $adr§. is
only relative and temporary, the truth of the immortal
knowledge is absolute and permanent. The questions "What
is true?" and "What is false?" are therefore ambiguous
unless we know what particular area of knowledge they refer
to. For the theory of truth in worldly knowledge is not
necessarily the same as that of the knowledge of the next
world. In the area of worldly knowledge two theoriés of
truth can be traced in Sadra's system: the correspondence

theory and the consistency theory.

The Correspondence Theory.

In Sadra's ontological and psychological ideas, there
afe indications of the fact that Sadrd, at least impli-
citly, maintained the correspondence theory of truth, i.e.

a given idea is true when it corresponds to facts. Reference
to such a correspondence is observed in Mulla Sadr&i's defi-
nition of conception:

"I would say that the conception of something
generally means the advent of its meaning to the mind

1
corresponding to the actual thing."

Thus, correspondence between mind and the external
world, in Sadrd's view of conception, ie a measure of dis-~
tinguishing between a concept which is formed realistically
and the one which is not so formed.

His doctrine of the primordiality of existence which

was the claim to the externality of being and his distinction

1. Shirazi, Sadr al-Din, al-Mash@‘'ir (Tehran, 1964), pp.4-5.




between mental existence and external existence on the
grounds that external effects and efficacies are associated
with external being,l not with noetic entities, imply that
Sadra would consider the external world as a criterion of
judging the truth value of the mental world. In his

al-Asfar al-’arba‘ah, he maintained that the duality of

existence and essence is A purely mental duality and an
analytical matter; and in so far as the external entities
are concerned, there is only one being from which our mind
excises the two concepts of essence and existence.2 The
whole argument of the primordiality of existence is that
since in the external world there is only one thing. then
of the two elements present in our mind - existence and
essence — one of them and only one must be the counterpart
of the external thing; and, that is whﬁy that he tries to
deny essence in favour of existence in order to have
resolved the paradox of mental duality in favour of the
external unity. Now, the point is that the whole argument
makes no sense without presupposing the correspondence
between the mind on the one hand, and the external world
on the other. It is, of course, questionable that to what
extent Sadra was knowingly and consciously referring to
this correspondence. What we know is that he never
attempted to develop a theory of truth on the baeis of

correspondence between mind and world. Yet there is no

1. Shirazi, Sadr al-Din, al-Aefar al-’arba‘ah, (Tehran,
Lithog.), Vol.I, p. 61.

2. Ibid., p. 60.



doubt that the underlying theory of truth in some of his
arguments is in keeping with the correspondence theory;

and this theory is, therefore, implicit in his arguments.

The Consistency Theory of Truth:

Another theory of truth found in Sadr@ implies the
consistency of ideas., A given proposition in this context
is true when it is consistent with the other statements
which are already accepted as true., Evidence for this
concept of truth in $adr§'s system is overwhelming. All
his syllogistic arguments for the Primordiality of Bxistence,
or his arguments in support of the doctrine of the unity of
the intelligent and the intelligible exemplify the concept
of truth in the sense of consistency of ideas.

Besides, §adr§ is a logician himself, who has contri-

buted to the field of traditional logic Lama‘dt al-mashri-

qiyyah fi funtun al-mantigiyyah. As a logician, Sadra is

undoubtedly committed to the consistency theory of truth.
The only thing that can be brought up against him in this
context is that logic to him is not simply a method of
verifying the consistency of ideas; it is rather a means
of understanding '"things" as well as understanding the
existence of things (as his account of definition and
demonstration in the classification implies). Thus. when
he deduces a conclusion from some putatively accepted
premises, he thinkse that he has achieved more than
demonstrating a structural relation between those premises

and the conclusion.



On the whole, one can safely say that formal logic
constitutes the major instrument of arriving at truth at
least in the domain of worldly knowledge. Thus far Sadra
can be considered as a rationalist., To give an example of
his rationalism we may quote the following passage from

his al-Asfar al-"arba‘ah, wherein he haintains the possi=

bility of attaining knowledge about both material and

immaterial entities merely through definition:

"Concerning the possibility of the knowledge of the
reality of things... As it may be found in some of the
sources, the reality of the composite entities can be
known; and, this is because of the possibility of defining
them in terms of generic properties and constituents, As
for the simple and immaterial entities, they cannot be
conceptualized. Hence, the final purpose in their know-
ledge would be their definition in terms of their effects
and consequences. PFor instance, if it is said that the
soul is the mover of the body, then the known aspect would
be only that it is the mover of the body. As for the
reality of the soul and its essence, it remains entirely

obscure..."l

As the passage indicates, Mulla Sadré@& relies in his
rationalism not only on reasoning and demonstration but
also on definition. As for the slight indication of the

correspondence theory which is traceable in some of Sadra's

1. Shirazi, Sadr al-Din, al-Asfar al-’arba‘ah, (Tehran,
Lithog.)., Voi.I, p. 96.




passages, they cannot be taken very seriously. For one can
hardly consider Sadra as someone who really meant to
encourage the pursuit of knowledge through observation of
factsand experimentation. There is no evidence of §ad;§'s
engagement or interest in any empirical work. Reason,
therefore, remains the chief and probably the only method
of attaining worldly knowledge for Sadra. Even in the
field of the knowledge of the next world, the predominance
of the role of formal logic can be observed in Sadra's
theosophy, although his Sufism brings a new epistemolo-
gical dimension to his system and for this reason it

deserves separate consideration.

Gnosis.

While the consistency theory of truth seems to be
Sadré's chief yardstick for measuring truth and»falsehood
in the domain of worldly kﬁowledge. his concept of truth
in the field of the knowledge of the next world is tied up
with a totally different cognitive experience to be
acthieved by religious and spiritual discipline and mysti=-
cal undertakings. This gnostic experience is a new
.epistemological phase in §adra and requires us to review
his ideas about ‘irfan (gnosis) from the epistemological
angle, and point out some of their implications in terms
of means and method of attaining true knowledge.

