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Introduction
Although the classical view held in the West was that Islamic
philosophy constituted a passing phenomenon and was merely
a bridge between the late antiquity and the Latin high Middle
Ages, gradually a wider perspective is becoming prevalent.
Thanks to the writings and expositions of a small number of
scholars writing in Western languages, the period during which
over a millennium of Islamic philosophy was relegated to a
short chapter entitled" Arabic philosophy" and inserted as a
brief pause between "serious" periods of Western thought is
now in many areas drawing to a close even if this change of view
has not as yet become prevalent everywhere. The West has
begun to become aware of other traditional civilizations as
independent worlds worthy of consideration in their own right
rather than only as stepping-stones towards the foundation and
development of the modern West. Other traditional intellectual
universes have begun to reveal themselves to those qualified to
perceive them in all their grandeur, inner unity and at the same
time rich diversity. In modern times, the West first turned to the
metaphysical heritage of India and the Far East, although they
are farther removed from its own heritage than the Islamic
world,' but now gradually the same process is taking place in the
case of Islam. For eight centuries since the translators of Cordova made the works of Islamic philosophers accessible to the
Latin West, the view was held that Islamic philosophy (which
was called Arabic philosophy" because of the language from
which it was translated) consisted of the writings of a few men
such as al-Kindi (Alkindus), al-Farabi (Alfarabius), Ibn Sma
(Avicenna), al-Ghazzali (Algazel) and Ibn Rushd (Averroes)
who simply transmitted the philosophy of Aristotle and the
Neoplatonists to the West adding little of their own. It is now
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becoming an ever more widely recognized fact that the death of
Averroes (595/1198), far from marking the end of Islamic
philosophy, was simply the termination of one of its phases, and
that for nearly eight centuries since Averroes wrote his famous
commentaries
upon Aristotle, Islamic philosophy has continned to possess a rigorous and rich life of its own centered
mostly in Persia and the Indian sub-continent.
More than any other factor, the discovery of Sadr al-Din
Shirfr/i (known usually as Mulla Sadra) has been responsible for
the new awareness in the West of the continued vitality of
Islnmic philosophy after the so-called medieval period.' While
the (\,II1IC Mulla $adrfl (or sometimes even Sadra) has been a
household word in Persia, Afghanistan and the Indian subconuncut during the past centuries, he remained nearly completely
unknown in the West until the beginning of this century. The
only exceptions to this were a few passing references to him by
European travellers to the East and the important pages
devoted to him by Comte de Gobineau in his now classical Les
philosophies et les religions dans l'Asie centrale." Then during
the early decades of this century, Muharnmad Iqbal, Edward G.
Browne and Max Horten" turned the attention of the community of Islamicists in the West to him although the students of
Islamic and medieval thought had as yet to awaken fully to the
importance of his works.
It was only the discovery of Suhrawardi and through him of
Mulla Sadra by Corbin that finally provided the key for the
serious introduction of Mulla Sadra to both the orientalists and
the philosophers in the West. When Corbin first journeyed .to
Persia after the Second World War in quest of the teachings of
Suhrawardi, he was not aware of the rich philosophical tradition
of the Safavid period to which the writings of the master of the
school of Illumination (ishraq) would naturally lead him. But
soon he discovered a new world of metaphysics and traditional
philosophy of men such as Mir Darnad and Mulla Sadra to
which he has devoted most of his energy during the past two
decades." Besides his numerous other studies on Mulla Sadra,
he is in fact still the only scholar to have translated a complete
work of his into a European language."
Following Corbin, the English writings of Toshihiko Izutsu"
and our own humble works? have further spread the interest in
Mulla Sadra. Finally, last year the first book in English devoted
completely to Mulla Sadra saw the light of day. Written by the
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Pakistani scholar, Fazlur Rahman, the book itself is the first
fruit of the new interest which for the last fifteen years the works
of the authors cited above have begun to awaken in him. This is
now an interest shared by other scholars. I 0 Moreover, numerous studies, translations and analyses of various aspects of the
writings of Sadr al-Dln are now under way in both Europe and
America, as well as in the Islamic world and particularly in
Persia where a major revival of interest in his works is under
way.

* * *
The study of the writings of Mulla Sadra presents certain
difficulties which are not easy to surmount and which have
driven many scholars away into less forbidding and more familiar fields of research. There is first of all the question of the
availability of his writings. Until about fifteen years ago, only
the most famous works such as the Asfor and al-Shawahid
al-rububiyyali were available in lithograph editions of such
formidable character that to find the beginning of a particular
chapter or discussion itself req uired long periods of study.
Thanks to the renewed interest in the writings of Mulla Sadra
during the past few years, a number of new editions have
recently seen the light of day, corrected and edited by such
scholars as' Allamah Ta bataba'I, Sayyid J alal al-Din Ashtiyani,
Henry Corbin, S. H. Nasr and others, and all published in
Persia. However, many of Mulla Sadra's works remain either in
manuscript form or in unsatisfactory editions. Even his most
important opus, the Asfar, does not possess a critical edition
despite the indefatigable efforts of 'Allarnah Tabataba't who
over a period of nearly ten years has edited nine volumes of this
vast work.11
It is also important to recall the extensive nature of Mulla
Sadra's writings - over forty works covering thousands of pages
and dealing with nearly every question of metaphysics, cosmology, eschatology, theology and related fields. As we shall see
later in this study, the writings of M ulla Sadra are devoted not
only to traditional philosophy but also to Quranic commentary,
Hadith, and other religious sciences. Moreover, in the domain
of traditional philosophy, they deal with not only one school of
thought, but with the whole heritage ofIslamic intellectual life.
These factors, added to the innate difficulty of the doctrines
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involved, have made it well nigh impossible for scholars who are
even specialists in Mulla Sadra to have well-grounded knowledge of all of his writings. It takes nearly a lifetime to gain
intimate knowledge of even one or two of his basic works.
Practically no scholar, including most of all the author of these
words, could claim to have carefully studied and mastered all of
his works. For a long time, Sadrian studies will continue to be
different glimpses of a vast mountain from different perspectives rather than an exhaustive survey of it. The more serious
studies are those which penetrate in depth into certain aspects
or particular works of the Master. One can hardly expect today
a study which is at once profound and all embracing even by
those who have spent a lifetime in the study in Mulla Sadra.
Another major problem in the study of Mulla Sadra in a
manner which would be understandable and acceptable to the
Western reader is his relation to the whole tree of the Islamic
tradition of which he is a late fruit. It is of course possible to
discuss Sadr al-Din's metaphysical ideas and doctrines in the
light of their innate truth, but by and large the Western reader
expects the author of these doctrines to be related to the traditional background from which he rose. Mulla Sadra often
quotes from a vast spectrum of authors - from the preSocratics, Pythagoras, Plato, Aristotle and Plotinus to the early
Islamic philosophers, as well as from Sufis, the Illuminationists,
theologians and religious authorities in the fields of Quranand
Hadith. One could and in fact should compose a separate work
on Mulla Sadra as a historian of ideas and philosophy. But even
if one is not specifically concerned with this aspect of Mulla
Sadra, 12 one can hardly succeed in expounding the teachings of
Mulla Sadra without recourse to such figures as Ibn Sina,
Suhrawardi, Ibn 'Arabi and Mir Darnad. Ideally, the writings of
Mulla Sadra should be expounded in the West only after scholars have elucidated fully the metaphysical and philosophical
teachings of all of these and many other of the earlier masters of
Islamic thought, a situation which is very far from being the
case. Some of the figures, such as Sadr al-Dln Dashtaki, who are
quoted extensively by Mulla Sadra are not known even to
experts on Islamic philosophy in Persia.
A final pro blem in presenting the teachings of Mulla Sadra is
the question of language. Because Ibn Sina and other Peripatetics were translated into Latin, it is not difficult to develop an
adequate vocabulary to discuss their works in modern Euro-
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pean languages. The problem becomes more difficult with
Suhrawardi and Ibn 'Arab! because for several centuries Western languages have been little concerned with metaphysical and
gnostic doctrines of the order connected with the schools of
these masters; in fact these schools have developed in quite the
opposite direction. With Mulla Sadra, the problem becomes
even more difficult because of the total lack of precedents in
expounding such doctrines in modern languages. There is a
danger of reducing, through the use of inappropriate language,
a doctrine of great metaphysical sublimity to a bland and harmless philosophical teaching, as the word "philosophical"
is
understood in its purely human and profane modern sense. To
write of Mulla Sadra's doctrines in English is to forge the
container as well as to pour the contents from one vessel into
another.
Despite all of those obstacles and problems, the teachings of
Mulla Sadra have to be andean be presented to the contemporary world. Since 1960, we have tried to achieve as much as
possible through numerous studies in article and essay form
written mostly in English." Finally, as a result of the requests of
many friends and students, we decided to write an extensive
work on Mulla Sadra which would serve to delineate the contours of this outstanding intellectual figure in relation to the vast
panorama of the Islamic tradition and analyse the most important aspects of his doctrines. Several years of work enabled us to
complete the first part of this project which concerns the life,
the works, the relation of Mulla Sadra to the totality of the
Islamic tradition, and the characteristics of his "Transcendent
Theosophy" (theosophy being used in its original sense and not
according to its modern deformations). Other duties and obligations forced us to devote our intellectual energies to other
projects and the book remained in its incomplete form while
several of our other works saw the light of day. Finally, as a
result of the prodding and insistence of friends, we decided to
print the first part of this rather extensive study separately since
it stands as an independent work. We hope to complete the
second volume, which will deal with the metaphysics, theodicy,
cosmology, epistemology, psychology and eschatology of Mulla
Sadra and the influence of his teaching.
In writing the present book, we have benefited as much and
perhaps even more from the oral teaching we have received
from the great expositors of the school of Mulla Sadra in con-
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temporary
Persia, such men as the late Sayyid Muhamrnad
Kazirn 'A:>:>ar, the late Mlrza Sayyid Abu'I-Hasan
Rafi'I
()azwil1i,' Allamah Sayyid Muhamrnad
Husayn Tabataba'I, the
late M1rza Mahdi Ilahl Qurnsha't
and others,"
as from the
ad 11:.1writings of the master. While we have had recourse to all
the IIsu:1I methods and techniques
of scholarship,
we have also
relied heavily upon oral teachings which arc extremely valuable
and ill facI iudispcnsahlc
while a tradition
is still alive. The
port rail of MuIU·1 ~adr;1 presented
in the following pages is, as
much as possible, the one envisaged
by men who have lived a
lilr tinu- with his teachings and who still breathe in the same
spirit ua] universe which brought Mulla Sadra into being and in
which he lived a IIII breathed.
Wt:- arc most grateful to these
11I:lslns who considered
LISworthy to be taken into their intimucy and who taught LISso much not to be found in books.
Wt:- want also to express our thanks to Or. H. Sharifi and Or.
W. Chittick who have helped in so many ways with the printing
of this work, to Mr. Ra' na Husayni who provided the plates for
the book and to Mrs. 1. Hakemi
and Mrs. C. Montagu
for
preparing
this manuscript
for the press.
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Persian on various themes of traditional philosophy. But beyond all those
arguments, it should be mentioned that it is below the dignity of serious scholarship to succumb to parochial and passing waves of modern nationalism and that
the term Islamic philosophy should be used for that vast intellectual heritage of
all the Islamic peoples which in fact is Islamic philosophy.
So called, because this type of diversion does not apply to Islamic civilization
where one finds "medieval" intellectual figures living in the nineteenth or even
twentieth centuries.
See Comte de Gobineau, Les religions et les philosophies dans l'Asie centrale,
Paris, 1866 and 1923.
lqbal in his Development of Metaphysics in Persia, London, 1908, devoted much
effort to expounding the writings of Sabziwari, especially his Asriir al-hikam,
but, since Sabziwari is the commentator par excellence of Mulla Sadra, this study
naturally helped to focus attention upon Mulla Sadra himself. Browne in the
fourth volume of his monumental A Literary History of Persia, vol. IV, Cambridge, 1924, new edition 1969, pp. 429-32, also spoke of the sage from Shiraz
and was instrumental in spreading his name although he knew little of his actual
teachings.
Max Horten was the first European to devote a complete work to Mulla Sadra
and in fact composed two separate books on him. See Horten, Die Gottesbeweise
bei Schirazi, Bonn, 1912, and Horten, Dos philosophische
System von Schirazi
(1640t), Strassburg,1913.
These works did not, however, receive as much
attention as one would have expected,
On the intellectual life of Corbin and his discovery of Mulls Sadra, see S.H. Nasr,
'The Life and Works of the Occidental Exile of Quest of the Orient of Light',
Sophia Perennis, vol. Ill, no. I, Spring, 1977, pp. 88-106. On the works of
Corbin see S.H. Nasr (ed.), Melanges offerts a Henry Corbin, Tehran, 1977, pp.
iii-xxxii.
See Corbin, Le livre des penetrations metaphysiques, Tehran-Paris, 1964, which
contains the French translation of Mulla Sadra's major epitome of ontology, the
Kitab al-masha'ir.

Notes
1. One should perhaps say not in spite of their being far removed but because of it.
These apparently more "exotic" universes of thought and discourse have
attracted Westerners more readily than the Islamic world which appears too
close to home for those who are in fact searching for these foreign worlds
precisely because they want to move as far away as possible from their cultural
and intellectual "homes",
2. Although there is logic in the use of the term" Arabic philosophy" by the Latin
authors of the Middle Ages, there is no reason or excuse for the use of this term
today, First, this philosophy is Islamic in the sense of being profoundly related to
the intellectual and metaphysical principles of the Islamic revelation and cannot
be justly described by any ethnic qualifiers. Secondly, if we wish to consider the
ethnic groups which cultivated this philosophy, then the Persians, the Turks and
the Muslims of the Indian subcontinent alsohad a major share in it. In fact, the
largest number of Islamic philosophers were Persian and even according to the
Arab historian Ibn Khaldun, Persia was always the main home of Islamic
philosophy. Finally, from the point of view of language, although Arabic is
without doubt the most important language of Islamic philosophy, Persian is
also of great significance and there are hundreds upon hundreds of works in

5.
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8. See especially his The Concept and Reality of Existence, Tokyo, 1971.
9, See S.H. Nasr,ls/amic
Studies, Beirut, 1966; "Mulla Sadra" in the Encyclopedia
of Philosophy;
and S.H. Nasr (ed.), Mulli: Sodra Commemoration
Volume,
Tehran, 1380/196l.
10. See Fazlur Rahman, The Philosophy of Mulla Sadra, Albany (N.Y.), 1977.
This book, although quite scholarly, is based completely on a more or less
"rationalistic" interpretation of the writings of Mulla Sadra without recourse to
the living oral tradition connected with his school and without consideration of
the intellectual and spiritual background from which he rose or of the gnostic
and mystical elements which are essential to his teachings.
11. The faults of the new edition, which are many, must be placed upon the
shoulders of the publishers rather than the editor. The publishers did not spend
the necessary effort and care in correcting proofs and in providing the necessary
indexes which would open the innumerable riches of this work to the uninitiated
reader.
12. See S.H. Nasr , "MuIJa Sadra as a Source for the History ofIslamic Philosophy",
in Nasr, Islamic Studies, chapter eleven.
13, See the works cited in footnote 9 as well as Nasr , "Mulla Sadra" in M.M. Sharif
(ed.),A History of Muslim Philosophy, vol. Il, Wiesbaden, 1966, pp. 1316-32.
14. On these venerable masters with all of whom we had the good fortune of being
able to study for many years see S,H. Nasr,/s/amic Philosophy in Contemporary
Persia: A Survey of Activity during the Past Two Decades, Salt Lake City (Utah,
U,S.A.), 1972, pp, 6-7.
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The appearance of an intellectual figure of the dimensions of
Sadr al-Din Shlrazi during the Safavid period indicates the
presence of a strong living intellectual tradition whose deepest
currents he was to bring so brilliantly to the surface. Mulla
Sadra (as he is usually called) is a metaphysician and sage of
outstanding stature who cannot be taken in isolation and separated from the tradition that produced him. The historical and
philosophical research of the past twenty years has only now
begun to reveal some of the features of this intellectual tradition
to which Mulla Sadra belonged.' A few of the peaks have been
made known but literally hundreds of major works of a gnostic
('irfoni), theosophical and philosophical nature remain to be
unearthed and made available in printed form. Until this is
accomplished, it is not possible to know in detail the chain that
connects Mulla Sadra to the older masters of Islamic philosophy
and theology such as Farabl, Ibn Sina and Ghazzall.
The tree is, however, judged by the fruit it bears, and even if
we do not as yet know all the branches of the tree we can judge
from the fruit the nature of the long tradition that finally produced Mulla Sadra. In order to learn something of this tradition
we must go back a few centuries to the fourth/tenth
and
fifth/eleventh centuries when the early phase ofIslamic intellectuallife reached its peak both in philosophy with Ibn Sina and in
Sufism and theology with those masters of the Selj uq period like
Khwajah 'Abdallah Ansari and Sana'I in Sufism and Imarn
al-Haramayn Juwayni in kalam or theology. The teachings of
these early masters of Sufism and kalam have become a permanent heritage of the Islamic world, perhaps most of all through
the writings of Ghazzali.
This early period of Islamic intellectual history is much better
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known than the later epoch with which we are concerned. We
know how the Peripatetic (mashsha'Z) school reached its early
phase of maturity with Ibn Sina and continued during the
fifth/eleventh
cen tury with his immediate
disciples like
Hahmanyur and Juzjani, We also know that at this time the
political centralization brought about by the Seljuqs and the
re-strengthening
of the Abbasid caliphate combined with the
spread of the Nizarniyyah madrasali system favored the study of
kuliim over philosophy and brought into being a period of
ucnrly two centuries during which the ccnter of the intellectual
sl:lge was occupied by thcologiuns
of great stature and acumen
who severely aunckcd philosophy. Some like Ghazzall were
also Sufis and others like Fakhr al-Din Razi were first and last
(hn )11 )gia nx.
I1 is the later phase of the intellectual life of Islam, especially
in the eastern lands ofdlu al-islam, that is not as well known and
rcmuiusa terra incognito waiting to be explored. The West still
accepts the view that Ghazzali in the Tahafut al-falasifab (The
Incoherence of the Philosophers), put an end to philosophy in
Islam except in Andalusia where it survived for some time
through the influence of Ibn Rushd.' Unfortunately, despite all
the evidence that has been discovered during the last decades,
this fallacious view continues to be taught in both the West and
in those Muslim universities where the concept of Islamic
philosophy is adopted from accidental sources."
What remains much less known, however, is the revival of
Islamic intellectual life in the eastern lands of Islam, especially
in Persia. During the sixth/twelfth and seventh/thirteenth
centuries, this was made possible by the establishment of new
intellectual schools by Suhrawardi and Ibn 'Arabi, followed by
the resurrection of Ibn Sina's teachings during the middle
decades of the seventh/thirteenth
century by Khwajah Nasir
al-Din Tusi. The background of Mulla Sadra must be sought in
these schools as well as in the Sunni and Shi' ite schools of kalam
as they developed from the seventh/thirteenth
to the tenth/sixteenth centuries.
The four classical schools of the post-Mongol period, namely,
the Peripatetic (mashsha'iv. the Illuminationist
tishraqi), the
gnostic Cirfoni) and the theological (kalatri], with all the inner
variations contained in each of them, developed extensively
during the four centuries preceding Mulla Sadra and also
approached each other, preparing the ground for the major
l
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synthesis brought about by Mulla Sadra. To understand the
background of Mulla Sadra, it is necessary to delve into the
development of each of these schools as well as the interactions
that occurred between them during this very rich and at the
same time most neglected period of Islamic intellectual life,
from the seventh/thirteenth
through the tenth/sixteenth
centuries.
Let us begin with the Peripatetic school. The works of the
earlier masters of this school, especially those of the outstanding spokesman of the Muslim Peripatetics, Ibn Sina, underwent
a thorough criticism and attack at the hands of both Sufis and
theologians. The Sufis such as Sana'I and Rumi criticized in a
general way the rationalistic tendencies of the human mind and
the attempt made by the philosophers to reach Divine Knowledge with the help of the Aristotelian syllogism. Certain
theologians like Ghazzali made the attack more pointed by
selecting specific topics which they analyzed and refuted with
the claim that these views went against the tenets of religion. Or
they chose specific works of the philosophers which they
likewise sought to criticize through textual analysis. This last
method was carried out by Fakhr al-Din Razi, who chose the
last masterpiece of Ibn Sina, the al-Isharat wa'l-tanbihat (The
Book of Directives and Remarks) for detailed criticism, analyzing every page and nearly every word and phrase.
During the seventh/thirteenth
century, Nasir al-Din Tusi
revived the school of Ibn Sina by answering these attacks,
especially in his Sharb al-isharat (Commentary upon the Directives and Remarks), which is a landmark in the revival of
mashsha'i philosophy. This monumental
work matches Ibn
Sina's own writings as an authorita tive source for the doctrines
of this school. Nasir al-Dln also wrote many works of his own
following the teachings of Ibn Sina. Nor was he alone in this
undertaking. His friend and contemporary, Najm al-Din DabIran Katibi, composed a major treatise of mashsha'i thought,
the Hikmat al- 'ayn (Wisdom of the Fountainhead), and Athir
al-Din Abhari wrote the Kitab al-hidayah (The Book fo Guidance), both of which remain to this day favorite texts of
Peripatetic philosophy and are taught in many madrasahs.
N aslr al-Din's own students and colleague, Qutb al-Din Shirazi,
although not only a Peripatetic philosopher, wrote the voluminous philosophical encyclopedia Durrat al-taj (The Jewel of
the Crown) in Persian, following the model of the Shifo' (The
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Book of Remedy) of Ibn Sina, while his student, Qutb al-Din
Razi, wrote his Muhakamat (Trials) as a "trial" between the
commentaries
ofFakhr aI-Din Razi and Nasir aI-Din Tusi upon
the Ishariit.
Meanwhile,
from the eighth/fourteenth
century
onward
Shiruz and its surroundings
became the center of philosophy.
.laird ul-Din Dawani followed Nasir al-Dln's example in composing ,I work on philosophical
ethics in Persian, the Akhlaq-i
j((/t-tli (The .Il1lillE [~'thi('s), based on the earlier Akhlaq-i
nasiri
('I'hl' Nasircan Ethicsi olTusl and also wrote several Peripatetic
trcut ixcx as well as works on theology
and illumination.
The
Daxhtakl
family produced
some brilliant
figures, foremost
,11l10ng them Sadr al-Din Dashtaki
and Ghiyath aI-Din Mansur
Dashtuki.
both or whom exercised
immense
influence
on
Safavid thinkers as well as on the Muslim intellectual
figures of
the subcontinent,
the latter group mostly through Fathallah
Shlraz]. The writings of the Dashtaki family have not been
edited at all, despite the presence of many fine manuscripts
of
their works in the subcontinent,
Persia and Turkey. But they
are without doubt among the most important
predecessors
of
Mulla Sadra.
As for the ishraqi school, it was founded by Shaykh al-ishraq
Shihab al-Din Suhrawardi,'
who despite a short life of thirty
eight lunar years established
a new intellectual
perspective
and
exercised
an immense influence in the eastern lands of Islam
and especially
upon Mulla
Sadra.
Suhrawardi
created
a
theosophy
based on illumination
but also in a certain sense
based upon Ibn Sina's philosophy.
He also created an ~s,=
between discursive thought and mystical intuition. The school
founded by him soon found capable followers
and commentators. Shams aI-DIn Shahrazurl,
his foremost biographer,
also
wrote the first outstanding
commentary
upon his masterpiece,
the Hikmat al-ishraq (The Theosophy of the Orient of Light),
soon to be followed by Qutb al-Din Shirazl, whose commentary
upon the same work is better known than that of Shahrazuri.
Dawani,
although
of Peripatetic
tendency,
commented
upon
Suhrawardi's
Hayakil al-nicr (The Temples of Light) while even
Nasir al-Din before him was influenced in certain aspects of his
thought by Suhrawardi.
Mulla Sadra was deeply cognizant of
this tradition
and in fact wrote glosses upon Qutb al-Din's
commentary
of the Hikmat al-ishraq.
When we come to consider gnosis or 'irfan, the seventh/thir-
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teenth century marks a golden age and a kind of return to the
beginning
of Islam and its spiritual intensity. 6 Such spiritual
giants as Ibn 'Arabl, Sadr al-Dln Qunyawi,
and Jalal al-Dln
Rumi were nearly contemporaries.
It is, however, especially the
Sufism of the school of Ibn 'Arabi with its doctrinal and highly
intellectual
form that was of great influence upon Mulla Sadra.'
Through
Ibn 'Arabl's
immediate
disciple,
Sadr al-Din
Ounyawi, as well as through his doctrinal commentators
such as
Sa"d al-Din Farghani, Muayyid
al-Din Jandi, 'Abd al-Razzaq
Kashani, Da' lid Qaysarl and' Abd al-Rahrnan
Jami, this school
developed
a very elaborate
metaphysics
without
which the
whole doctrine of Mulla Sadra is incomprehensible.
Likewise,
the Persian Sufi poets and authors such as Rumi, Fakhr al-Din
'Araqi,
Sad al-Din Harnuyah,
'Aziz al-Din Nasafi, Awhad
al-Dln Kirmani,
Mahrnud
Shabistari
and again Jarni, not to
speak of his own compatriot
Bafif:, were known to Mulla Sadra
and exercised much influence upon him. His citation of Persian
Sufi poetry reveals how intimately he was acquainted
with both
the doctrinal
school of 'irfan, most of whose works are in
Arabic, and the Persian Sufi literature that was inspired by it. It
also shows how well he knew other schools of Sufism such as
that of Central Asia associated
with the name of Najm al-Din

Kubra.
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As for kalam, both Sunni and Shi'ite theology underwent
an
important
phase of development
at this time. As far as Sunni
kalam is concerned, the centuries immediately preceding Mulla
Sadra represent a major creative phase after Fakhr al-Din Razl ,
during which the works of such men as Qadi 'Adud al-Din Ijl ,
Sa'd al-Din Taftazani and Sayyid Sharif Jurjanl were produced,
codifying kalam in a form that continued
until the advent of
Shah Waliallah in the twelfth/eighteenth
century in the subcontinent and in fact that continues to be taughtto
this day in many
Sunni schools.
Shiite kalam in its systematic
form was born during this
period.
The earlier
masters
from the fourth/tenth
century
onward such as Muhamrnad
ibn Ya'qub Kulayni, Ibn Babuyah,
Shaykh Muharnrnad
al-Tusi and Ahmad ibn 'All Tabarsi had
made available the sources for theological
meditation.
It was,
however, NaSIr al-Din Tusi who with his Tajrid produced
the
first systematic
work on Shi'ite kalam, to be followed by his
student' Allamah Hilli and many other scholars who at this time
hailed mostly from Hillah and the J abal 'Amil. In fact, a very
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theologians
and Sufis, while yet others like Qutb al-Din Shirazl
and Ibn Turkah are well versed in the Peripatetic, Illuminationist
and Sufi schools. Through
the development
of each of these
disciplines as well as their interplay,
the ground was prepared
for the Safavid renaissance
and the synthesis brought about by