Before the epistemological consideration of Sadra's
gnosis, it should be noted that from the viewpoint of Islam

knowledge is a divine grace, a gift which is bestowed upon
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man by Allah, In the Qur‘gn man is introduced as the
vicegerent of Allah in the Earth by virtue of thé divine
knowledge entrusted to him.l Thus every individual man
has already got the seed of the divine wisdom within his
intelligent nature which can flourish when it is nurtured
and nourished with spiritual nourishment. Allah has
promised knowledge in return for piety.2 The idea is that
by cleansing one's '"self" and by living the religious life
of Islam one can, thanks to the Grace of Allah, fulfil his
spifituhl quest and the transmutation of his soul. The
cognitive manifestation of such a spiritual transformation
is the advent of a unique insigﬁt and intuition, which
symbolically, stands for the presence of the_Divine Light
in the heart of the slave.

Mhl;i Sadra has tried to develop his gnostié¢ doctrine
on the basis of such Quranic views of knowledge. He, ther-
fore; begins with the idea that since all knowledge comes
from All&h, the Qur‘an is the only';eliaﬁle source of
genuine khowledge,wﬁich is to be "studi;d"'and understood
in the light of the Prophetic Tradition. Therefore, the
system of religibus and spirituai education as already set
out and practiged by the Prophet and his family (may peace
be upon them) constitutes the only channel of gnosis in
Sadra's view. As we have noticed in his Sufism, Sadra

maintains that by exerting oneself to religious undertakings

1. The Qur'an, II: 29,30,31. See also 54:4 and 96:4,5.

2, Ibid., 2:282.
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and by following the model of the Prophet, one's heart
becones illuminated and one's consciousneés becomes recep-
tive to the divine inspiration. In order not to be mis-
understood or misinterpreted, Sadrd made it specifically
clear that by inspiration he did not mean the kind of
experience through which the Qur'ﬁn was revealed to the
Prophet. He emphasized that revelation was complete with
the Qur‘&n. But to know the Qur &n, according to Sadré.
and to apprecinte the Quranic truth, requires a unique
intellectual excellence essentially different from the
ordinary ecademic skills. It is & particular intuition
whieh the slave of Allah may develop, and threugh which,
thanks to the Grace of Allah, he may gain spiritual
attainment.l By virtue of spiritual experience, Sadra
said, one may pcnetrate beyond the lexical and commonly-
understood meahing of the Qurzﬁn to such an extent that,
not only every sentencec or word, but also every letter and
every dot becomes meaningful. Then one can decipher those
mysterious Quranic symbols which reveal nothing to the
ordinary reader.2 In the light of this symbolie under-
standing, every sign in the Qur‘dn becomes a representa-
tive of the Breath of the Compaseionate, through Whose
articulations both the Qur‘ﬁh and the cosmic text have been

e

revealed.s'

Worth mentioning is the point implied in Sadra's

account of the spiritual journey, unamely, that the entire

1. Shirdzi, Sadr al-Din, Mafatih sal-ghayb, (Tehran, Lithog.),
p. 15.

2., Ibid., pp. 3., 15.

3- .Ibi,d. » ppo 6"—‘8.
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journey from the beginning to the end seems as a mutual
process in which God and man both participate; but, while
God is the active partner, man seems to be passive and re-
ceptive. The seed of knowledge enshfined in human nature
assumes an essentially passive position for man, When he
actively participates in his spiritual enhancement by
rituals and other undertakings, he is in fact engaged in
making his own heart receptive to the Divine illumination,
which is ultimately a passive position; and, also in his
moment of inspiration he is passive. It may, therefore, be
true that, from the viewpoint of §adr3. religious and
spiritual knowledge is a mutual experience for both God
and man; the Qurian is the actual context in which this
experience takes place. It is very likely that Sadréa's

reference to "yuhibbuhum"l as an instance for an

individual®s -symbolic uﬁderstanding of the Qur’ﬁn is
meant to be as an implicit indication of the mufuality of
the experience. For, the phrase "yuhibbuhum", as we have
said before, is extracted from thé verse 54 of the 5th

Surah (al-Ma’idah). In the context of this verse God

reveals that "Allah will bring a people whom He loves and
who love Him'". Beside the explicit reference to the

mutuality of>the love between God and the men of God, the
active role of God in this process can be understood from

the fact the the phrase yuhibbuhum (which signified God's

love toward His people) precedes that of His people toward

Him, as though the love of the people toward God always

1. Ibid., p. 5.
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follows that of God to the people like the shadow which
follows a person and remains his effect.

To sum up the epistemological implications of Sadra's
gnosis so far, all genuine knowledge comes from God. The
only reliable source of this knowledge is the Qur*an; and
the method of attaining this knowledge is epifitnal
realization in the light of the instructions and recommen-
dations of Prophet Muhammad (may peace be upon him).

What is spiritual realization? And how does it lead

to knowledge? 1In his Mafatih al-ghayb, Mulla $adra intro-

duces a new classification of knowledge which reflects his
method of acquisition of knowledge more explicitly. PFirst,
he divides all knowledge into two kinds: religious (shap‘i).
and rational (‘mqli). Religious knowledge is divided into
the knowledge of the principles, (a knowledge which
includes Divine Unity, prophethood, im3mah and resurrec-
tion), and the knowledge of the shari‘ah. Rational know-
ledge is also divided into two parts:-theoretical {nazari)
and practical or applied (‘amali). The first section
covers the branches of traditional philosophy . namely,
metaphysics, mathematical philosophy, and natural philo-
sophy; and the second section includes the practical
branches of traditional philosophy: moral philosophy,

domestic or home economy (tadbir al-manzil), and politics.

For the acquisition of the various branches of know-
ledge mentioned above, Mulld Sadra recognizes two different

methods of learning. The first method is academic study»

1. Shirazi, Sadr al-Din, Mafatih al-ghayb (Tehran Lithog.).,
Pe 39.




which requires reading and writing. This kind of learning

he calls "external learning"” (al-ta‘allum al-khariji). But

when the academic knowledge requires thinking and reasoning,
it is considered as "internal". The second method of

learning is intuitive discovery or muk@shafah. Mukashafah

is also of two kinds: formal (guri), and spiritual
(ma‘nawi). The former, according to Sadrd leads to the
forhal knowledge of the material world. Through this
experience the learner learns about the qualities of
material things and their benefits; but since his discip-
line is oriented towards spiritual development, he does
not take advantage of this kind of knowledge for the pur-
pose of material welfare. In other words, he is not
primarily interested in the formal knowledge and its
benefits; therefore he takes no notice of it.