large number of commentaries
and glosses were written upon
the Tujrid before Mulla Sadra, from that of Hilll to the glosses
or Fakh ri and of others who belonged to the period one or two
gene rations before Sadr al-Din. These commentaries,
still for
the most pa rt neglected,
form the border line between theology
and philosophy
and contain in themselves
four centuries'
history of all important
aspect of Islamic thought.
It W;IS ut this time that the four schools of thought mentioned
above were penetrating
Shi'ite thinking,
a very significant
phc numc non that prepared
the ground for the Safavid renaissance with its xpcci Iically Shi' itc co lor , During this period, while
ISIll;fllislll went more or less underground
following the fall of
!\ l.un lit, twclvc-imnm Shi'ism began to produce its first monumcntu I thcosophi cal works. The foremost figure of this period is
Sayyid lluydar
Amuli, who sought to harmonize
Sufism and
Shiism and to show their essential unity, a theme which forms
the basis of his major opus, Iami' al-asrar (The Sum of Divine
Mysteries). But he was also a commentator
of the Fusus alhikam (Bezels of Wisdom) of Ibn 'Arabi and represents
an
important
instance
of the remarkable
process
whereby
the
teachings of Ibn ' Arabi became absorbed
into the intellectual
perspective
of Shi'ism.
Sayyid Haydar Arnuli was not the only figure in this process,
although perhaps
the most important
one. There were other
noteworthy
Shi'ite theologians
with gnostic tendencies
such as
Rajab Bursi and especially
Ibn Abi Jurnhur
Ahsa'I,
whose
Kitab al-mujli (The Book of the Source of Illumination ) is again
a Shi'ite interpretation
of the Sufism of Ibn "Arabi. Likewise,
some Shiite theologians
turned towards ishraqi and mashsha'i
philosophy
and some tried to harmonize
them, as we see in the
case of Sa'in al-Din ibn Turkah
Isfahani,
author of Tamhid
al-qawa'id (The Preparation of Principles), who was the first
person to synthesize the teachings of Ibn Sina, Suhrawardi
and
Ibn 'Arabi, thereby anticipating
in a certain way the achievement of Mulla Sadra.
During the period stretching from the Mongol invasion to the
establishment
of the Safavid regime, we thus see on the one
hand a development
of the classical Islamic intellectual
schools
and on the other attempts
to bring these schools together.
During this period it is possible to 0 bserve all kinds of combinations of these schools. Some like Dawani are both theologians
and philosophers;
others like Sayyid Sharif Jurjani are both
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The immediate
background
of Mulla Sadra is to be found in
the first generation
of Safavid sages, who finally prepared
the
stage for his vast intellectual
synthesis. With the coming of the
Safavids, the state religion of Persia became Shi' ism, and Shi'ite
scholars, brought
from many places including Bahrayn,
Iraq
and J abal 'Amil in the Lebanon,
soon strengthened
Persian
Shi'ite centers of learning and caused the religious sciences to
flourish. Such families as Jaza'iri, Shushtari and 'Amili produced many an illustrious figure in the religious and intellectual
sciences. The revival of Shi'ism itself made possible the renaissance
of the intellectual
sciences
(al-t ulum al-'aqliyyah)
because they had been intimately linked with the Shi'ite dimension of Islam from the early centuries of Islamic history. 8
Of course a certain amount of tension between the scholars of
the exoteric sciences and the sages (f:zukamCi') continued
and is
reflected in Mulla Sadra's autobiographical
treatise, the Sih asl
(The Three Principles). This was an inevitable consequence
of
the presence of a philosophy
that had turned toward Sufism and
gnosis and had gained an esoteric calor. But the revival of this
theosophy,
or hikmas-i ilahi as it has been known in Persia and
the subcontinent,
was not in spite of Shi'ism but because of it,
notwithstanding
the difficulties caused in certain cases by the
exoteric authorities.
The connection
between this hikmat-i ilah:
and the Shi'ite vision of the Universe is too deeply rooted to be
disregarded.
There is a causal link between
them, although
Shi'ism, because
it possessed
an exoteric as well as esoteric
aspect and had become the official state religion, reacted to a
certain extent in its exoteric aspect against some of the purely
esoteric formulations
of theosophy
such as the transcendent
unity of being (wahdat al-wujicd.i. This reaction was similar to
that which has been observed
in Sunni circles among some of
thejurisprudents
(foqaha'). But it was also Shi'ism which integrated this theosophy
into the curriculum
of its madrasahs, so
that to this day traditional
theosophy
and philosophy
are taught
in such schools,
and the traditional
masters
of Islamic
philosophy
are for the most part products
of these schools.
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Moreover, the structure of this theosophy is linked in general in
a most intimate manner with Islamic esotericism. Without the
inspiration and spiritual vision that can come only from the
esoteric dimension of Islam, this theosophy could never have
come into being or been able to resuscitate in the light of a living
gnosis the sapicnral doctrines of the ancients.
III the tenth/sixteenth
century, within the bosom of the new
Shiitc
atmosphere
of Persia, a series of outstanding
philosophers and theosophers appeared, some of whom were
the teachers of Mulla Sadra. A few of these figures have not
hccn studied at all, until now, while others like Mir Darnad, Mir
Findiriski, Shaykh BaM' ai-Din' Amill and Sayyid Ahmad
'Alawi arc very famous at least in the East, although
most of even their works have not been fully studied.
Among these figures Mir Damad is especially important as the
founder of the" School of Isfahan" in which Mulla Sadra was
trained.
Mlr Muharnmad Baqir Darnad, about whom we shall have
occasion to speak more fully in the next chapter, was the sonin-law idamad in Persian) of Muhaqqiq-i Karakl, one of the
foremost Shi'ite theologians of the early Safavid period; hence
the title Mlr Darnad. Protected by the religious authority of his
father-in-law and being himself both a master of the religious
sciences and a person of great piety, Mir Darnad was able to
light once again the torch of traditional philosophy in Isfahan
and at the same time to stave off the possible criticism of some
of the exoteric authorities. He brought to life a Suhrawardian
interpretation of A vicennan philosophy, about which he wrote
many books and which he taught to a generation of students in
Ispahan, among them Mulla Sadra.
When the young Mulla Sadra came to Isfahan, he entered a
climate where the intellectual sciences could be pursued alongside the "transmitted"
or religious sciences tal-' ulum alnaqliyyah) and where there were in fact masters who were
authorities in both domains. This was due most of all to Mir
Darnad, but the other outstanding figures of this era such as Mir
Findiriski and Shaykh Baha' al-Din 'Arnili also shared this
distinction. The Ispahan of Mulla Sadra's day, and also to a
large extent his own Shiraz and other major cities of Persia,
were now able to provide a traditional education where, within
the matrix of Shi'ite religious studies, hikmat-i ilahi could also
be studied and mastered. Most of the teachers of this" divine
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science" were in Ispahan but other cities were not completely
deprived of them, least of all Shiraz.
When, therefore, we look back upon the intellectual background of Mulla Sadra, we observe nine centuries of Islamic
theology, philosophy and Sufism which had developed as independent disciplines in the earlier centuries and which gradually
approached each other after the seventh/thirteenth
century,
becoming steadily more integrated within the matrix of Shi'ism.
Mulla Sadra was an heir to this vast intellectual treasure and
was fully conscious of its doctrines, methods and problems. He
thought and lived with questions such as the relation between
faith and reason that had occupied Muslim thinkers from the
early Mu'tazilites and al-Kindi onward. He meditated upon
metaphysical and cosmological problems within an intellectual
space whose dimensions were dominated by such figures as Ibn
Sina, Ghazzali, Suhrawardi and Ibn 'Arabi.
Mulla Sadra studied his past fervently, not as a dead past, but
as permanent intellectual perspectives that continued to be
relevant within the living tradition of Islam. Having absorbed
these teachings thoroughly, he then set about to create a synthesis and a new intellectual dimension, the "transcendent
theosophy" ial-hikmai al-muta'aliyah y, which was not just an
eclecticism, a putting together of different theories and views,
but a new school based upon a fresh interpretation
of the
traditional verities. It was a school that was at once new and
traditional, such as can be produced only by a veritable reviver
(mujaddid) of traditional teachings, who is able to renovate a
doctrine because of a new and fresh vision of the transcendent
truths which the traditional doctrines reveal and expound.
Mulla Sadra was such a mujaddid; through the prism of his
luminous intellect a new intellectual perspective was born
which was at once profoundly Islamic and attuned to both the
logical demands of the mind and the requisites of the spiritual
vision that is made possible through the opening of the "eye of
the heart" (the 'ayn al-qalb or chishm-i dil). Mulla Sadra pos- .
sessed that rare combination of perfect religious faith, acutely
logical mind and a "heart" inclined by nature towards the
contemplation of the supernal verities that made possible the
founding of a school such as that of the" transcendent theosophy" .
He created a body of teachings in which the theological,
philosophical, mystical and gnostic schools in Islam were at last
harmonized after they had undergone their full elaboration.
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Seen in this ligh t, Mulla Sadra represents one of the crowning
achievements of nearly a millennium of intellectual life and
restates in an explicit and outwardly manifested form the Unity
that dominates the Islamic message and has been implicit and
ever present from the very beginning of the Islamic revelation
in all the true expressions of Islamic intellectuality.

Notes
I. ,,",'r cmost amouj; scholars who have studied the few centuries preceding Mulla
~adr~ is l Icnry Corbin, who has devoted many monographs
to the period
between Suhrawardi
and Mum, Sadra and has also edited a major text (with
()SIIWIl
Yahia) of SayyiLl Huydar
Arnuli which belongs to this period. See
Sayycd Ilaydar Amoli, La philosophic shi'ite, ed. by H. Corbin and O. Yahia,
Tch r an-Purls,
I y(j<). This large volume contains the Arabic text of Jami' alasriir, which is a major document of the intellectual tradition preceding Mulla
Sadrfl. There is also an important introduction
on the author and his influence.
Othcr works concerned with the centuries preceding Mulla Sadra include
Musj afa Kjimil ul-Shaybi , al-Silan bayn al-tasawwu]
wa'l-tashayyu',
2 vols.,
Baghdad, 1963-64; al-Shaybl, al-Fakr al-shi'i wa'l-nara'iu al-sufiyyah, Baghdad, 1966; S.H. Nasr, Three Muslim Sages, Cambridge
(Mass.), 1964 arid
Albany,
1976; S.H. Nasr , Islamic Studies, Beirut, 1966; S.H. Nasr,
"Suhrawardi"
in M.M. Sharif (ed.), A History of Muslim Philosophy,
Wiesbaden, 1963, pp. 372-98; Sadr al-Din Shlrazi, Risalah si asl, Tehran, 1340 (A .H.
solar), introduction
by S.H. Nasr.
2. We have dealt with this theme in several of our writings. See for example, Nasr,
Three Muslim Sages, Chapter I.
3. Even this early period of Islamic philosophy is usually studied without taking
into consideration
all its richness. See H. Corbin (with the collaboration
of S.H.
Nasr and O. Yahya), Histoire de la philosophie islamique, vol. I, Paris, 1964).
4. Sec S.H. NaH, Islamic Studies, Chapters 8 and 9.
5. Concerning
Suhrawardl
see the three prolegomena
of H. Corbin to Opera
Metaphysica et Mystic a of Suhrawardi,
vol. I, Tehran, 1976; vol. Il , Te hran,
1977; vol. Ill, Tehran, 1977, the first two volumes edited by Corbin and the
third by S.H. Nasr. These are new editions ofthese volumes which had appeared
earlier in Istanbul and Tehran-Paris.
See also S.H. Nasr, Three Muslim Sages,
chapter 1I; Nasr , "Suhrawardl"
in M.M. Sharif, op. cit.; and Nasr's Persian
preface to Majmu'oy-i athl1r~i farsi-yi Suhrawardi (Opera Metaphysica et Mystica, vol. 1Il). See also Corbin, En Islam iranien, vol. H, Paris 1972; and his
Sohravardi, L'Archange
empourpre,
Paris, 1976.
6. This impo rtant q uestion, which concerns the" return" of a tradition to its golden
age during a particular phase of its development,
which is also a" fall" from its
origin, has been discussed by F. Schuon in several of his works. See, for example,
his In the Tracks of Buddhism, trans. Marco Pallis, London, 1968, p. 153; and
Islam and the Perennial Philosophy,
trans. J.P. Hobson, London,
1976, pp.

25-26.
For a general but penetrating treatment of this question see also his Light on
the Ancient Worlds, trans, by Lord Northbourne,
London, 1965.
7. On Ibn 'Arabl see T. Burckhardt,
La sagesse des prophetes, Paris, 1955 and
1976; Corbin, L'imagination
creatrice duns le soufisme d'Ibn 'Arabi, Paris,
1977; T. Izutsu, A Comparative Study of the Key Philosophical
Concepts in
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Sufism and Taoism -lbn 'Arabl and Lao- Tzu, Chuang- Tzu, Part One, Tokyo,
1966; Nasr, Three Muslim Sages, Chapter Ill.
8. On the relation between Shi'ism and the intellectual sciences see S.H. Nasr,
Science and Civilization in Islam, New York, 1970, introduction;
and S.H. Nasr,
An Introduction
to Islamic Cosmological
Doctrines, London, 1978, introduction.
9. Concerning Mlr Darnad and the school of Ispahan see H. Corbin, "Confessions
extatiques de Mir Darnad", Melanges Louis Massignon, Damascus,
1956, pp.
331-78; his "Mir Darnad et l'Ecole Theologique d'Ispahan au XVIIe Siecle",
Etudes Carmelitaines,
1960; pp. 53-71; Corbin, En Islam iranien, vol. IV, Paris,
1973, pp. 9-53; S.H. Nasr, "The School of Ispahan", in M.M. Sharif (ed.), A
History of Muslim Philosophy,
vol. Il, Wiesbaden,
1966, pp. 904-32. We have
dealt with the general history of philosophy, theology and Sufism in the Safavid
period in a long chapter that is to appear in volume six of the Cambridge History
of Iran. No extensive monographic
study has as yet been published on Mir
Darnad. S. 'An Musawi Bihbahanl, S.I. Dibaji and M. Muhaqqiq (Mohaghegh)
are preparing the critical edition of his Qab asiu, which will be the first of his
works to have a modern critical edition.
.
On the background
of Mulla Sadra see also the two introductions
of Sayyid
Jalal al-Din Ashtiyarn to Mulla Sadras al-Shawahid al-rububiy yah, Mashhad,
1346 (A.H. solar), Sharh risalat al-masha'ir of Mulla Sadr a by Mulla Muharnmad Ja'far Lahtjani (Langarudl),
1384/1964, and several other studies contained in various introductions
to his works cited in the next chapter.
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Life
Muhamrnad ibn Ibrahim ibn Yahya Oawarni Shirazi, entitled
Sadr al-Din and also Mulla Sadra (in the Indo-Pakistani subcontinent simply Sadra) as well as Sadr al-muta'allihin,
"foremost among the theosophers", or called simply Akhund
by his disciples, was born in Shiraz in 979-980/1571-72 into an
influential and well known family, his father having been the
governor of the province of Fars. The date of his birth has not
been specified in any of the traditional sources devoted to him 1
and in fact it was discovered only a few years ago when
'Allamah Sayyid Muhammad Husayn Tabataba'I, a foremost
contemporary sage or hakim of Iran, was correcting the new
edition of the Asfor and preparing it for publication. On the
margin of a manuscript copied in 1197/1703 but based on a
copy autographed by Mulla Sadra and with certain marginal
notes by the author himself, 'Allamah Tabataba'I discovered
the following sentence in the section devoted to the question of
the unity of the intellect and the intelligible: "1 received this
inspiration at the time of sunrise of Friday the seventh of
Jumadi al-ula of the year 1037 A.H. [corresponding to January
14, 1628] when already 58 lunar years had passed from the life
of the author."? Since then other sources have confirmed this
information. But because it is not possible to know whether the
58 years is a period of between 57 and 58 years or 58 complete
years, one cannot determine the exact date of his birth beyond
setting it between the years 979/1571 and 980/1572.
Being the only male child of a well-to-do family which had
prayed long to be given a male descendant, he was brought up
with the greatest care and provided with the best education
possible in his city of birth. Shiraz had for centuries before the
A section of the Mathnawi
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rise of the Safavids been the center of Islamic philosophy and
other traditional disciplines, a center which was still alive in the
tenth/sixteenth
century although functioning less vigorously
than before. The early period of training of Mulla Sadra was in
this tradition of learning. He was a precocious child, able to
master rapidly all that was taught him. He displayed from the
earliest age a profound piety combined with keen intelligence.
He was soon able to master the religious sciences as well as all to
which he could gain access in the field of the" intellectual
sciences". With a firm knowledge of Arabic and Persian, the
Quran and Hadith, and an elementary training in the other
Islamic disciplines, he now set out to expand further his intellectual horizons. He was not able to remain satisfied for long with
what Shiraz could offer him. After benefiting to the extent
possible from the lessons of the teachers of that city, he therefore set out for Isfahan, which in the field of philosophy had by
now become the major intellectual cen ter of Persia and perhaps
of the whole Islamic East. The date of his departure for lsfahan
is unknown, like nearly all other dates of his life except for those
of his birth and death. But it is certain that he was still a very
young man, a student, albeit an advanced one.
Isfahan did not disappoint him, for there he found several
outstanding masters who influenced him profoundly. Mulla
Sadra studied with both Shaykh Baha' al-Din ' Amili and Mir
Darnad and also possibly with Mir Abul-Qasim
Findiriski in
the Sadr School, which still stands in the bazaar of Isfahan. In
the hands of these masters he soon became himself an authority
in the Islamic sciences and reached a stage in which he even
surpassed his teachers.
A few words must be said about the masters with whom
Mum. Sadra studied." Mir Darnad, his foremost mentor in the
"intellectual sciences", was the founder of the philosophical
and theosophical school in which Mulla Sadra was trained, the
school that is now rapidly becoming known as the" School of
Isfahan". A great religious scholar, he was at the same time a
logician, mystic and poet. While he taught the Peripatetic doctrines of Ibn Slna, he gave them an illuminationist calor and
himself wrote fine poetry under the pen-name of ishraq. He
expounded a rigorously logical philosophy and yet wrote a
treatise on a mystical vision he had received in Qum ." He
harmonized Aviceonan cosmology with Shi'ite imamology and
made the "fourteen pure ones" ichahardah ma'siim.i of Shi'ism
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the ontological principles of cosmic existence. His own writings
dealt mostly with the question of time and creation, in which he
expounded the noyel view of huduth-i dahri ("eternal creation")." His masterpiece, the Qabasat (Firebrands), as well as
some of his other well-known works such zsIodhawat (Burning
Billets), which he wrote in Persian, are known in their lithographed editions printed during the last century. But none has
received the critical study that this profound but abstruse figure
deserves."
The difficulty of Mir Darnad's writings has become proverbial, in direct contrast to the lucid and clear writings of his
student, Mulla Sadra. It is said in fact that before going on one
of his journeys, Mir Damad asked his students to write a treatise
in his absence. When he returned and read what Mulla Sadra
had written he wept, saying that he was both joyous to have
such a student and sad in that he knew that Mulla Sadra's
writings would some day overshadow and replace his own. This
was in fact a correct prediction. Soon, the clear expositions of
the student nearly completely replaced those of the master to
whom he owed so much. But Mulla Sadra himself remained
completely devoted to his teacher and in several letters addressed
to him openly confessed his profound debt to Mlr Damad, In
fact he preserved his attitude of humility toward Mir Damad
even after he had ceased to be in any way in need of him."
Shaykh Baha' al-Din 'Arnili, the close friend and associate of
Mlr Darnad, was equally celebrated. He was at once theologian,
jurisprudent, mathematician,
architect, philosopher, occultist
and poet. He displayed the versatility usually associated in the
Occident with a Renaissance figure and also the profound faith
and grounding in religious tradition characteristic' of the
medieval West. If we were to compare him with Occidental
intellectual figures, Ire would have to be considered as a
Leonardo and a S1. Anselm or S1. Bernard combined into a
single person. His versatile genius produced outstanding
mathematical treatises, buildings and gardens, irrigation charts
that are still in use, theological and juridical treatises which are
still studied, and well-known Sufi works. Although he was from
the Jabal 'Amil in the Lebanon and did not learn Persian until
the age of twelve," he produced perhaps the finest Persian
poetry of the tenth/sixteenth century.
Mulla Sadra studied avidly with Shaykh-i Baha'i , as he is
usually known in Persia, but almost exclusively in the religious
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sciences: For the" intellectual sciences" he was more attracted
to the circle of Mir Damad. Yet he must certainly have been
deeply influenced by Shaykh-i Baha'i and his personality, since
Sadr al-Dln was a very perceptive student and the character of
the teacher was very dominant.
As for Mir Findiriski, this enigmatic and yet fascinating figure
of Shah' Abbas's Ispahan, his associations with Mulla Sadra
remain uncertain.
Only further research will determine
whether Mulla Sadra actually studied with him or not. Mlr
Findiriski, also a close associate of Mir Damad and Shaykh-i
Baha'i, became famous in later history as a Sufi. He travelled
extensively in India, composed two works on the Yoga Vasistha,
yet to be edited and studied in detail, wrote a beautiful qasidah
which summarizes the principles of gnosis, and is credited in
popular legend with many miracles. He taught, however, the
Canon and the Shifa' ofIbn Sina in Isfahan and the few treatises
of his that have survived remain faithful to Peripatetic teachings
and negate the ideas which are specifically associated with
Mulla Sadra, such as the independent existence of the "world of
imagination" and "transubstantial
motion"." It is possible that
Mir Findiriski taught Peripatetic philosophy while he lived the
life of a Sufi, In any case, his qastdab and the recently discovered treatise on alchemy, not to speak of the works on Hinduism, suffice to confirm the presence of an esoteric side in him
and the claim made that he was an outstanding Sufi. Whether,
as has been claimed by some, Mulla Sadra learned some of his
characteristic ideas from him, rather than from Mlr Damad and
Shaykh-i Baha'i, cannot be substantiated from the existing
treatises of Mir Findiriskl. But since there exist in Islam distinct
intellectual perspectives and that there have been figures like
Farabi and Nasir al-Din Tusl who have been able to place
themselves in each perspective and produce authoritative
works in them, such a possibility cannot be overlooked in the
case of Mir Findiriski. It is possible for Mir Findiriski to have
taught and written Peripatetic works, which are "exoteric"
from an intellectual point of view, and also to have transmitted
an esoteric teaching to an elite group of his students and disciples. Such examples can be seen elsewhere in the Islamic world
and can still be observed in Persia today.
Be that as it may, Mulla Sadra studied avidly in Isfahan with
these masters and also associated with the many other students
who were then receiving training in Isfahan, some of whom, like
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Sayyid Ahmad 'Alawi, Aqa Husayn Khwansari and Mulla
Muhammad Baqir Sabziwari, became in turn well-known masters. Mulla Sadra soon became the foremost among them and
would have become a celebrated figure even had he chosen to
remain in Isfahan. But he sought yet another dimension in the
full development of his intellect and personality and so left
Isfahan to devote himself to a life of asce ticism and inner
purification. He thus ended the first period of his life, which was
that of formal learning, to begin the second, which was devoted
to the spiritual training that Mulla Sadra considered the absolutely essential condition for those who aspire to reach the
Divine Mysteries and to gain a true knowledge of hikmat-i ilahi
or "Divine Science" (literally theo-sophia).
The decision of Mulla Sadra to retire from the cosmopolitan
center of Isfahan to Kahak, a small and faraway village near
Qum , must have been caused by an inner urge to go into
solitude; for in solitude are satisfied the needs of the contemplative soul for a direct encounter with the spiritual world in that
"inner stillness" which is the prerequisite of all spiritual life.
Mulla Sadra must also have needed to evade the outward
pressures that he was undergoing at that time. Because he wrote
in a simple style and expounded gnostic and metaphysical doctrines openly, he was soon exposed to the attacks of the exoteric
'ulama', some of whom even accused him of infidelity although
he was the most pious of men, having never neglected his
religious duties throughout his life. The introduction of the
A sfo r, his letters to Mir Darnad and the Sih asl contain in
eloquent words his complaint that some of his contemporaries
did not understand him. In the introduction of the Asfor, he
mentions how he was able to master the wisdom of the ancients
and the gnostic and theosophical doctrines of the hakims before
him, and how he had tried in vain to awaken those of his
contemporaries who remained ignorant of true knowledge. He
continues, "The stifling of the intelligence and congealment of
nature, which follow from the hostility of our period, forced me
to retire to a far away place, hiding myself in obscurity and
distress, deprived of my hopes and with a broken heart ....
Putting into practice the instructions of him who is my master
and sustainer, the First Imam, ancestor of the holy Imams, the
friends and witnesses of God, I started to practice the discipline
of dissimulation [taqiyyah]" .10 Likewise in his Sin asl, which is
more than any other of his works an autobiographical
state-
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ment, he attacks the purely exoteric scholars who deny the
reality of gnosis and the esoteric dimension of religion. He says,
"Some of those who appear to be learned but who are full of evil
and corruption, some of the mutakallimicn [theologians] who
are deprived of correct logic and stand outside the circle of
rectitude and the path of salvation, those who follow the religious law yet are deprived of the law of servitude to the Divine
and have deviated from the path of belief in metaphysics and
eschatology, having tied the rope of blind imitation [taqlid]
around their neck, have made the denial of the dervishes their
slogan." 1 1
It would, however, be false to conclude that Mulla Sadra's
retreat to Kahak was only for negative reasons. As we shall
have the occasion to mention later, he was also urged inwardly
to seck a retreat from the turmoils of social life in order to
accorn pIish that inner purification which was the necessary basis
for the attainment of the wisdom for which the whole body of
his teach ings stands. The town of Kahak itself was probably not
chosen by accident. It is a small village near Qum off the road
between Qum and Isfahan, It sits like a jewel in a valley surrounded by outwardly barren hills with higher mountain chains
extending into the horizon. It belongs to that sacred natural
locus where Qum itself is built, a city which remains to this day a
holy center of Persia, prophesied to remain uncorrupted to the
end of time, the city where Mulla Sadra's own teacher Mir
Darnad had received his supreme spiritual vision.
There stands in Kahak today a pentagonal mosque of great
beauty going back to the eleventh/seventeenth
century, one
that is most unusual for a small village. Perhaps Sadr al-Din
lived near this mosque or perhaps it was even built for him.
There also stands overlooking the town of one of the hills an
imam-ziidah, the tomb of a saint, of the same period, perhaps
the spiritual master who attracted Mulla Sadra to this idyllic and
secluded oasis. There are mysterious aspects of his life which
have not as yet been unravelled. It is in fact quite possible, as
'Allamah Tabataba'r believes, that he was initiated into Sufism
by Shaykh Baha' al-Din ' Arnili himself, but his exact spiritual
affiliation is still an unsolved problem.
In Islam, spiritual guidance is in general available only
through the Sufi orders and the initiation made possible
through the regular initiatic chain (silsilah) connecting these
orders to the origin of the Tradition. 12 In addition, there is the

iT'

f

¥

li

I

'1
.1

I
1
i
J

1

}
1

.I

37

rare instance of those who are initiated by the "invisible hierarchy" or Khadir iKhidr in Persian) and who are called afrad.
In Shi'ism there is in addition the possibility of initiation by the
Hidden Imam, who is for the Shiites the ever-present spiritual
pole of the Universe. Certain of the Shi'ite sages like Mir
Darnad, the gnostic character of whose doctrines can hardly be
disputed, did not have a human master, and must be considered
as belonging to the second and third categories mentioned
above. Others like Sayyid Haydar Arnuli definitely had a
human Sufi master. It is hard to decide the situation of Mulla
Sadra , to determine definitely whether he received regular Sufi
initiation or was inspired by the invisible spiritual hierarchy. 13
Be that as it may, it was during this period of stay in Kahak that
Mulla Sadra received his spiritual vision through the spiritual
discipline of invocation (dhikr) and meditation (fikr). During a
period that some sources have written to be seven, other eleven
and yet others fifteen years, he devoted himself to meditation
and spiritual exercise and emerged from this travail as an
illuminated sage for whom metaphysics had turned from intellectual understanding to direct vision.
Inasmuch as a great spiritual presence cannot remain ignored
for long, Mulla Sadra was soon induced by social pressure to
return to public life. Shah' Abbas II asked Mulla Sadra to return
to his teaching duties and Allahwirdi Khan built a mosque
school, completed by his son, in Shiraz to which Mulla Sadra
was invited to teach. Complying with the wishes of the Shah,
Sadr al-Dln returned to his native city to begin the last phase of
his life, during which he .wrote most of his works and trained
many students. His personality and science were such that they
attracted students from near and far and made Shiraz a great
center of learning once again. The Khan school:" became so
famous that it even attracted the attention of foreign travellers.
Thomas Herbert, an eleventh/seventeenth
century traveller to
Persia who visited Shiraz during the lifetime of Mulla Sadra,
wrote, "And indeed Shyraz has a Colledge wherein is read
Philosophy,
Astrology,
Physick,
Chemistry
and the
Mathematicks; so as' tis the more famoused through Persia." 15
Even today the room in which the master taught stands as it
must have been when it was the scene of Mulla Sadra's discourse on hikmat three centuries ago, and the Khan school,
despite the dilapidation of some of its parts, remains one of the
most beautiful and architecturally perhaps the most important

Safavid building of Shiraz. The school has now been turned
over to the Imperial Iranian Academy of Philosophy and will
undergo major repairs before becoming once again a viable
center for the teaching of traditional philosophy.
During this period, which may have lasted up to thirty years,
Mull~1~adr~l, in addition to teaching and writing, made several
pilgrimages on foot to Mecca. His intense piety not only continued undiminished
but became even more illuminated
through the spiritual vision that resulted from years of spiritual
practice. It was upon returning from the seventh journey to
Mecca that he fell ill and died in Basra in 1050/1640. His tomb
was known in that city until a few years ago."
1:1'0111 this brief sketch we can summarize
the life of Mulla
~adr~l hy dividing it into three periods:
I. The period of formal education and training in Shiraz and
Isluhan.

2. The period of asceticism and self-purification in Kahak ,
during which he devoted himself almost entirely to the spiritual
life hut composed a few works including the first part of the
!lsF/!', Tarh. al-kawnayn (or Risalat al-hashry, Hudiah al-t alam
and possibly If all al-mushkilat al-falakiyyah fil-iradat
aliazajiyyuh:
'
3. The period of return to public life in Shiraz, devoted to
writing and teaching, during which he wrote all the rest of his
works and trained all of his famous students such as Mulla
Muhsin Fayd Kashani and' Abd al-Razzaq Lahiji.
The life of Mulla Sadra is therefore itself an application of his
metaphysical doctrines as from another point of view his
metaphysical vision was the result of such a life. A life composed of two earlier periods of formal mental training and of
inner purification produced its fruit in a third period in which
the acute intellectual discipline of the first period and the
mystical vision on the second became combined. Nearly all
of Mulla Sadra's works, belonging to this third period, are based
on these two foundations. Mulla Sadra is in fact the supreme
example of that class of sages who combine intellectual
discipline with spiritual experience and whom Suhrawardi
had called the muta' allih," It is in fact for this reason that
Mulla Sadra was given the highest title possible within the
tradition of hikmat , the title of Sadr al-muta'allihin , meaning
foremost amongst the muta' allihin or that group of me n who
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are themselves
things divine.

the elite among all who seek the knowledge of
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Works
All of the writings of Mulla Sadra are of both intellectual and
literary merit. Except for the beautifully written Sin asl, the
poems and a couple of recen tly discovered treatises which are in
Persian, his works are all written in a lucid, simple and flowing
Arabic that is among the best examples of philosophical Arabic
in the long tradition of Islamic philosophy. Some have divided
Mulla Sadra's works into two classes: those devoted to the
religious sciences (naqli) and those which concern the intellectual sciences ('aqii). But since Mulla Sadra considered both of
these types of sciences to be intimately related, and derived
from the single source of knowledge, the luminous Divine
Intellect, he has dealt extensively with religious problems in his
theosophical works and vice versa. Therefore, such a division is
really untenable, although not by any means without mean-

ing."

[
I
i

t

N or can his wri tings be classified chronologically, at least not
in the present stage of research. The treatises mentioned above
are known to have been written during the middle period of his
life, But it is difficult to date the others. Perhaps the major
difficulty is in the nature of the works themselves, in that Mulla
Sadra, like Suhrawardi, referred back to his works constantly,
making additions and changes so that often they appear to have
been written almost simultaneously."
The writings of Mulla Sadra range from the monumental
Asfor to treatises of a few pages. Because of their immense
importance most of them were printed in lithographed editions
nearly a century ago in Tehran; some have appeared in new
editions during the revival of interest in Sadr al-Din during the
past decade, but most still remain to be critically edited and
prin ted in editions would make the contents of these works
more easily accessible.
The bibliographical research of 'Allamah Tabataba'r, Shaykh
AI-i Muzaffar, M.T. Danechepazhuh, Sayyid Jalal al-Din Ashtiyani, H. Corbin and the present author has made more or less
known the list of Mulla Sadra's works." But some of the dubious writings need to be further examined and there are still
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many libraries in both Persia and the subcontinent
that need to
be catalogued
before a definitive bibliography
of his writings
can be made available.
Basing ourselves
on our present-day
knowledge
of Mulla
~adr;fs writings, we can enumerate
them as follows:
I. Ajwibtu
al-masa'il (Answers to some Questions). A
recently discovered
series of answers to various metaphysical
and ph ilosopl: ical questions
from the library of the late Mirza
Ta hi r Trill ik:1hunl. The first edition of the text has been printed
hy S..I. AshLiY:llli in his Three Treatises (Rasa'il-ifalsafi) by Sadr
nl-Dru
Shir;lzi, with [':nglish preface by S.H. Nasr, Meshed
1yr.)} IIJ7J; pp. 12()···9X.
.

'2. /1jwiIJIII1I1-IIUI.I'(-,'i1111-t/a,j·iriyyah
(Answers to the Nasirean

1
j

if

1
,

~~

.

11
~!

(A.4; ('.J; D.P.4).21 Answers to questions that had
lH>sl:d hy Na:;ir al-Din Tllsi to Shams al-Din 'Abd alll.untd ihn ""is:1 Khusrawshahl
but which had remained
unanswcrcd. These answers have been printed on the margin of
Mull:\ .);\dr:l's ul-Mttbtla' wa'l-ma'ad, Tehran,
1314 (A.H.
It IIIa r) und of his ShW"f1 al-hidayah, Tehran, 1313 (A.H.lunar).
(JI/(·s(ioll.l')

hel'l!

J. Ajwibuh. masa'il Shams at-tnn Muhammad Gilani (Ansto the Questions o] Shams al-Din Cilimi) (A.3; C.1).

Answers to questions
posed by Mulla Sharnsa, whom Mulla
~adrf\ addresses
in familiar terms. Printed on the margin of

al-Mutida' wa'l-ma'ad.
4. Asrilr al-ayat wa anwar al-bayyinat (Secrets of the Verses
oj the Quran and Lights of Evident Truths) (A.S; C.4; D.P.5).
of Mulla

Sadra's main gnostic commentaries
upon the
of an introduction
and ten chapters. Printed
with the commentary
of Mulla 'An: Nuri, Tehran,
1319 (A.H.
lunar).