The spiritual knowledge which is the main target of
intuitive discovery is the emanation of the Divine Name,
This kind of intuitive discovery may be achieved as the
result of particular invocations and prayers. The spiritual
aspect of intuitive discovery has three levels, or three
hierarchical stages:

1. Guess or intuition (hads)

2. The presence of knowledge in the heart.

3. Direct vision of the known through the heart.1
The main distinction between academic learning and

intuitive discovery is that the former is associated with

academic skills and activities; while the latter is

1. Ibid., p. 40.
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attainable through an ecstasy (jadhbah). This ecstatic
experience, which is the result of particular religious
undertakings, may lead to what Sadra calls spiritual,

intuitive discovery (al-muk@shafah al-ma‘nawiyyah).l

Mulla $adra does not tell us very much about the
details of the practical procedures and stages of the
academic aspects of learning, or about how intuitive
discoveries relate to academic knowledge; and this is
probably the major epistemological gap in hisg system,
For, in the field of academic knowledge, there are, among
other things, almost all fundamental aspects of philosophy,
which as such do not necessarily have any Divine authen-—
ticity. They are subject to modification, refutation and
rejection, either because they no longer accord with new
facts and findings of human discovery, or simply because
scholars of a given time may not be interested in them.
Therefore, it is of utmost epistemological significance
to see in what way §adrﬁ's intuitive discoveries can
gonfirm the validity of philosophical knowledge - a know-
ledge which is often considered as metaphorical and
relative by the Sufis - and how ecstatic experience can
be grafted on the so-called rational philosophy. Since
in our present approach we cannot actually experience or
examine the three stages of the intuitive discovery main-
tained by Sadra, we have to concentrate upon those ideas
which, according to him, are the results of his gnostic

experience.
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Mulla Sadra's spiritual knowledge, as we have seen,
is putatively based upon the revealed sources of Islam.
This knowledge, in so far as it is developed from the
Qur‘an and its method requires strict conformity with the
Prophetic Tradition, seems to be an entirely religious and
spiritual discipline both in structure and content; and
since it is attainable through ecstatic experience, it
remains personal and subijective.

The trouble is that when this discipline remains so
much of a private and personal experience, how can the
wayfarer know that his private experience - whatever it
may be - is really the right one and not just a state of
elation that might happen to anyone? Bearing in mind
that we communicate, not by exchanging the actual cogni-
tive experience within us, but through conventional
symbols, then (1) how can it be ensured that a given
symbol is really carrying or communicating exactly or
approximately what the speaker wants to commun;cate? (2)
and how can the listener be sure that what he perceives is
not really his own experience read into the message, but
the meaning that the message is supposedly, let us say,
carrying? In other words, in a very simple setting there
are at least three factors involved in a communication:
(1) an agent who wants to communicate; (2) a receptive
person to whom the message is sent; and (3) a message
which is transmitted, let us say, in vocal symbols. In
an ordinary communication, we can say that in so far as

the receiver of the meséage reacts in the way the speaker




expects, then the communication serves its purpose. For
instance, if the listener passes fhe water to the speaker
who has said "I am thirsty", (assuming that the speaker
expects the réaction of paésing the water on the side of
the listener) the speaker is quite satisfied and does not
really need to make sure that the listener understands
from the word "thirsty" exactly what the speaker has in
his subjective fee1ing; A behaviourist, in this way, is
merely interested in the right reaction, and therefore he
can establish communication with Pavlov's dog and Skinners
pigeon because both animals have apparently "learned" to
respond correctly. But Mulla $adr§'s case is different.
The wayfarer is interested in the aétual experience, and
if he communicates at all, he wants to be sure that the
listener is receiving exactly what he is transmitting.

For the disciple of Sufism who is under the spiritual
guidance of a master, there is no problem, at least from
his point of view, because he has a shaykh who himself has
been through all these stages and knows every twist and
turn of the road. All that he has to do is to follow the
guideline of the master. But what about Mulla $adr§. who
denounces all the established and so-called institutionalized
Sufi orders?

There is a still more fundamental question connected
with the content of §adr§'s spiritual knowledge. No doubt,
the Qur‘an has promised "observe your duty to Allah; and
Allah will teach you"; but the details of what Allah will

teach are not epecified. The teachings of Allah can be in




the form of a general wisdom or a sound judgment to lead
the individual to the right course of action and decision;
they could be in the form of flashes of insight which
change one's learning ability; they could be in the form
of elimination of doubt and restoration of certainty,
peace of mind, and spiritual tranquility. They could be
any or all of these or even any other kind of knowledge.
The Qur‘@n's account of the Divine teaching is so general
and all-inclusive that it covers all knowledge. But Mulla
Sadra's account of spiritual knowledge is much more
specific.

In his al-Mazdahir, his account of the rationale

behind the revelation of the Book confined the objectives
of the Quranic revelation to a system of gnostic knowledge
comprising the gnosis of God, His qualities and angels,
the knowledge of the soul, and the knowledge of the life
Hereafter.l Then he concludes that anyone who wants to
become engaged in deciphering the revealed code and tb
attain the Divine knowledge must focus all his intellec-
tual effort into these three fields.2 And, when we study
the actual issues and problems of this trilateral discip-=
line, we find them more philosophical than Quraiiic; and
Mulla $adr§'s approach to those problems, too, proves to
be more rationalistic and logical than religious or
spiritual. For instance in the fifth Miftah of his

Mafatih al-ghayb he gives five demonstrations for the

1. Shirazi, Sadr al-Din, al-Mazdhir al-il@hiyyah (Mash~had)
Pe 5-

2. Ibid.



existence of God, after an introductory statement which
says:

"The quality of the relation of the existence of a
thing to its essence comprises necessity, possibility,
and impossibility. A given thing is therefore necessary,
possible or impossible from the existential point of view.
The necessary is what does not accept nothingness, i.e,
it is impossible to be considered as non-existent. The
impossible is that which does not accept existence; i.e.
it is impossible to consider it as existent. The possible

is that which is susceptible of both being and not-being..."l

Being a logician, Mulla $adr§ is quite aware that the
three modes in question are related to predication not to
things. Traditionally speaking, modal logic has always
been included in propositional logic. Neither Mulla $adr§

himself (in his al-Lama‘at al-mashriqiyyah)} nor any one

before or after him among the Muslim logicians, has ever
discussed these modal analyses other than in connection
with propositional logic. Nonetheless, he speaks of the
necessary or impossible "things" (not propositions) in the
context of his gnosis. Then Sadré tries to prove the
existence of God on the basis of logical demonstration,
hence, he produces five arguments, most of which suffer
from irremediable logical or philosophical impdiments.,

In one of them, for instance, Sadra refers to the

necessity of form for matter. The combination of the two,

1. Shirazi, Sadr al-Din, al-Mafdtih al-ghayb (Tehran,
Lithog.). p. 60.




which according to Sadré is the basis of the material
beings, requires a cause outside the two. This cause is
identified with God by Mulla §adr§.1 He does not realize
that this argument makes sense only in the context of
Aristotelian cosmology. in which corporeal entities are
explained in terms of matter and form.