Quran, consisting

5. Dibacha-yi 'arsh al-taqdis (Introduction to "The Throne
of Divinity") (A.18; C.S; D.P.18). An introduction
in Arabicdespite its Persian title - to Mir Damad's
'Arsh al-taqdis, in
which he praises

Mlr Darnad.
C.6; D.P.19). Poems collected by
his student Mulla Muhsin Fayd, but not of the same quality as
the poems of Fayd himself. Some of them have been published
by S.H. Nasr as an appendix
to his edition of Sin asl.
7. al-Hashr (Risalab fi (Treatise on Resurrection) (A.14;
C.8; D.P.14).
Also known as TarJJ al-kawnayn fi hashr al'alamayn, it deals in eight chapters with the resurrection
and

return of all things to God, including
the mineral kingdom.
Printed on the margin of al-Mabda' wa'l-ma'ad; on the margin
of Kashfal-fa wii'id of al-Hilli, 1305 (A.H.lunar);
and in Mulla
Sadra's Rasa'il, Tehran, 1302 (A.H. lunar).

8. al-Hikmat al-tarshiyyab (Kitab) (The Book of Theosophy
descending from the Divine Throne) (A.lS; C.9; D.P.1S). One
of Mulla Sadra's major works, dealing in two sections with God
and eschatology.
The work is particularly
significant in that it
summarizes
Mulla Sadr a's teachings on eschatology
and man's
posthumous
becoming.
This book was a major source of controversy among later schools of theology and was commented
upon by Shaykh Ahrnad Ahsa'I, the founder of the Shaykhi
movement,
who criticized it, and by Mulla Isma'tl Isfahani, who
answered these criticisms. It was printed in Tehran, 1315 (A.H.
lunar), and again in Isfahan in 1341 (A.H. solar) with a Persian
translation
by Ghularn Husayn Ahani.

9. al-Hlkmat al-muta'aliyali fi'l-asfor al-iaqliyyat al-arba'ali
(The Transcendent Theosophy concerning the Four Intellectual
Journeys of the SouL), usually known simply asAsfor (Journeys)
(A.16; C.10; D.P.16).
Mulla Sadra's magnum opus, it will be
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6. Diwan (Diwan) (A.19;

'-

treated separately
in the next chapter. It was lithographed
in
Tehran, 1282 (A.H. lunar), and a new edition has been edited
by' Allamah Sayyid Muhamrnad
Husayn Tabataba'I,
which has
appeared
over the years since 1378 (A.H. lunar) in Tehran.
Thus far nine volumes have appeared
containing
parts (asfor)
one, three and four with 'Allarnah Tabataba'i's
own commentary in addition to selections from older commentaries.
Unfortunately, part two dealing with substances
and accidents has not
as yet been published
in the new edition and there seems to be
no plan to include it in this edition. A Persian translation
of the
Asfor has been made by J. Muslih, vols. I and II including a
summary of the first and third safar and the fourth safar being
translated
in its entirety.
See J. Muslil;, Falsafa-yi 'all yi:

hikmat-i Sadr al-rnuta'allihin, talkhis wa tarjuma-yi qismat-i
umur-i 'iimmali wa ilahiyyat-i kitab-i asfar, Tehran 1353 (A.H.
solar); and 'Ilm al-nafs ya rawanshinasi-yi safar-i nafs-i kitab-i
asfar, Tehran, 1352 (A.H. solar).
10. Hudutb al-ialam (Risaiah fl) (Treatise on the Temporal
Genesis of the World) (A.13; C.ll;
D.P.13).
Discusses
the
genesis of the world in time based on Mulla Sadra's doctrine of
transubstantial
motion (al-harakat al-jawhariyyah i and rejects
the views of Mir Damad, A discussion is given of the views of
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the pre-Socratic philosophers. Printed in MuIIa Sadra's Rasa'il,
Tehran, 1302 (A.H. lunar).
11. Iksir al- 'arifin fi ma'rifali tariq al-haqq wa'l-yaqin (The
Elixir of Gnostics concerning the Knowledge of the Path of
Truth and Certainty) (A.6; C.12; D .P.6). In four sections on the
classification of the sciences and on the nature of man. Printed
in the Rasa'il, 1302.(A.H. lunar).
12. al-Imamah. (Risalah fi) (Treatise on the Imamate) (C.l3).
Mentioned only by Aqa Buzurg us ai-Dhari'ah (vol. Il, p. 333),
no manuscript of this work has as yet been discovered although
'Allarnah Tabataba'i has stated that when he was in Tabriz in
his youth he saw a manuscript of it and it contained a treatment
of Mulla Sadra's gnostic view of the Imamate.
13. Ittihad al-iaqil wa'l-ma'qid (Risalab fi) (Treatise on the
Unity of the Intellect and the Intelligible) (A.l; C.14; D.P.1).
According to al-Dhari'ah, vol. I, p. 81, this treatise has been
published in Tehran but we have not been able to find the
printed version. It includes an exposition of Mulla Sadra's
famous doctrine of the doctrine of the union of the Intellect and
the intelligible.
14. Ittisa] al-mahiyyah bi'l-wujicd (Risalah fi) (Treatise on
[he Doctrine that Existence is a Predicate of Quiddity) (A.2;
C.1S; D.P.2). Discusses the relation between existence and
quiddity in a manner that is opposed to his views in the
Masha'ir. He also criticizes Fakhr al-Din Razl and Dawani.
Printed in the Rasa'il, Tehran, 1302 (A.H. lunar) and on the
margin of his al- Tasawwur wa'l-tasdiq, lithographed in Tehran,
1311 (A.H. lunar).
15. Kasr al-asnam al-jahiliyyah fi dhamm al-mutasawwifin
(Demolition of the Idols of Ignorance in Blaming those who
Pretend to Sufism) (A.27; C.16; D.P.28). The word "mutasawwifin" referred to here is not used according to its usual meaning of one who follows Sufism but means one who pretends to
follow it. In this treatise, Mulla Sadra criticizes the excesses of
those in his day who, pretending to be Sufis, disregarded the
Shari'ah and its teachings. Edited in a critical edition by M.T.
Danechepazhuh,
Tehran, 1340 (A.H. solar).
16. Khalq al-a'mal (Risalali fi) (Treatise on the Creation of
Human Actions ) (A.17; C.17; D.P .17). A discussion of free will
and determinism in which Mulla Sadra takes into consideration
the views of different schools of kalam and falsafah before
stating his own view. Printed in the Rasa'il, Tehran, 1302 (A.H.
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lunar) and with the Kashf al-fawa'id of al-Hilli and Haqa'iq
al-iman of Shahid Thanl, Tehran, 1305 (A.H. lunar). This
treatise has also been edited and published by M.A. Rawdati as
Risala-yi jabr wa tafwid ma'rufbi-khalq
al-a'mal, with an introduction by the editor and a short preface by J. Huma'i, Isfahan,
1340 (A.H. solar).
17. al-Lama'iit al-mashriqiyyah fi'l-funitn al-mantiqiyyali
tIlluminationist Gleamings in the Art of Logic) (A.10; C.38;
D.P .10). Cited by the three earlier bibliographical works as
Tanqiyah, this is a short but important work on logic, written
partly in the style of Suhrawardi's Hikmat al-ishraq and containing in nine chapters some of Mulla Sadra's own new contributions to logic. It also mentions some of the metaphysical
ideas which are distinctly his own. Printed with a somewhat free
Persian translation and long commentary by' A. Mishkataddinl
under the title Maruiq-i nuwin Tehran, (1347 A.H. solar).
18. Limmiyyah ikhtisas al-mintaqali bi-mawdi' mu'ayyan
fi'l-falak (Maqalan fi) (Treatise on Why the Zodiac is Located in
a Determined Position of the Sphere) (A.28; C.l8; D.P.29). An
as yet neglected treatise on this astronomical question.
19. al-Mabda' wa'l-ma'ad (Kitab ) (The Book of the Origin
and Return) (A.29; C.20; D.P.30). One of Mulla Sadra's
important works dealing with metaphysics, cosmogony and
eschatology. Printed in Tehran, 1314 (A.H. lunar) with the
commentary of Hajji Mulla Hadl Sabziwari. Ashtiyani has just
completed a new critical edition, based upon a manuscript in
the handwriting of 'Abd al-Razzaq Lahlji, Mulla Sadra's student, existing in the library of 'Allarnah Tabataba'l in Qum,
under the title al-Mabda' wa'l-ma'ad (The Beginning and the
End), with prolegomena and notes by Ashtiyani, Persian and
English introductions by S.H. Nasr, Tehran, 1976.
20. Mafotih al-ghayb (Keys to the Invisible World) (A.3S;
C.21; D.P.36). A basic work of Mulla Sadra's period of maturity combining gnostic doctrines on metaphysics, cosmology and
eschatology and containing ample references to the Quran and
Hadith. It has been among the most frequently studied of Mulla
Sadra's works and was lithographed in Tehran, n.d., and again
along with the Sharh usid al-kafi with Sabziwari' s commentary,
Tehran, 1282 (A.H. lunar); reprinted, Tehran, 1391 (A.H.
lunar). A partial Persian translation, made during the Qajar
period and including the introduction and part of the first
chapter of the book, has been published by M. Mohaghegh in
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Maqalat wa barrasiha (Danishkada-yi
ilahiyyat wa ma' arif-i
islami, Tehran), vol. 2, Summer, 1349 (A.H. solar), pp. 56-79.
21. al-Masa'il
al-qudsiyyan
fi'l-IJikmat
al-muta'iiliyali
(Spiritual Questions concerning the Transcendent Theosophy).
This work of Mulla Sadra, recently discovered in the Majlis
Library of Tehran," must be one of his last works, written as it
was in i04911639, a year before he died. It includes in three
chapters of mixed Arabic and Persian a discussion of ontology
and proof for the existence of the "imaginal world", the
archetypes and "mental existence". Mulla Sadra mentions in
this work, as in the Mashii'ir, that he first followed the view of
principiality of q uiddity and only later accepted the principiality
or being. This work is contained in SJ. Ashtiyani, Three
Treatises (second treatise).
22. al-Masha'ir (Kitab) (The Book of Metaphysical Penetrations) (A.30; C22; D.P.33). One of Mulla Sadra's cardinal
works and his most studied opus inrecent years, containing the
synopsis of his ontology. This work was thoroughly studied by
later Persian hakims and subjected to many commentaries
including those of Shaykh Ahrnad Ahsa'I, Mulla 'Ali Nurl,
Mulla Muharnrnad Ja'far Langarudi Lahiji, Mulla Isrna'Il
lsfuhani, Mirza Ahrnad Ardakani Shirazi, Mulla Zayn al'Abidin ibn Muhammad Ja'far Nuri and Mirza Hasan Jilwah."
After being lithographed in Tehran, 1315 (A.H.lunar),
it was
published in a critical edition by Corbin with the Persian translation of the Oajar prince-philosopher
Badi' al-Mulk Mirza
'Irnad al-Dawlah and a French translation which is the first of a
complete work of Mulla Sadra into a European language. A
new Persian translation by Ghularn Husayn Ahani appeared in
Isfahan, 1340 (A.H. solar), while the commentary of Langarudi
was published
a critical edition by SJ. Ashtiyani with extensive introductions by himself and J. Huma'i and an English
preface by S.H. Nasr, Meshed, 1381 (A.H. lunar). It is now
being translated into Japanese by T. Izutsu.
23. al-Mazahir al-ilahiyyah fi asrar al-iulum al-kamaliyyah.
(Book of Divine Theophanies concerning the Secrets of the
Sciences that Lead to Perfection) (A.33; C23; D.P.34). Deals in
six sections with a series of metaphysical questions which are
studied with reference to Quranic citations. Lithographed on
the margin of al-Mabda' wa'l-ma'ad, it was given a new edition
by SJ. Ashriyani, Meshed, 1381 (A.H. lunar).
24. al-Miraj (Risalab fl) (Treatise on Temperament) (A.32;

in

45

Life and Works

C24; D.P.31). Discusses Mulla Sadra's own views on temperament as a branch of the" science of the soul" , summarizing his
thought as contained in the Asfor in the section on substances
and accidents.
25. Mutashabihat al-qur'an (On the Metaphorical Verses of
the Quran) (A.31; C25; D.P.31). An early work of Mulla
Sadra, dealing in a gnostic manner with the difficult verses of
the Holy Quran and including material that is also treated in his
commentary upon the ayat al-kursi and in the Mafiti!; al-ghayb.
This work is contained in SJ. Ashtiyani, Three Treatises (first
treatise).
26. Nama-yi Sadra bi ustad-i khud Sayyid Mir Damad (I)
(The Letter of Sadr al-Din to his Teacher Mir Damiui). An
Arabic letter, whose incomplete text has been published by
Ashtiyani in his Sharh-i hal wa ara'<i [alsafi-yi Mulla Sadra,
Meshed, 1381 (A.H.lunar), pp. 225-28, and also by M. weia't,
"Sadr al-muta'allihin",
Nama-yi astana-yi quds, vol. I, no. 9,
Adhar 1340, pp. 56-62.
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27. Nama-yi Sadra bi ustad-i khud Sayyid Mir Damad (ll)
(Persian). Second of four letters known to have been written by
Mulla Sadra to Mir Darnad.
Beginning:
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Published by M.T. Danechepazhuh, Rahnama-yi
no. 8-9, 1341 (A.H. solar), pp. 757-65.

kitab, vol. V,
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28. Nama-yi Sadra bi ustad-i khud Sayyid Mir Diimad (Ill)
(Persian and Arabic). Third of four known letters of Mulla
Sadra to Mir Darnad.
Beginning:
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End:
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Published by M.T. Danechepazhuh,
13, no. 1-4, 1966, pp. 84-95.
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Farhang-i iran zamin, vol.

29. Nama- yi Sadra bi ustad-i khud Say yid Mir Damad (IV)
(Persian). Fourth of Mulla Sadra's known letters to Mlr
Darnad.
Beginning:
~

I

J\.,4A v-i

End:
~

The incomplete

i

text, published
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by M.T. Danechepazhuh

in

Farhang-i iran zamin, vol. 13, no. 1-4, 1966, pp. 95-98, ends

abruptly with the words cited above. The British Museum MS.
Or. 2852 contains the complete text of this letter but it has not
yet been published.
30. al-Qada' wa'l-qadar fi af'al al-bashar (Risalali fi
mas'olah} (Treatise on the Problem of Divine Decree and
Destiny concerning the Actions of Man) (A.26; C.28; D.P.27).
Deals with predestination and free will and how divine providence can include what appears to man as evil. Published in the
Rasa'il, Tehran, 1302 (A.H. lunar).
31. al-Qudsiyyah fi asrar al-nuqtat al-hissiyyat al-mushirab
ila asrar al-huwiyyah (al-Risalah} (The Sacred Treatise on the
Mysteries 0[the Sensible Point which Alludes to the Mysteries of
Divine Identity) (A.20; C.29; D.P.20). On. the "science of
letters" and the esoteric significance Of the point. Its authenticity is doubted by Ashtiyani. Lithographed on the margin of
al-Mabda' wa'l-ma'ad,
Tehran, 1314 (A.H. lunar).
32. Risala-yi forsi mansub bi-Mulla Sadra (Persian Treatise
attributed to Mulla Sadra). A recently discovered work ofSadr
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al-Din in Persian, from a collection belonging to the library of
Dr. Asadallah Khawari in Shiraz containing fourteen treatises
(pp. 144-8 of this collection). The treatise was discovered by
Mr. K. Ra' na Husayni and is written in lucid Persian. It contains
ideas which are certainly those of Mulla Sadra, so that there is
no reason to doubt its authenticity."
33. Sarayan nur wujud al-haqq fi'l-mawjudat (The Penetration of the Light of the Divine Truth in Creatures) (A.21; C.30;
D.1'.21). A work of his youth, when Mulla Sadra still believed in
the principiality of quiddity rather than of being. Some have
attributed this work to Mulla Muhsin Fayd Kashani. Lithographed as part of the Rasa'il, Tehran, 1302 (A.H. lunar).
34. Sharh al-hidayat al-athiriyy ah (Commentary upon the
"Book of Guidance" of Athir al-Din Abhari) (A.24; C.32;
D.P.24). A masterly commentary upon the famous Kitab alhidayah of Abhari in which Mulla Sadra expounds a cycle of
Peripatetic philosophy without dealing with his own particular
doctrines. This work, which also displays his knowledge of
mathematics, received much attention in Persia and many glosses were written upon it, such as those of Mulla 'An Zunuzi and
Mirza Abu'I-Hasan Jilwah. It also became particularly famous
in the lndo-Pakistani
subcontinent. A very large number of
glosses and commentaries have been written upon it." Both SJ.
Ashtiyani and' A. Zaryab Khu'I are preparing new editions of
the work.
35. Sharli Usid al-kafi (Commentary upon the VSEd al-kafi)
(A.23; C.33; D.P.23). Perhaps the most important commentary ever written on this basic source book of Shi' ism, it is one of
Mulla Sadra's main religious works and deals in a gnostic manner with most of the basic themes of Shi'ism. Although a large
work as it stands, it was never completed, for the commentary
on the text reached only up to Chapter XI of the Kitab alhuijah. ltsabrupt
break in the middle of a vast doctrinal
development has been compared, not without justice, to the
sudden interruption of Bach's Art of the Fugue. 26 Lithographed
along with the Mafiuit; al-ghayb, Tehran, 1282 (A.H. lunar);
reprinted, Tehran, 1391 (A.H. lunar); and lithographed independently, Tehran, n.d.
36. al-Shawahid al-rububiyyah fi'l-manahij al-sulukiyyali
(Divine Witnesses concerning the Paths of Spiritual Realization)
(A.25; C.34; D.P.26). Mulla Sadra's "personal" masterpiece,
which in five chapters written from a gnostic point of view

'I
'I

I

Sadr aI-DIn Shirazi

48

summarizes more than any other work his own doctrines. It is
one of his works most frequently commented upon, having
been commented upon by such later masters as Mulla 'An Nurl,
Aqi"l Muhammad
Rida Qumsha'I
and Sabziwari. The monumental commentary of Sabziwari, a masterpiece in itself, has
been published _along with the text of the Shawahid in a critical
edition by S.J. Ashtiyani. It includes an extensive introduction
by the editor and an English introduction
by S.H. Nasr,
Meshed, 1346 (A.H. solar). The lithographed
edition of
Tchran , 1281 (A.H. lunar) also contains Sabziwart's commentary but in a form less complete than that given by Ashtiyani.
:,7. Silt asl (Risiila- yi) (Treatise on the Three Principles)
(1\.22; C.31; D.P.22). Mulla Sadra's most important Persian
work, containing an autobiographical
defense of his position
and a treatment of the "science of the soul" in the light of the
"Transcendent Theosophy". A critical edition of this work has
been puhlishcd
along with an introduction concerning the
author and this work by S.H. Nasr, Tehran, 1340 (A.H. solar).
38. al-Tafsir (Commentary upon the Quran) (A.9; C.35;
[).P .9). Containing commentaries
upon the following sections:
al-Fatihah ; Surah 2 (al-Baqarah) up to verse 61 and alsoayat
al-kursi (v. 256); ayat al-nur (v. 35) in Surah 24 (at-Nur); Surah
27 (al-Naml), v. 88.; Surah 32 (al-Sajdah); Surah 36 (Yii-sin);
Surah 56 (al-Waqi'ah); Surah 57 iai-Hadidv; Surah 62 (alJumu'ah); Surah 65 (al-Talaq'y; Surah 86 (al-Tariq y; Surah 87
(al-A'lii); Surah 93 (al-I)uhiz); Surah 99 (al-Zilzii/). This work
is an important example of the hermeneutic and esoteric commentary upon the Quran of which Mulla Sadra was a master.
Lithographed with the glosses of Mulla 'All Nun, Tehran, 1321
and 1322 (A.H. lunar). The commentary upon ay at al-nur was
also lithographed separately, Tehran, 1313 (A.H. lunar).
39. Tafsir al-hadith
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(Commentary upon the hadith, "Man is asleep and when he dies
he awakens" .) A gnostic interpretation of this prophetic saying,
cited by 'Allarnah Tabataba'I." The commentary upon this
hadttli has also been given by Mulla Sadra in his commentary
upon the Quran, in the chapter on surah Ya sin. 28
40. Ta'liqat 'ala ilahiyyat kitab al-shifa' (Glosses upon the
Metaphysics of the "Book of Remedy" of lbn Sina) (A.14;

i..
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C.36; D.P.12). Masterly glosses upon the Shifo' up to maqalab
six of the metaphysics, expounding Ibn Sina's views with occasional reference to his own. Lithographed on the margin of the
Shifa', Tehran, 1303 (A.H.lunar).
41. Ta'liqat 'alii sharb hikmat al-ishraq (Glosses upon the
Commentary upon the "Theosophy of the Orient of Light" of
Suhrawardi] (A.ll;
C.27; D.P.ll).
A work that is based
directly upon the text of Suhrawardi rather than upon Qutb
al-Din Shtrazi's commentary, it is a fundamental study of
ishraqi theosophy and its comparison with the mashsha'i
school. Corbin has prepared a translation which has not yet
been published" and Ashtiyani has announced a new edition.
Lithographed on the margin oi Sharli hikmat al-ishraq, Tehran,
1315 (A.H. lunar).
42. al-Tasawwur wa'l-tasdiq (Risalah fl) (Treatise on Concept and Judgment) (C.39; D.P.8). An analysis and discussion
of the logical problems of concept and judgement. Lithographed on the margin of al-Hilli' s al-J awhar al-nadid, Tehran,
1311 (A.H. lunar).
43. al- Tashakhkhus (Risalah fl) (Treatise on Individuation)
(A. 7; CAO; D.P.7). An important though short treatise on one
of the difficult problems of traditional philosophy. Lithographed in the Rasii'il.
44. al- Waridat al-qalbiyyali fi ma'rifat al-rububiyyab (The
Inspirations of the Heart concerning Knowledge of the Divinity)
(A.38; CA1; D.P.39). A criticism of worldly scholars, especially those of his contemporaries
who supported oppressive
rulers for worldly ends. Printed in the Rasa'il, Tehran, 1302
(A.H. lunar). A complete Persian translation with commentary
by A. Shafi'Iha (Chafiiha) is now being printed by The Imperial
Iranian Academy of Philosophy.
45. al- Wujud (Risalah) (Treatise on Being) (CA2; D.P.40).
A treatise on ontology discovered by M.T. Danechepazhuh.
46. 2iid al-musafir
(Provisions
of the Traveller).
A
masterly summary of the doctrines pertaining to eschatology
made known
only recently.
Edited
by Kazim Mudir
Shanachi from a unique manuscript in his own collection,
in Nashriyya-yi Danishkada-yi Ilahiyyat wa Ma'arif-i Islami-i
Danishgah-i Mashhad, no. 2, Spring 1351 (A.H. solar), pp.
134-44.
In addition, the following works have been attributed to
Mulla Sadra, but their authorship remains uncertain:
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1. Adab al-bahtli wa'l-munazarah.
2. al-Fawa'id (Risalab fl).
3. Ithbat al-bari' (Risalah fi].
4. Jawabat al-masa'il al-tawidali

(most likely by Mlr

Damad).
5. al-Qawa'id al-malakiuiyyalt
(Risalab fi) (most likely
the same as al-Masa'il al-qudsiyyah}.
6. Sirr al-nuqtah,
Finally it must be mentioned that' Allamah Tabataba'i told
that in his youth in Tabriz he saw a collection of treatises of
Mulla Sudra on Arwah , the Barzakh and Qada' wa'l-qadar
different from the well-known treatise of this name. This collection, however, has not as yet been located.
Undoubtedly further research in libraries, especially in those
of Persia, Afghanistan, Pakistan and India, will bring to light
new works of Mulla Sadra as well as new manuscripts of presently known writings. Meanwhile the recognized works, a list of
which has been given above, must be edited and studied to
make better known the monumental
metaphysical edifice
which was erected by the sage of Shiraz and to make possible
the establishment of the relation of these works to each other in
both a chronological and a doctrinal manner.
LIS

Notes
1. For the traditional account of the life of Mulla Sadra see Rawdat al-janniu of
Muhamm ad Khwansari, vol.U, Tehran, 1306 (A.H.lunar),
pp. 331-2; Rawdat
al-safa', the appendices
(Mulhaqat)
of Rida Qull Khan Hidayat, vo\. YJII,
Tehran, 1270 (A.H.lunar),
p. 129; Mustadrak al-wasa'il of Hajj Mlrza Husayn
Nurl, vol. Il.l, Tehran, 1321 (A.H. lunar), pp. 422-3; Amal al-amil of Muharnmad ibn al-Hasan al-Hurr al-' Amili, Tehran,
1302 (lunar), p. 58 (note by
Muhamrnad Qummi); Sa/afat al- 'asr fi mahasin al-shu'ara' bi kull misr ofSayyid
.All Sadr ai-Din al-Madanr, Cairo, 1324 (A.H.lunar),
p. 499; Rayhiinat al-adab
of Muharnmad
'Ali Tabrizi, vol. Il, Tehran, 1331 (A.H. solar), pp. 458-61;
Qisas al-t ulamii' of Mirza Muharnrnad Tunikabuni.Tehran,
1313 (A.H. solar),
pp. 329-33.
As for modern studies devoted to his life in Muslim languages see Abu ' Abdallah Zanjanl, al-Faylasu] al-farsi al-kabir Sadr at-Din al-Shirati,
Damascus,
1936; Muhrnud Muhammad al-Khudayri,
"Sadr al-Din al-Shirazl", Risiilut
al-islam, no. 2, 1950, pp. 212-18 and no. 3, 1951, pp. 318-27; Ja'far Al-i Yasin,
Sadr al-Din al-Shirazi,
Mujaddid
al-fa/safat al-islamiyyah,
Baghdad,
1375
(A.H.lunar);
the introduction of Shaykh Muhamrnad Rida Al-i Muzaffar to the
new edition of the Asfor, vol. I, Qurn, 1378 (A.H.lunar);
Abu Mahfuz al-Karlrn
Ma'sumi. "Sadr al-Din al-Shlrazi'", Indo-Iranica,
vol. XlV, no. 4, December
1961, pp. 27-42 (of Persian-Arabic
section); Sayyid Jalal al-Dln Ashtiyani,
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Sharh-i ha! wa ara'»! [alsaft-yi Mulla Sadra, Meshed, 1381 (A.H.lunar);
S.H.
Nasr (ed.), Mulla Sadra Commemoration
Volume, Tehran, 1380/1961; and the
introduction
of S.H. Nasr to his edition of Mulla Sadra's Sih asl, Tehran,
1380/1961.
Works in European languages dealing with Mulla Sadra's life include H. Corbin's
introduction
(Chapter I) to his translation of Mulla Sadra's Kitab al-masha'ir
under the title Le livre des penetrations
metaphysiques,
Tehran-Paris,
1964;
Comte de Gobineau, Les religions et les philosophies dans /'Asie Centrale, pp .
79-88; E.G. Browne , A Literary History of Persia, vol. IV, 1969, pp. 429-30;
Browne, A Year Among the Persians, London, (published originally in 1893),
1950, pp. 141-3; S.H. Nasr, Islamic Studies, Chapter 10, "Sadr ai-Din Shtrazi
(Mulla Sadra), His Life, Doctrines and Significance";
and Nasr, "Mulla Sadra"
in Encyclopedia
of Philosophy.
2. See Nasr, introduction
to Sill asl, p. 2; Corbin, Le livre des penetrations
metaphysiques,
p , 2. See also the introduction
to Sayyid Muharnmad Mishkat to
Mahajiat al-bayda' of Fayd Kashani, vol. J, Tehran, 1380 (A.H. lunar), pp.
13-24.
3. See note 9 of chapter I for sources on Mlr Darnad ; as for Shaykh Baha' al-Din
. Arnill and Mlr Findiriski, see Nasr, "The School of Ispahan" and the chapter to
appear shortly in vol. VI of the Cambridge History of Iran; S.H. Nasr, "Mir
Findiriskl",
in the New Encyclopedia
of [slam.
4. See Corbin, "Confessions
extatiques de Mlr Darnad".
5. See Nasr, "The School of Ispahan",
p. 917.
6. As already mentioned, a critical edition of the Qabasiu is now being prepared by
M. Mohaghegh, and several other collaborators.
T. Izutsu is writing an extensive
philosophical
analysis of this work.
7. The text of the letter of Mulla Sadra to Mir Darnad has been published by
Ashtiyan) in his Shurh-i hal wa art:', pp. 225-8. Considering the fact that Mulla
Sadra was not in the habit of overpraising
people the titles with which he
addresses Mir Darnad (p. 225) are indicative of his deep respect for his teacher.
8. The famous Persian scholar Sa'Id Naficy, the only person to have devoted a
separate study to him, calls him the most outstanding
poet of his age. See his
Ahwal wa ash'iir-i Shaykh-i Baha'i , Tehran, 1316 (A.H. solar).
9. On the writings of Mir Findiriski and commentary
upon their contrast with the
works of Mulla Sadra see H. Corbin and SJ. Ashtiyanl,
Anthologie
des
philosophes iraniens, Tehran-Paris, 1972, pp. 63-97 of the Persian and 31-47 of
the French text. Also see S.H. Nasr , "Mlr Findiriski'", in the New Encyclopedia
of Islam.
10. Mulla Sadra, al-Hikmat at-muta'bliyan
fi'l-asfor al-iaqliyyat al-arba'ah, ed. by
M.H. Tabataba'r,
vol. I, 1378 (A.H. lunar), p. 8.
11. Mulla Sadra , Sih asl, pp. 5-6.
12. See F. Schuon, Understanding Islum, trans. by D.M. Matheson, London, 1963,
Chapter IV; S. H. Nasr, Ideals and Realities of Islam, London, 1966, Chapter IV;
and M. Lings, A Sufi Saint of the Twentieth Century, London, 1971.
13. Corbin is of the view that he definitely did not have a human master. As far as we
are concerned,
however, the question cannot be determined
$0 categorically.
14. On the Khan School, its historical background,
architecture,
decorations
and
testament
of endowment
(waqf-namah),
see H. Khoubnazar
and W. Kleiss,
"Die Madrasa-yi Han in Schiras" .Archaeologische
Mitteilungen aus Iran, vol. 8,
1975, pp. 255-78.
l5. Thomas Herbert, Some Years Travells into Diverse Parts o] Africa and Asia the
Great, London, 1677, p. 129.
16. The outstanding
contemporary
master of the school of Mu lla Sadra, Hadrat-i
Ayatallah Sayyid Abu't-Hasan
Rafi'I Qazwini, told us that nearly forty years
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17.
18.
19.

20.

21.