In another argument he tries to arrive at the exis-
tence of God on the premise that the presence of the soul,
as an immaterial substance, in the body also presupposes
a cause.2 Here again §adf§ ignores the fact that the
entire argument is based upon the belief in the existence
of the soul, which is itself a religious belief. To
prove God on the basis of the soul is ultimately the same
aé to prove the soul on the basis of God; such is the case
at least for someone who does not believe in God; let
alone the fact that the soul-body duality was essentially
denied by Sadra.

The principle of causality is employed, in fact, in
all his arguments wherein he arrives at a primum mobile or
a first cause.3 Let us for the time being ignore the fact
that the principle of causality itself is a controversial
matter which is not universally agreed upon, and assume
that every opponent will be finally cornered by Mulla
§adré's arguments, and hence convinced that there must be

a prime active cause or a primum mobile. This does not

1. Shirdzi, Sadr al-Din, Mafatih al-ghayb (Tehran Lithog.)
ppo 63-640

2. Ibid., p.64.
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necessarily lead the opponent to any religious faith, for
what he has arrived at is nothing but a logical necessity.
In other words, a logic which proves God might be a very
effective logic; but a "God" which is so worked out by
logic is not necessarily a very "good" God. But the major
difficulty, sfill. lies outside all of the arguments he
produces for the existence of God. The difficulty is as
to how a system of gnosis, a spiritual system which is
putatively based upon the Qur‘ﬁn and the Prophetic Tradi-
tions, results in arguments fér the existence of God. If
the existence of God is to be proved, then what is the
notion of the Qur‘an and the Prophetic Tradition all
about?

When speaking of the angels of God, Sadrd@ appeals to
the o0ld story of the separate intelligences and souls and
the concentric spheres of the classical planets.¥ Such an
angelic order seems to be more Aristotelian than Quranic;
and to understand such an angelic order the knowledge of
the Aristotelian cosmology is what really works not
spiritual realization. Many atheists can, indeed, learn
this so-called angelic order by direct reference to the
Greek sources. I do not see why the Quranic concept of
the angel should be interpreted in terms of the Aristotelian
or Ptolemic cosmology at all. Of course, one can say that
the philosophical and cosmological concepts of the Greeks

are used in Mulla Sadra's system only symbolically and not

1. Ibid., p.72. See also Sadra's "Iksir al-‘ﬁrifimﬁ

al-Rasd’il, (Tehran, Lithog.). pp. 282-83; and his Zwﬁridét LQV
al-qalbiyyah", Ibid.., pp. 243-44.




literally. But what was wrong or inadequate about the
Quranic symbolism itself? However, Sadrd@ has also inter-
preted in this context the verse "And with Him are the
keys of the invisible. None but He knoweth them..."

Had he payed any attention to '""None but He knoweth them",
he would have probably given up the idea of interpreting
"the keys of the invisible'".

With regard to the foregoing account, one can hardly
uphold that the content of Mulla Sadr@'s gnosis is totally
the same as an orthodox view of the Qurjﬁn. despite the
fact that the fundamental justifications of his system as
a whole seem to be based upon evidence from the Qur‘ﬁn and
hadith. Hence, there is apparently & discrepency within
Sadra's theory of Sufism; namely, while the epistemological
aspect of his gnosis views knowledge as ghe consequence of
the mutual participation of the Divine Light on the one
hand and man's disciplined mind, on the other, the content
of his Sufism includes among other things a bunch of
rationalistic arguments which are acceptable to those who
advocate the Greek philosophies dogmatically. This incon-
gruous aspect of the content of his Sufism imposes upon
the epistemological doetrine of his Sufism a methodolo-
gical variation which is perhaps entirely uncongenial to
Sufism. Whereas the method of achieving spiritual knowledge,
as suggested by Sadrd himself is mainly religious effort
and spiritual attainment, it practically tends towards

classical rationalism, In conclusion, rationalism

1. The Qur‘an, VI:59, Sadrd's interpretation mentioned
above appears in his "iksir al-‘arifin", al-Rasa’il, p.283.
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characterises not only Mulla §adr§'s worldly knowledge, but
also his knowledge of the Hereafter as well. This is
probably because of Sadra's profound preoccupation with

the plenum of the philosophical ideas handed down to him.
Thus, his keen interest in spiritual and religious experience
could not really sever his ties with the lore of traditional
philosophy.

However, Sadra claims that beneath this rationalistic
structure lies what he considers gnostic experience. Mulla
Sadra's account of the practical method of this intuitive
discovery is very general. He stresses religious effort
according to the sharz'ah; but he does not recommend any
specific ritual excercise or invocation for any spiritual
state or station, either because he considers them as con-
fidential instructions, or probably because he thinks that

the acts of ritual as they are commonly prescribed by the

shari‘ah are the right procedures for spiritual under-

taking provided that they are performed deliberately and
meaningully, and not habitually or carelessly. As for
the actual spiritual stages of the dynamics of the human
soul, he is again vefy reticent. All what we hear from
him is the story of traditional psychology, which begins
with the definition of the soul, its vegetable, animal,
and rational stages, through all of which the individual
soul passes, and then proceeds to its different cognitive
faculties and functions from sensation to intellection.