22.
23.
24.

ago, one of the Arab sayyids of Basra discovered in that city a tomb with the
name of Mulla Sadra engraved on the stone. Some years later when friends went
to visit it, the tombstone
had disappeared.
See S.H. Nasr (ed.), Mulla Sadr«
Commemoration
Volume, p. 11.
See Nasr, Three Muslim Sages, p. 64.
In our introduction
to the Sih asl, pp. 9-12, we have divided his works in this
manner.
In his study of the bibliography of Mull a Sadra in the Mulli: Sadra Commemoration Volume, M.T. Danechepazhuh
has stated in many cases the names of other
of Mulla Sadra's books which he mentions in the treatises under discussion.
The following bibliographical
studies of Mulla Sadra may be mentioned:
'Allamah
Tabataba't,
"Sadr al-Din Muhamrnad
ibn Ibrahlrn Shlrazt .. , .",
Mulla Sadra Commemoration
Volume, pp. 107-20; Ashtiyanl, Sharh-i !;zal wa
ara', pp. 210-25, repeated with a few minor changes in his prolegomena to the
Three Treatises of Mulla Sadra (no. 1 of bibliography);
H. Corbin, Le livre des
penetrations metaphysiques,
pp. 27-41; Abu MabfCI1: al-Karim Masurni , "Sadr
al-Dln al-Shlrazi, hayatuhu wa ma'athiruhu"
.Indo-Iranlca, vol. 14, Dec. 1961,
pp. 37-40; Nasr, introduction
to Sih asl, pp. 9-12.
Abu Mahfuz al-Karlm Ma'suml has given valuable information
on manuscripts and commentaries
of Mulla Sadra's works in the subcontinent
in his
article, "Sadr al-Dtn al-Shir azl".
See also further studies of M.T. Danechepazhuh
in his introduction
to Mulla
Sadra's Kasr al-asnam al-jahiliyyan
and in his "Nuktaha'I
dar bara-yi athar-i
Mulla Sadra", Rahnama-yi kitab, vol. V, no. 1, Farvardin 1341 (A.H. solar), pp.
33--40. Also, in his catalogue of the manuscripts
of the Tehran University
Library tFihrist-i kitabkhana-yi
ihda'i-yi aqa-yi Say yid Muhammad
Mishkat bi
kitabkhana-yi
danishgah-i Tihran, 1332 onward (A.H. solar), Danechepazhuh
has provided a wealth of information
about the works of Mulla Sadra. His
references to Mulla Sadra are scattered throughout
the many volumes of this
vast work.
In this bibliography
C. refers to the catalogue of Corbin mentioned
in the
previous footnote, D.P. to that of Danechepazhuh
in the Mulla Sadri: Commemoration
Volume and A. to the work of Ashtiyani on Mulla Sadra's writings
mentioned
above.
See' Abd al-Husayn Ha' iri, Fihrist-i kitabkhana-yi
shawra- yi milli , vol. IX, part
I, 1346 (A.H. solar), p. 389; and part IX, 1347, pp. 948--9.
For a thorough discussion of the Kitab al-rnasha'ir and commentaries
written
upon it see Corbin, Le livre des penetrations metaphysiques,
chapter Ill.
The treatise, which begins with the words ...
o~
...:.\~\
and ends with the phrase
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is published in the Revue de la Faculte des Leures et des Sciences Humaines of
Tehran University,
vol. 17, no. 3--4,1349
(A.H. solar), pp. 326--9.
25. Masumi in his article" Sadr al-Dln al-Shirazl" mentions twenty-four commentaries upon it by well-known hakims of the subcontinent.
26. Corbin, Le livre des penetrations
metaphysiques,
p. 38; see also Corbin,
Annuaire
1963-64, Ecole Pratique des Hautes Etudes, Section des Sciences
Religieuses, Paris, 1963, pp. 73-7.
27. Mulla Sadra Commemoration
Volume, p. 33 of the English and p. 26 of the
Persian.
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28. Mulla Sadra has also commented
upon other hadiths in independent
sections of
some of his other works. See for example, Ha'irl, Fihrist ... vol. IX, part Il, p.
950, for the commentary upon the hadith, kuntu kanzan makhfiyyan ... (1 was a
hidden treasure ... ).
29. Corbin has made a study of these glosses in his "Le theme de la resurrection chez
Molla Sadra Shlrazl (1050/1640) cornrnentateur
de Sohrawardl
(587/1191)",
Studies in Mysticism and Religion presented 10 G. Scholem, Jerusalem, 1967, pp.
71-115.
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The most monumental work of Mulla Sadra, The Transcendent
Theosophy concerning the Four Intellectual Journeys of the
Soul, which we will mention henceforth in the abbreviated and
commonly known form of As for, was completed in its first form
in 1037/1628. It stands as the veritable crown of nearly a
millennium of Islamic intellectual life, and for Persia aod an
important section of Muslims of the Indian subcontinent as the
fountainhead of their spiritual achievements. A work that has
remained virtually unknown to the outside world until modern
times, it was mistaken by even such famous students of Persia as
Comte de Gobineau and E.G. Browne in the first case for a
travelogue and in the second for a collection of" four books" 1
(the term asfor, plural of safar meaning" journey" , having been
mistaken for the plural form asfor from siir, meaning "book"
and derived from the Hebrew sefer). It took several more
decades and a more intimate acquaintance with the writings of
Mulla Sadra to discover even the meaning of the title of this
work, not to speak of its content. After years of study of Islamic
philosophy and especially of the hakims of Persia, H. Corbin
could write of the Asfor that it is "the great work of Mulla
Sadra, the philosophic summa of Shi'ite Iran."?
The Asfor encompasses nearly all the problems discussed by
earlier schools of Islamic theology, philosophy and Sufism, and
in fact requires a knowledge of all these schools in order to be
fully understood. To this day in Persia, it remains the most
advanced text ofIslamicf:zikmat, read only after the student has
mastered
the well-known
texts of kalam, Peripatetic
philosophy and ishraqi theosophy, oat to speak of the allimportant tenets of gnosis ('irfon). Its treatment of most problems combines a morphological and metaphysical approach
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with a "historical" one, in the sense that first the views of
different schools before Mulla Sadra are discussed and
analyzed, and only then does the author turn to his own views,
which are all provided with the necessary demonstrations and
logical proofs. The Asfar is therefore an ocean of Islamic
metaphysical doctrines and a treasury of Islamic and, even to a
certain extent, of Greek intellectual history, revealing the vast
knowledge of its author." It shows also that he must have had
access to a very rich library, for many references are made in the
Asfa,. to sources which have become scarce since the Safavid
period and which have been hardly accessible to even the most
learned Muslim scholars of these later centuries.
The method of exposition of-the Asfar is unique in Mulla
Sadra's works and in fact in all Islamic philosophy. Not only are
the insights and rigor of a metaphysician combined with the
meticulous care and exactness of the historian and scholar, but
also the intuitions and illuminations of the seer and mystic are
intertwined with the acumen and capability for systematic
analysis characteristic of the best of logicians. In each discussion, after giving the views of earlier figures, Muslim as well as
Greek, he begins to prove his own doctrine through a careful,
logical method. But then there suddenly appears the "research
inspired by the Throne" itahqiq 'arshi), a truth that is derived
directly from inspiration in which gnostic verities which have
descended from above upon the heart of the sage are laid bare."
The fabric of the text of the Asfar can be said to be woven of
these "vertical" flashes of inspiration and "horizontal" logical
explanations
and deductions, the whole interspersed
with
statements of the views of earlier traditional authorities which
are thoroughly analyzed and only then either agreed upon or
rejected. The work thus remains the supreme testament of
Mulla Sadra, begun perhaps during the second period of his life
but worked upon continuously until his death. His other writings may be said to be so many children born of this mother,
e.ach expounding further one of the Asfor's chapters or discussions.
The title al-Hikmat al-muta'aliyah fil-asfar ai-aqliyyat alarba'ah was chosen carefully by its author and is laden with the
deepest sym bolic significance. As far as the term al-hikmat
ol-muia'aliyah is concerned, which appears both in the title of
the book and as the name of the whole school of Mulla Sadra,
this was not coined by him but appears already in Da'ud al-
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Qaysari' s commentary upon the Fusics al-hikam of Ibn 'Arabi.'
Mulla Sadra, however, gives it a new and distinct meaning
which has since become identified with his school. What we
have translated as the "Transcendent Theosophy" must not in
any way be confused with the transcendental categories of Kant
or the transcendentalism
of an Emerson or Thoreau. The doctrines of Mulla Sadra are theosophy rather than philosophy
because they are not derived from discursive thought alone but
are ultimately the fruit of a vision of the divine order. And this
theosophy is transcendent in the truesense of the word because
it derives from the knowledge of a world that transcends the
ontological status of man in this terrestial state of existence and
stands above his everyday state of consciousness.
The phrase "al-asfar al- 'aqliyyat al-arba'ah" which comprises the rest of the title of this magnum opus, indicates
through the symbolism of wayfaring the goal of this work, which
is to lead man from the state of ignorance to one of illumination
and true awareness. The symbolism of wayfaring is universal
and found in nearly all religions" and the flight of the soul
towards God is often expressed in terms of a journey. The very
name of Taoism is derived from the Tao or the "way", while in
Islam the names for both the Divine Law or Shari'oli and the
esoteric way or Tariqali mean literally road or path. The Sufis
especially have emphasized in their works the symbolism of
travelling. Some Sufi works such as the Conference oj the Birds
tMantiq al-tayrs of' Attar are based wholly on this symbolism.
Ibn 'Arab! even wrote a treatise whose title includes the name
"al-asfar" and he discusses the meaning of its singular form,
safar, in his al-Istilahat al-sufiyyah.
Mulla Sadra was fully conscious of this tradition and in fact in
the introduction to the Aspr mentions that the gnostics undertake four journeys." He, however, uses the symbolism of journey or safar to depict the intellectual process whereby man
gains perfect knowledge rather than the "existential" transformation alluded to in classical Sufi works. His "Asfar" mean the
stages in acquiring complete metaphysical knowledge. The
meaning of the four journeys upon whose symbolism the whole
of the Asfar is based has been explained fully by one of the
outstanding Persian gnostics of the past century, Aqa Muhammad Rida Qurnsha'I, as follows:"
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/ Know that" journey" (safar) means goingfrom a residence
or place of stay toward a goal by traversing and crossing
different phases and stages. It is either outward, which needs
no explanation, or spiritual. The latter according to the people of spiritual vision is of four kinds:
The first journey is from the creature (khalq) to the Truth
or Creator (l:1aqq) through the tearing of the veils of darkness and light that exist between the initiate (salik) and his
spiritual reality, which resides eternally with him. Or one
could say that it is an ascent from the station of the carnal soul
(nafs) to the station of the heart (qalb), and from the station
of the heart to the station of the spirit (rulJ), and from the
station of the spirit to the outermost goal iai-maqsad al-aqsii]
and the supreme splendor (al-bahjat al-kubrav .... The general stations of man consist of these three. And when it is said
that there are a thousand veils between the servant and his
Lord, it is in reference to these three general stations. If the
initiate reaches the Goal, the veils mentioned are lifted; he
contemplates the Divine Beauty and he is annihilated in Him.
For this reason it is often called the station of annihilation in
the Essence tol-fani:' fi'l-dhat), and therein are contained the
secret (al-sirr), the hidden (al-khafiy)
and the most hidden
(al-akhfo')·

...