Is Sadra really speaking of the dynamic spiritual stages

symbolically? Or does he really mean nothing but the
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psychological ideas of traditional philosophy? These
questions are beyond thg ken of my knowle@ge. and are left
to those who have access to Sufi expepience:

It is also left to the same authorities to decide
whether §adr§ did really have access to gnostic spiritual
attainment or whether he was just a religious philosopher
with a profound interest in Sufi_literature. What I can
say in a philosophical context is that, if spiritual
experience is associated with '"genuine knowledge" and
certainty, then Mulla Sadra, who mixed rational philosophy
with gnosis, #®se put himself in a dangerous position. For
with regard to his claim to spiritual knowledge, he might
have considered all his knowledge = spiritual or otherwise
as genuine. This might explain his failure to realize the

fallacies involved in some of his philosophical arguments.
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SUMMARY AND CONCLUSION

Muhammad Ibn Ibrahim, Sadr al-Din Shir&zi was a
Persian Muslim with a strong religious background. Having
completed the elementary courses of learning in his home-
town, Shirdz, he went to Isfah&in, where he continued his
studies in the Islamic sciences and philosophy. Because
of his peculiar philosophical and mystical ideas, he came
into conflict with some of the legal authorities and
decided to take refuge in a remote village called Kahak.
After about ten years of self-exile, during which he was
engaged in religious undertakings, he returned to Shiraz
where he spent the rest of his life in teaching and writing.
In his seventies, when making his seventh pilgrimage to
Mecca, he died in Basrah in 1050 A.H.

$adr§'s intellectual system is based upon his under-
standing of the Qur‘én. According to him, the purpose of
the revelation of the Qur'&n is to inform man of the
reason behind his creation and to instruct him to carry out
his duties accordingly. Mulla Sadra, therefore, attempts
to draw from the Qur'in the essential duties of man and
the method according to which man must perform those
duties. Hence, with reference to evidence from the Qur’an.
he concludes that there are six objectives to be sought by
man so that he may succeed in achieving what is essentially
incumbent upon him. These objectives, according to Sadra,
constitute a comprehensive scheme which, if carried out

properly guarantees the individual's happiness. The first




three of these objectives concern the kind of knowledge
which should be sought; and the other three demonstrate
the practical method of attaining that knowledge. These
objectives are as follows:

1. The gnosis of God, His qualities and angels.

2. The gnosis of the Right Path .

3. The gnosis of resurrection ,

4. The gnosis of the Prophets, who are the practical.

models and guides to the Right Path .
5. The history of the devout men .
6. Guidance as to how to establish the states and .

stations of the journey.

These objectives are the central idea of Mulla §adra's
intellectual system. He maintains that if philosophy is
to be a worthwhile discipline, it must reflect the essence
of the Quranic intellectuality. Thus he embarks upon fhe
formulation of a philosophy that canm fulfil this purpose.

Muslim philosophers prior to Mulla Sadrad had already
introduced foreign philosophies (mostly of Greek origin)
to their intellectual tradition and had developed them so
much that they becaﬁe an integral part of the Islamic
heritage. Before MullsSadrd there was a Neoplatonized
version of Aristotle which constituted the Peripatetic
philosophy. There was also the Illuminationist philosophy,
which was an integration of vérious elements coming from
different sources, mostly from the old Persian philosophy.

Plato, Aristotle and others.
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There was also Islamic Mysticism, which, though
essentially based upon the spiritual tradition of Islamie
orthodoxy, contained some philosophical traces. Of these
three schools, the Peripatetic and Illuminationist tradi-
tions were more of a philosophical nature mixed with
religious ideas, while Sufism remained Islamic, particu-
larly in its inward aspect. In addition to these three,

there was also Islamic scholasticism (‘ilm al-kalam),

which was concerned with the explanation of the principles
of Islam in rational terms. Of course, despite the
presence of many religious ideas in these disciplines
{though not equally in all of them), there have been very
serious controversies about the significance of these
disciplines from the religious point of view.

Mulla §adra was, therefore, not going to fulfil his
intellectual aspiration by starting from nothing. Part
of the task, and probably a very important part of it, had
already been achieved by his predecessors both fortunately
and unfortunately. Fortunately, because many philosophical
terms, concepts and ideas were already prepared, defined,
and grafted into certain Quranic ideas. This facilitated
Mulla Sadra's task considerably. Unfortunately, because
Sadra was in a rut, already preoccupied with certain
philosophical ideas and trends, from which he could not
extricate himself in order to be able to produce something
really original and purely Islamic. Thus to realize his
ideal of an Islamic philosophy, he simply reshuffled the

philosophical ideas of his predecessors, rearranged them
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in a new order and used them as materials for the construc-
tion of the Islamic philosophy that he had in mind. There
follow some of the fundamental features of his philosophy.
1. Ontology: Sadra's philosophy of existence comp-
rises his doctrines of the Primordiality, the Unity, and
the gradation of existence, as well as his analyses of
the attribution of being to essence, and mental existence.
He maintains that existence or being is the positive reality
behind the phenomenal world. He does not define existence,
. _
onwaccount that it is a self-evident concept which cannot
be defined because there is nothing more evident than it
to stand for its definition. Existence is the "this'", the
very objective factor which makes all external entities.
Although it is one reality with one meaning, existence is
predicable of things in various degrees. In other words,
various entities of the world differ from one another
simply because the existential light revealed in them
varies in strength and weakness. The doctrine of gradation
the;efore explaine the diversity of things in terms of
their degrees of existence.
The highest state of existence is that of the Necessary
Being, which is pure being and has absolute perfection;
and contingent beings become manifest because of the emana-
tion of existence revealed in them., They are, therefore,
purely phenomenal, unreal and metaphorical pictures on the

screen of objectivity, which totally disappear assoon as

the light of existence is turned off. The subject-

predicate duality in the propositions signifying the




attribution of existence to a subject is also a noetic
duality and has no external equivalent. Even the mind
itself is one of the grades of existence, but only a non-
primordial grade: or a state in thch things become
manifest without possessing any of the effects or effi-
cacies associated with external existence.

2, Substantial Motion: In this doctrine Mulla Sadra
tries to explain the nature of change in the phenomenal
realities. TPhenomenal realities, according to §adr§. are
in a state of permanent change and flux. This change is
not taking place simply in the accidental properties of
thinge as the Peripatetic philosophers believed; rather,
it is the very substance of things which undergoes change;
and the accidental changes are the consequence of the
changes in their substance. The form of every species,
in other words, does not remain constant as being wrapped
up in changing accidents. The form of the species has a
wide range, and the individual member of the species moves
within this range from the lower to the higher states of

substantial perfection; hence the phenomenal changes emerge.,

3. The Body and Soul relation: Mulld Sadra does not
conceive of man as having a dual nature, a partnership of
a body and a soul. According to him, man has a monistic
nature which comes into being as a corporeal reality; but
this corporeal entity, when undergoing its substantial
change, passes through vegetable, animal and rational

stages until it actually becomes a rational being with

various internal and external cognitive faculties. In



this developmental task, every stage serves as a potentia-
lity for a higher stage. The vegetable stage, being an
actuality in itself, becomes a potentiality for the animal
stage; as does the animal stage for the rational one.
Likewise, the rational stage develops into spiritual
aspects until it achieves complete catharsis and is
capable of becoming entirely isolated from the bodily
vehicle,

4, The Unity of the Intelligent and the Intelligible:
This doctrine concerns the nature of human knowledge.
According to this doctrine the knower and the known are
but one. We become conscious of something when our mind
reveals itself in the form of that thing. Mind is a
domain of existence in which essences can become manifest,
the mind and the known essence being one and the same in
existence.

5. Bodily Ressurrection: This doctrine concerns
Mulla Sadra's eschatological theory in which he tries to
suggest a rational explanation for a very important
religious belief, namely that every individual in the
Hereafter will appear at the Court of Justice in his bodily
form. Since the physical components of the body of each
person are continuously changing, the question arises as
to what particular aspect of the body will be present
there. For iﬂ is the soul which is going to experience
the pleasure or pain of the fruit of our worldly deeds,
we do not need to believe a bodily resurrection; and if

it is the body which is to be rewarded or punished, then




what is the justification for punishing a corpus which did
not really participate in all the sins committed by the
individual,

According to $adra's account, resurrection is
corporeal; but he defines the body in such a way as to be
understood without reference to the mineréal and organic
components that constitute this worldly corpus. He main=
tains that the existence of the body is not made up of the
material qualities like colour, size, weight, and others.
The qualities are only accidents which do not determine
the existence of the body; rather they are determined by
it. Body, for Mulla §adr§ is the outward projection of
the soul; when the individual is in the form of a ferti-
lized cell, it is because the soul is in its vegetable
stage; and when the soul develops into the animal form,
it manifests itself in animal properties. Thus, the soul
in every stage of its developmental process manifests
itself in a certain bodily manifestation which accords
with that particular stage of the soul. When the soul
reaches its rational stage, that is to say, when the cog-
nitive faculties are developed, the individual partici-
pates in the perfection of his soul by the quality of the
abilities, attitudes and habitudes he develops. Every
action and intention in this worldly 1life, therefore,
imprints its consequential effect upon the state of per-~
fection or imperfection of the soul, and hence charac-
terizes its outward projection. The body of the soul in

the Hereafter is a recapitulation of the individual's
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worldly deeds, and is therefore a synthetic representation
of his worldly life. By its very nature, this body gives
evidence of all the vices and virtues of the individual
and receives all the rewards and/or punishments it
deserves. lence the question as to the spirituality or
corporeality of resurrection remains irrelevant.

The epistemological implications of Sadra's system

can be summarized as follows.

1. Mulla Sadra's concept of knowledge is tied up
with hise ontological doctrine. He considered the human
mind and all its aspects and the ideas which might possibly
occur to it as a state of existence. Consequently khow-
ledge and noetic existence meant the same to him. Having
considered existence as a self-evident concept which is
not susceptible of any definition, Mulla $adr§ ruled out
the possibility of defining knowledge. The items of know-
ledge are the existential manifestations of the creative
nature of the human mind which is, according to Sadréd, the
agent of all noetic existence. Moreover, since essence
(which is the dividend or the place of partition of the
categories) and existence are mutually exclusive, knowledge
does not fall under any of the ten categories,

2. Sadra has divided all academic disciplines into
two major classes: worldly knowledge, and the knowledge of
the next world. The first class covers, (1) the science
of words, (2) the science of deeds, and (3) the science of
thoughts. The science of words comprises music and

language since both of them deal with sounds. The science
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of deeds comprises (1) those learning activities which
require the use of limbs such as manual work and profes-
sional manual skills, (2) those related to writing like
alchemy and magic (these are Sadrd's examples), (3) those
related to individual relations and social order such as
commercial and criminal laws, and (4) those related to
personal conduct like moral codes.

The science of thoughts includes logic, arithmetic ,
geometry, and natural sciences. The knowledge of the next
world covers three sciences: (1) divinity, (2) angelology.
and (3) eschatology.

This classification is based on rather primitive and
crude criteria, some of which are functional and are,
therefore, derived from the purposes that knowledge is to
serve; others are derived with respect to the degree of
the physicality and intellectuality of the activities
required for the sciences involved.

3. Mulla Sadrd's method of arriving at true knowledge
is based upon the cohsistency theory of truth. The con-
sistency and inconsistency of ideas determine their truth
and falsehood. Of course, in his account of knowledge,
Sadra maintains that knowledge is the noetic existence of
the form of the known corresponding to facts. This gives
the impression that Sadra refers to the correspondence
theory of truth by way of implication. But there is no
evidence of Sadra's having examined any of his ideas in
the light of facts. Many of his views are actually beyond

the scope of such an examination. He only assumes that
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hig ideas virtually correspond to facts, without ever
attempting to examine them from the correspondence point
of view. This is because herbelieves that of the two

ma jor aspects of logic, namely, definition and demonstra-
.tion, the former leads to the understanding of things,
and the latter, to the existence of things. Therefore,
as soon as he is satisfied with a definition, it becomes
an undeniable fact for him; and when he arrives at a
conclusion through a sylogism, he believes that the con-
tent of that conclusion must be a positive reality. Hence,
there is no significant justification for considering
Sadra's instrument of knowledge other than logical
reasoning, a8t least in so far as his worldly knowledge

is concerned.

While, with respect to the instrument of knowledge,
rationalism characterizes §adré's system, Mulla Sadra
remains an authoritarian, with regard to the sources from
which he derives the content of his arguments. He appeals
to two amuthorities: (1) the revealed sources of Islam, and
(2) the philosophical heritage which is handed down to him.
Sadra has drawn from these sources both in his philosophy
as well as in his religious and gnostic ideas.

4., The mystical aspect of Mulld $adr§'s system
requires a separate epistemological review because mysti-
cism is a religious and spiritual discipline essentially
different from philosophy. According to Mulla Sadra's
religious and gnostic perspective, all true knowledge

comes from God. Thus every person, by virtue of his




intelligent nature is capable of achieving this knowledge.
But mere capability is not sufficient. Therefore, the
revealed message of God has provided a guideline - the
shari‘ah - that when followed methodically, the individual
may actualize his cognitive potentialities, and attain
knowledge. Knowledge in this context is the result of a
unique experience in which Divine Grace illuminates the
heart of man,

Mulla Sadra's concept of knowledge, so far., seems to
be based upon the revealed sources of Islam. But, having
maintained that all knowledge comes from God, Mulld Sadra
has apparently considered all ghat was called knowledge
at his time as true knowledge. He, therefore, did not
hesitate to include in his gnostic views a great many
arguments which are essentially philosophical and not so
much based on religious experience or religious authority.
His arguments for the existence of God, his account of the
concentric spheres, and his psychological ideas concerning
the developmental stages of the soul have marked his
gnostic system with rationalism. The classification of
knowledge that he presents in the context of his gnosis
has given way to almost all the elements of rational philo-
sophy to form a class of knowledge next to religious
knowledge. 1In the face of the fact that some Sufi masters
have found it necessary to '"unlearn much of the agility of

1 .
the profane intelligence",  one cannot help asking why

1. Lings, Martin, A Sufi Saint of the Twentieth Century:
Shaikh Ahmad al-‘Alawi, 2nd ed. (London, 1973)., p. 124.
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Mulla Sadra should arrive at the same philosophical argu-
ments and issues in the context of his gnosis. lowever,
if Mulla Sadra@'s knowledge of Sufism was the result of his
profound interest in, and familiarity with, Sufi literature
and not due to genuine spiritual experience by himself
(as ig seems to be the case), then the idea that he‘suc—
ceeded in the final unification of rational philosophy and
religious experience should not be taken seriously.

To present an overall evaluation of Mulla Sadra's
philosophy, we may say that Sadra attempted to formulate
a system of philosophy parallel to his peculiar under-
standing of the Qur?ﬁn. Although, this philosophical
counterpart of §adrﬁ's religious perspective might be
acceptable to a religious minded person, particularly if
he has a foretaste of ‘irfan, the philosophy at issue does
not prove to be quite éonvincing when the doctrines
involved in it are examined by the bisecting knife of
logic. One can, of course, claim that §adr§'a system
must not be cut apart by logical probings; but Mulla
Sadra himself has encouraged the challenge by trying to
prove each doctrine on logical grounds. The student of
Mulla Sadra, therefore, feels quite justified in examining
gadrﬁ's philosophical doctrines logically; and it is this
examination that often results in disillusionment. As for
the philosophy as a whole, it is only structurally com-
parable to the religious perspective that Sadra has
developed from the Qurgén. In other words, since Sadra's

account of the rationale behind the revelation of the




Qurqgn requires the gnosis of God and His qualities and
angels, the gnosis of the Right Path, and the gnosis of
the Life Hereafter, Mulla §adr5 assumed that these objec-
tives could be achieved by a reconstruction ofliiiloso—
phical concept of existence (which he ultimately equated
with God and from which he deduced the contingent beings),
and ended up with his eschatological discussions which
concern the developmental stages of the soul from a
material state to resurrection. This philosophical
structure has an analogical similarity to §adr§'s account
of the Qur'an, and no more. The major difference between
§adr§'s account of the Qur’ﬁn and his philosophical repre-
sentation of that account lies in the categorical duality
of their sources; while his Quranic account is derived
from the Qurlén in which no sincere believer has any doubt,
many of his philosophical ideas come from Aristotelian
philosophy in which a sincere student of philosophy can
have every doubt, a doubt which did not so much occur to
Mulla Sadra and, consequently many of these philosophical
arguments occupied a considerable area of his religious
and mystical teachings.

What Mulla Sadra was trying to achieve in his philo-
sophical and gnostic accounts is the establishment of a
philosophical monism, which could explain the phenomenal
realities in such a way as to trace them back to the first
principle, hoping that this philosophical cycle could
demonstrate the religious concept of God and His creation,

Apparently, Mulla §adr3 did not very much éppreciate the
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distinction between a philosophical monism and a religious
monism. A philosophical monism results from an intellec-
tual attempt aimed at a general principle, an umbrella,
which covers our diverse experiences. One can always
remain philosophically a monist without having committed
oneself to any of the revealed faiths. Religious monism,
particularly in Islam, is a revealed truth. God is not a
principle or a grand theory covering our working hypotheses
; for the explanation of facts; He is the creator of all
things, not_a general concept, an axiom, or a general
principle that we hypothesize in order to integrate all
our explanations into one system., Religious monism is not
a scientific hypothesis or a philosophical principle. It
is the first message of God to the Prophets; it requires
faith and belief and assigns duties and obligations; it
promises everlasting happiness and salvation. When a
Muslim establishes his prayer with the intention of proxi-
mity to God, he does not set off toward any philosophical
concept; and God the invocation (dhikr) of Whose Name
brings relief and tranquility to the hearts.1 is not &
philosophical principle like the primordiality of essence
or existence. A philosophical or scientific monism is
interested in an elementary particle, a Prime Mover, or a
first cause, which‘completes a system of knowledge; it is
the final stage or the terminus of the train of our
thought, while religious monism is the first and basic
tenet of our religious life. There is no reason to iden-

tify a religious monism with philosophical monism even if

1. The Qur‘an, XIII:28.




the structural order of the two appears somehow similar.
Nor does the Quranic view that all knowledge comes from
God necessarily imply that we have to convert every philo-
sophy into theology.

Another point which was apparently not quite clear to
§adr§. or probably to many scholars of his time, is the
epistemological consideration of our academic knowledge in
general. In all our studies we are dealing with our
experiences. Unless a phenomenon is experienced by man in
one way or another, it cannot be studied. From our
experiences, we work out a logic, which can systematize
and explain the phenomena under investigation. That is to
say., we transform\the realities of the world into human
experience, and this humanization of the external reality
is indispensible to all our studies. The properties we
predicate of things, the qualities we see in them, and in
fact all our judgements about the world around us are

relative to our terms. As Philip Frank quotes Ni% tzsche:

"That things have a quality in themselves, quite
apart from any interpretation and subjectivity is an idle
hypothesis: it would presuppose that to interpret and to
be a subject are not essential, that a thing detached

from all relations is still a thing."l

This implies two things. When Mulla Sadrd@ speaks of
existence as an objective reality entirely detached from

our consciousness, he is still speaking only of a concept

1. Frank, Ph.. Science and its Philosophy (New York, 1955)
pe 77.
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which is simply assumed to be detached from human experience,
an assumption which is self-contradictory. For, we can
speak of the idea of '"detachment from human experience”
s8imply because we know the meaning of detachment and also
that of human experience; but we cannot in any way speak

of something which is actually detached from our experience
because in respect of such a thing our consciousness is
absolutely blank and we have no awareness of it whatsoever.
Therefore, Mulla Sadréa's account of existence (granted that
there is something to be called existence, which - is entirely
detached from consciousness) is simply about a concept and
no more. Bven if this concept is that of a Necessary Being
it is still a concept and has nothing to do with God. An
advocate of Sadra can, of course, claim that by external
existence he simply means things as they are in themselves,
entirely detached from our consciousness. But if this is
what Sadra means by existence, he should say nothing else
about existence; and such accounts as the unity of exis-
tence, gradation of existence, qualification of existence
to essence, relative existence, and all the rest of his
ontological ideas as well as his accounts of ja‘l or
generation are entirely irrelevant because in these
accounts he is in fact qualifying something about which

he knows absolutely nothing; or else he is still speaking
of a concept which is not only undetached from his mind,
but also is:: entirely created in his mind and has no
external entity as Suhrawardz said. Therefore, Mulla

Sadra's knowledge of existence applies to a concept, a
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creature of the human mind, and not to God, Who is the
creator of man.

The other implication of our epistemological consi-
deration is that since, in our studies, we are dealing with
our own experiences (which are relative to human terms) it
is virtually impossible to arrive at any absolute knowledge
about any absolute being. In other words, our studies of
things concern things not as they are in themselves, but
as they are experienced by us. The immediate object of
our investigation is therefore our own experience. As we
have already said, with reference to these experiences, we
develop a logic, a method of systematization and explana-
tion which can classify and organize those experiences in
regular patterns; and as soon as we face new events and
new experiences which our mill cannot grind, we modify our
system of knowledge in such a way as to regulate the new
irregularities. Through these modifications and adjust-
ments, thanks to the uneven and irregular occasions, the
whole structure of human knowledge constantly develops.
Our knowledge of the realities of the world is therefore
relative both to our human terms, to the logic according
to which we want to explain, as well as to the novel
experiences that are going to be studied. May I at thié
point paraphraze very briefly a very expressive allegory.,
which I recall from Arthur Eddington? He likens the
physical scientistto a fisherman whose knowledge of the
size of the animqle of the sea is always relative to his

net; of those animals which are too big to go into his



net or too small to remain in it, he knows nothing. Though
the point Eddington is trying to make concerns physical
sciences, the notion of the relativity of human knowledge
applies to all our knowledge. All human knowledge remains
relative. A man-made philosophy is, therefore, an intel-
lectual system, a world view, which is based on human
experience and remains relative; hence it is irrelevant

to God. The application of any such philosophy to the
matters of Deity is bound to be a failure; let alone the
fact that it also shackles the spiritual agility of the
soul, The question remains as to how we can speak of God
at all if our intellectual network is essentially irrele-
vant to the matters of Deity.

According to the Qur’ﬁn it is not man who suddenly
discovers God in the context of his experience; it is God
who awakens man from the slumberland of his unconscious-
ness: "Then Adam received from his Lord words (of revela-
tion), and He relented toward him. Lo! He is the

Relenting, the Merciful".l

Initiation into the way of
God is therefore a Divine Grace, a Revelation to all
prophets of God, from Adam to the Seal of the prophets,
and through them to all mankind to the end of time. The
knowledge of God is, therefore, a knowledge of a higher
order, different from the pretty patterns that we design
to regulate our mundane experiences. This knowledge is

to be sought only in the revealed sources. Hence any

attempt at the formulation of philosophical religion is

1. The Qurnén. II:35.
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simply an intellectual excercise, a mental gymanstics,
which is significant only as such, and not as a way to
Divine Truth. So is Mulla §adr§'s philosophy. A plastic
apple may look exactly like an apple; so much so as to
deceive even the artist; but it cannot be eaten.

This epistemological consideration of Mulla $adr3's
system may disappoint those who have found in $adrﬁ the
image of a great hero who "is a unique synthesizer of
metaphysics, revelation and gnosis (‘irfan), solving and
reconciliating various knotty problems, that seemed
insoluble . and irreconcilable previously".‘1 These
admirers of $adr§ should remember that the great giants
of learning remain great as the centuries pass, not
because whatever they said was true, but because they
sincerely devoted all their lives and effort to the search
for the truth. Ptolemy‘'s astronomical system has been
discarded for centuries; yet he remains a great giant of
all times particularly in the field of astronomy. Thus
it does not really matter how much of a permanently
authentic knowledge is achieved by a great master.
According to a Persian maxim "all knowledge will be
attained by all mén; and all men are not yet born".2

Plato, Aristotle, Ptolemy, Galen, Ibn Sina,
al-Ghazali, and many others remain great even if their

ideas are revised or refuted. Mulla §adr§ is also a man

1. ‘Abdul Haq Muhammad, "An Aspect of Metaphysics of Mulla
Sadra", Islamic Studies, Vol.9, 197-, p.331.

2. This saying which is often referred to by the Persians
is attributed to Buzurg Mehr, who is said to be a wise
minister in Sasani court.
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of the same calibre. He made a historic scholarly record
in his era. He was a great master of many of the rational
and traditional sciences of his time. His significance in
the transmission of the past to the future is undeniable.
He was an impressive personality whg dominated the entire
course of the intellectual life of a nation for centuries.
But he was not a prophet. Like other schq;aps and
scientists he could see only a bit fupther; and like many
scholars, he too made mistakes., The soul oE_g devotee of
1garning such_as Mulla §adr§ wou;d'be“much happier to see
us study him critically than to see us merely defending

his ideas dogmatically.
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