In the station of the spirit or intellect (al-'aql), a detailed
vision of the intelligibles becomes possible and the stations
become seven: the station of nafs, of qalb, of 'aql, of ruh, of
sirr, of khafiy and of akhfa', These stations are given these
names because these conditions become permanent for the
initiate. If they did not become permanent they would not be
called station (maqam). And they are the stages of devotion
and the city of love to which the "ever-living" gnostic, the
Mawla of Rum [Jalal al-Din Rumi] refers [in the poem]:
'Attar has crossed the seven cities of love;
We are still at the turn of a single street.
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If the initiate becomes annihilated in the Divine, the first
journey comes to an end and his being becomes a true
being ....
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Upon ending the first journey the initiate begins the second
journey, which is the journey from the Truth to the Truth by
the Truth (min al-haqq ila'l-haqq bi'l-haqq's. This takes place
"by the Truth" because the initiate has become a saint (wall)
and his being has become real being. He begins this journey
from the station of the Essence and goes to the Perfections
one after another until he contemplates all the Divine Perfections and knows all the Divine Names except that over which
he has no dominance. His sainthood becomes perfect and his
essence, actions and qualities become annihilated in the
Divine Essence, Actions and Qualities. He hears through His
Hearing, sees through His Sight, walks by His Aid and strikes
through His Striking. The sirr is the annihilation of his
essence, the khifa' or hiddenness the annihilation of his qualities and actions and the ikhtija' or disappearance the annihilation of these two annihilations. Or one could say that the
sirr is annihilation in the Essence, which is the end of the first
journey and the beginning of the second journey. Khifa' is
the annihilation in the Divinity ial-uluhiyyah'r and the akhfa'
is the annihilation of these two annihilations, and therein
ends the "cycle of initiation" (da'irat al-wilayah.i and the
second journey. His annihilation is terminated and the third
journey begins.
The third journey is the journey from the Truth to the
creature with the Truth (min al-haqq ila'l-khalq bi'l-haqqy.
The initiate journeys at this stage through the states of
actions. His annihilation comes to an end and he attains
complete sobriety. He subsists through the subsistence
(baqa') of God. He journeys through the worlds oi jabariu,
malakia and nasut and" sees" all these worlds in their essence
and exigencies. He gains a taste of "prophecy" and gains
knowledge of the divine sciences from the Divine Essence,
Attributes and Actions. But he does not possess the prophetic function in the sense of bringing a sacred law. He only
brings tidings concerning God, His Attributes and Actions.
He is not called a prophet; rather he follows the injunctions
and laws of the absolute prophet and is obedient to him. Here
endsthe third journey and begins the fourth.
The fourth journey is the journey from the creature to the
creature with the Truth (min al-khalq ila'l-khalq bi'l-haqq'[.
He observes creatures and their effects and exigencies. He
knows their benefits and their evils, temporally and spiritual-
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ly, that is, in this world and the next. He knows of their return
to God, the manner of their return ... , He becomes a
prophet in the sense of a law-giving prophet and is called
prophet (nabi). He brings knowledge of the subsistence of
creatures, their harms, their benefits, what causes them to
possess felicity and what brings them misery. In all this he is
"with the Truth" because his being has become "veridical"
and the attention paid by him to the creature does not distract
his concentration upon the Divine ....
The outstanding philosophers and steadfast sages meditate
upon the horizons and their own being and see His portents
manifested therein .... They prove from the effects of His
Power the necessity of His Being and His Essence .... They
see all existence and all Perfection drowned in His Being and
His Perfection. Or rather, they see all existence and perfection as a spark of His Light and a theophany from the
theophanies of His Manifestation. This is the first of the four
in tellectual journeys corresponding to what exists for the
initiates among the" people of God" (ahlA llah. ) and it is from
the creature to the Truth.
Then they look at Being and meditate upon Its very reality.
It becomes clear to them that It is necessary (wajib) in Itself
and for Itself and they argue from Its essential necessity to
prove that It is without parts, has Unity and possesses Knowledge, Power, Life, Will, Hearing, Sight, Speech and other
attributes of Its perfection .... This is the second of the four
intellectual
journeys corresponding
to what exists for
initiates and it is from the Truth to the Truth by the Truth.
Then they meditate upon His Being, Providence and Unity
and the unity of His Act and the process of the effusion of
multiplicity from Him - Exalted be He - and its order until
the chains of the celestial intellects ('uqul) and the souls
(nufos) as ordered become revealed to them. They contemplate the worlds oijabaria andmalakut from the highest to the
lowest stages until they end with the world of mulk and
nasid .... And this is the third of the four intellectual journeys corresponding to what exists for those journeying upon
the Path. It is from the Truth to the creature with the Truth.
Then they meditate upon the creation of the heavens and
the earth. They know of their return to God and possess the
science concerning their harms and their benefits, of what is
of joy or misery to them in this world and the next. They
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know of their life and their resurrection. They interdict that
which corrupts and order that which is beneficial. They meditate upon the problem of the other world and know what
exists therein of heaven and hell, reward and punishment, the
path, the account, the balance .... This is the fourth of the
four intellectual journeys corresponding to what exists for
the "people of God" and it is from the creature to the
creature with the Truth.
In the book [the A sfo r] the discussion of general principles
and substances and accidents corresponds to the first journey. That dealing with the proof of the Divine Essence
through His Essence and the proof of His Attributes corresponds to the second journey. What exists therein concerning
the proof of the spiritual substances and the separate souls
corresponds to the third journey. And that which concerns
the states of the soul and what it undergoes on the Day of
Judgment corresponds to the fourth journey.
The Asfor then is a complete intellectual journey, which
carries the mind through the stages of separation from imperfection, or catharsis (tajrid), to the contemplation of the Divine
and from there to the created order seen from a purely
metaphysical point of view in the true sense of that word. Hence
even natural philosophy and phychology are seen in the mirror
of metaphysical truths. Such a vast program naturally requires
extensive preparation, hence the years of study of logic, kalam,
Peripatetic philosophy, ishraqi theosophy and Sufism that are
needed before one can embark upon the study of the Asfor
itself. Moreover, the study of this work itself requires a long
period of effort. As taught to the most advanced students in
traditional circles, it usually takes six years to teach the work,
even though the "journey"
or book dealing with natural
philosophy ial-tilm al-tabi'is and usually called the book on
substances and accidents ial-jawahir wa'l-a'rad.] is not normally
taught in regular teaching sessions. There have always been few
students who have been capable of grasping all the pearls of this
vast ocean of wisdom and few masters who have been competent to unravel all of its mysteries. The title of "teacher of the
Asfor" (mudarris-i Asfor) has been a great honor in Persia not
bestowed on everyone. Today in Persia one could not name
more than a handful who have real mastery over the whole text
and who can explain all of the difficulties which lie hidden
behind the facade of a lucid and simple language."
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As far as the content of this vast intellectual exposition is
concerned, it can best be described by remaining faithful to
Mulla Sadra's own treatment of the subject in the A sfo r,
although some problems are treated more than once by him.!'
Hence to understand certain of his arguments and conclusions
and to enumerate all of the questions discussed by him it is
necessary to connect several sections of the Asfor and group
under a single heading discussions that belong to one subject
bu tare sea ttered.
The Asfor begins with an introduction of great significance
for an understanding
of Mulla Sadra himself, for in it he
discusses the inner experiences which led him gradually to the
discovery of the "Transcendent Theosophy" . He also describes
in a vivid, literary style the social pressures which he underwent
and the difficulties which were placed in his way by some of the
jurists and exoteric religious authorities. The introduction of
the Asfor must be classed with the Sin asl as being above all a
spiritual autobiography.
The first" journey" or safar, which is devoted to metaphysics
and ontology, consists again of an introduction on the meaning
of philosophy, its divisions and purpose, followed by ten parts
called marahil (plural of marhalah.i, meaning literally stages.
The first marhalali is in turn divided into three manahij (plural
of minhaj) meaning ways or roads, and each minhaj in turn into
several chapters ifusid, plural of [asl). The first minhaj deals
with being in its essence and prepares the metaphysical and
ontological foundation of the whole book. The second and third
manahij deal with different qualifications and states of being,
including the distinction, going back to lbn Siria, between the
necessary (wajib), contingent (mumkin) and impossible (mumtani') being; and with "mental existence" iwuiicd-i dhihni),
which is a cornerstone
of Mulla Sadra's "Transcendent
Theosophy" not found in early Muslim Peripatetic philosophy.
The second marhalah. continues the discussion of principles
pertaining to being and non-being and is in reality an extension
of the first.
The thirdmarl;aLah is concerned with the important problem
oi ja'l, or the effect left by the cause upon that which is caused,
which naturally brings with it the question of causality. Also the
question of the gradation of being and the stages of "strength"
and "weakness" of the light of being are discussed in the last
two chapters of this part.
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Having discussed being, Mulla Sadra now turns in marhalah
four to the question of quiddity (mahiyyah) and to the various
logical categories that pertain to it. Hence the problem of
genus, species and specific difference is discussed and from
there the author is led to the question of the relation of form to
matter and finally in the last fasl of this part to Platonic ideas.
This is a question to which Mulla Sadra returns again and again
throughout the Asfar.
The fifth marhalah returns once again to questions which
concern being and analyzes in detail the connection between
unity and multiplicity, the meaning of their opposition and
relation. This same concern is reflected in the sixth marhalah,
which deals with cause and effect. This is one of the longest
sections of the Asfor and one of the most gnostic ('irfonI) in
color. It is more than anything a veiling in a logical thought of a
vision of the interrelation of all things with each other and their
subordination to and ontological dependence upon the One.
The seventh and eighth marahil concern motion, the seventh
dealing mostly with the Prime-Mover and Its relation to the
"moved" , and the eighth with motion in general. This in turn
leads to the question of the relation between the transient and
the permanent and creation in general, which forms the subject
of the ninth marhalah,
The first safar ends with yet another long section, the tenth
marhalah, dealing with the intellect and the intelligible, in
which the whole question of knowledge, the relation between
the intellect and the intelligible and between the knower and
the known, and the stages of knowledge are thoroughly
examined.
The second safar, dealing with" natural philosophy" , makes
a study of this subject under the heading of the different traditional categories of Aristotelian
logic. Hence the book is
divided into an introduction (muqaddimah) dealing with the
definition of the ten categories and into several chapters called
funun (plural of [ann, meaning" art"), in this case dealing
extensively with the separate categories. The first chapter
(jann) deals with quantity (kamm), its different classifications,
extension, space, the question of the existence of the vacuum,
etc. The second chapter is the most extensive of this safar,
dealing with quality (kayf) and its four-fold division. Under this
heading such questions as the different tangible, visible and
audible qualities, potentiality, the qualities connected with the
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soul (nafs), qualities connected with quantity such as circularity, geometric form, etc. are considered. Finally the third chapter deals with all the other categories in such a manner that in
each case questions dealing with "natural philosophy" are
treated. The fourth chapter turns to the question of substance,
its classification, bodies, their characteristics, hyle and form,
etc. In this chapter, more than in any other, is to be found an
exposition of Mulla Sadra's physics. The fifth chapter discusses
the transient nature of the physical world and its continuous
renewal. The problem of creation ex nihilo and the eternity of
the world is discussed taking into consideration the views of the
ancient philosophers, many of whom, like Thales, Anaximenes,
Empedocles, Pythagoras, Socrates, Plato and Aristotle, are
mentioned by name. Likewise the views of the "people of
illumination and gnostic vision" from among the saints and
mystics concerning the passing away of material existence are
discussed separately. Finally the sixth chapter of this sajar
discusses in a remarkable fashion the relation of nature to its
metaphysical principles, its quality of passivity and receptivity
before the effusions of the spiritual world, the nexus that
connects all natural phenomena to the divine order, and the
hierarchy in the natural world, which is directly related to the
degree of receptivity of things to Divine grace.
Having dealt with "natural philosophy", Mulla Sadra now
turns in the third safer to the science dealing with the Divine
Essence, Names and Qualities, the science which in traditional
Islamic parlance is called" me taphysics in its particular sense"
ial-ilahiyyat bi-ma'na'l-akhass'i and which may be translated as
theodicy. This book consists of ten mawaqi] (plural of mawqif
meaning literally "stopping place"), which cover all the aspects
of theodicy considered in different traditional sources. The first
mawqif deals with God as the Necessary Being (wiijib alwujiui], the different proofs given for His Existence, His Unity
and the "Simplicity" of His Essence. In this section special
attention is paid to the views of the hakims immediately preceding Mulla Sadra, especially Jalal al-Din Dawani and Sayyid
Sadr al-Din Shirazi, the latter of whom many have mistaken for
Mulla Sadra himself. The second mawqi] concerns the Divine
Qualities, both the affirmative tthubiuiyyoh ) and the negative
(sulbiyyah), and the relation of the Qualities to the Divine
Essence. In the long and very important third mawqif, Mulla
Sadra turns to the difficult question of God's knowledge of the
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world. The views of nearly all the earlier schools of philosophy,
kalam and Sufism are outlined and discussed and Mulla Sadra
finally offers his own well-known theory, which represents one
of the outstanding features of the "Transcendent Theosophy"
and which is based on the idea that God's knowledge of things is
their very reality or being.
Having discussed the Quality of knowledge ('ilm), Mulla
Sadra turns in the fourth mawqif to the other primary Divine
Quality of power (qudrah), or to the question of how the Divine
Will acts in creation.
The long dispute between
the
philosophers and Ash' arite theologians on the question of
Divine Will and its relation to knowledge is also fully discussed.
Two short mawqifs, the fifth and sixth, deal with two other basic
Divine Qualities, Living (hayiit) and Hearing (sam'), while a
longer mawqi], the seventh, deals with the Divine Quality of
Speech (takallum), and here the question of revealed books,
particularly the Our an and certain of its esoteric aspects, is also
discussed. The long eighth mawqif deals with providence and
how Divine Will and destiny act in this world. In addition to
many other basic religious questions, that of good and evil and
how there can be evil in the world despite the reign of the
Divine Will over all things are analyzed. The signs of Divine
Wisdom in creatures, in both the macrocosm and the microcosm, and the love ('ishq) which prevades all things are also
discussed. The ninth mawqifturns to Divine Acts (aliil), hence
to creation, the grades of manifestation beginning with the
Logos and the intelligible world. The tenth and final mawqif
concerns the problem of the continuity of Divine Manifestation
and the finite, temporal existence of creation, and thus turns
again of necessity to the difficult dichotomy between the religious belief in the creation of the world ex nihilo and the
philosophical view of its "eternity", which is related to the
eternal quality of the Divine as source of manifestation and
creation. On this question of the relation between the temporal
and the eternal or the world and God ihudiuh. wa qidam) Mulla
Sadra offers once again a profound insight based upon the
doctrine of transubstantial motion which is yet another distinguishing feature of his "Transcendent
Theosophy" . Throughout thissafar, intellectual ('aqll) problems are intertwined with
those drawn from transmitted (naqli) sources and many of the
delicate problems connected with the Quran and Haduh are
elucidated.
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The final book or safar of the Asfor is devoted to traditional
psychology ('Um al-nafs) and eschatology, inasmuch as Mulla
Sadra, in eleven chapters, this time entitled abwab (plural of
biib meaning" gate"), deals with all the stages of the growth of
the soul from the moment the foetus is formed to its ultimate
resurrection and encounter with God. It would not be an exaggeration to say that in no other work in Islamic annals has this
question been treated so extensively and so profoundly. It
combines the systematic treatment ofIbn Sina in the sixth book
of the Tabi'iyyiit of the Shifa' with the illuminative insights of
Ibn 'Arabi in his al-Futuhiu al-makkiyyah, and is connected in
substance more to the second than to the first.
The first chapter (biib) of the fourth safar begins with the
definition of the soul and proofs for its existence. Having
proved the existence of the soul, Mulla Sadra then turns in the
second biib. to the animal soul, for whose independence from
matter or "immortality" he argues. The different powers of the
animal soul which are connected to the body are also discussed.
In a long third chapter an extensive treatment is given of the
'vegetative soul, all of whose faculties are likewise enumerated
and described. In the fourth bab Mulla Sadra turns back to the
animal soul and discusses the faculties which belong distinctively to it. The outer senses are described and special attention
is paid to the question of vision. Having made clear the function
of the outer senses, he then turns in the fifth bab to the inner
senses, beginning with the sensis communis and proceeding to
the other inner faculties of traditional psychology. Mulla Sadra
emphasizes especially the unity of the soul and the fact that it
possesses all the faculties within itself. He also cri ticizes certain
of the views of Ibn Sina on the soul.
In the sixth chapter proof is given of the state of catharsis
(tajarrud) and complete independence of the soul from matter,
while in the seventh chapter Mulla Sadra discusses the relation
of the soul to the corporeal world and the difficult problem of
the genesis of the soul. In the eighth chapter the views of those
who believe in transmigration and similar ideas are discussed
and rejected.
The last three chapters of this journey turn to the most
sublime questions of the higher states of perfection possible for
the human soul, and of spiritual and corporeal resurrection. In
the last bab, on bodily resurrection,
Mulla Sadra turns to
Quranic teachi ngs concerning the afterlife and explains the

67

The Asfar

Sadr al-Din Shirazi

meaning of the pains or joys of the grave, the resurrection of all
things, the Hour, the Trumpet and the minor and major
"judgements" . The paradisial and infernal states, their meaning, and the stages of perfection leading to the different levels of
paradise are also explained. The work ends with a section on the
condition of those who dwell in heaven and hell and a quotation
drawn from the al-Futuhat al-makkiyyah. of Ibn 'Arabi.
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* * *
It is quite natural that this monumental exposition of traditional doctrines should have become the subject of many commentaries. Many of the outstanding hakims of the past three
centuries have written glosses or commentaries upon parts or in
some cases all of the Asfor. Some are well-known; others
remain hidden, like so many other works of the past few centuries, in corners of libraries in Persia, Pakistan and India,
waiting to be studied. Most of the manuscripts of the Asfor
contain handwritten notes on the margin which reflect the
meditations of the teacher or student who has used the manuscript in question. Sometimes the glosses of several generations
of hakims are recorded in a single manuscript, attesting to the
continuous role played by the Asfor in the intellectual life of
Persia during the past three centuries. Of the better known
glosses and commentaries upon the Asfor, the following may be
singled out: those of Aqa Muhammad Bidabadl, Mulla 'An
Nuri Isfahani, MuHa Isma'Il Isfahani, I:-HljjiMulla Had1 Sabziwari, Mulla 'AIJ Mudarris Zunuzi, Aqa Muharnmad Rida
Qumsha'I, Mirza Hashim Gilanl Rashti Ashkiwari, Mulla Aqa
Qazwini, Mirza Muhammad
Hashim Musawi Khwansari,
Muhammad
ibn Ma'surn Zanjani and Sayyid Muharnmad
Husayn Tabataba'l. 12
The most extensive glosses upon the Asfor are those of Sabziwari, which embrace the first, third and fourth journeys and
were printed in the margin of the lithographed edition of the
Asfor. After the glosses of Sabziwari, the most copious are
those of Mulla 'Ali Mudarris Zunuzi, which many of the traditional authorities consider the most profound and penetrating
commentary yet written upon this work. The glosses of the
contemporary hakim, Sayyid Muhamrnad Husayn Tabataba'l,
which appear in the footnotes of the recently printed edition of
the Asfor, have been written after consultation with most of
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these older glosses and comprise an important addition to the
already imposing list of commentaries upon this remarkable
summa.
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1. The passages in question are as follows: "11 a ecrit de plus quatre livres de
voyages." Comte de Gobineau,
Les religions et les philosophies dans l'Asie
centrale, Paris, 1866, p. 81. "The two most celebrated
of Mulla Sadra's works
.. are the Asfar-i Arba:a or 'Four Books' and the Shawahidu'r-Rubisbiy
ya .
. . ." E.G. Browne , A Literary History of Persia, Vol. 4, p. 430.
2. See his introduction to the Livre des penetrations metaphysiques, p. 30.
/3.
See S.H. Nasr , "Mulla Sadra as a Source for the History of Muslim Philosophy" ,
I
in Islamic Studies, chapter eleven.
4. Concerning
the meaning of "arshl see the prolegomena
of H. Corbin to
Suhrawardi, Opera Metaphysica et Mystica, vol. I, Tehran, 1976, pp. LIII-LIV.
5. While discussing God's knowledge of things, Qaysari refers to .
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Kitab sharh fusus al-hikam of Oaysari, Tehr an , ] 299 (A.H. lunar), p. 15.
6. See M. Pall is, The Way and the Mountain, London, 1960.
7. The work of Ibn 'Arabi in question is Kitab al-isfar 'an nata'ij al-asfar, printed in
Hyderabad
in 1948. See also pp. 318-19 of vol. I of O. Yahya, Histoirc et
classification de l'oeuvre d'Ibn 'Arabi, Damas, 1963. As for the meaning of safar,
see al-lstilahiu al-sufiy y ah, risalan no. 29 in Rasii'il lbn 'Arabi, Hyderabad,
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9. Asfor, vat. I, pp. 13-16.
10. Of the contemporary
masters who are outstanding
authorities on Mulla Sadra
and teachers of the Asfar, wc must mention especially Hadrat-i Ayatallah Sayyid
Abu'l-Hasan
Rafi'I Qazwinl and' Allarnah Sayyid Muhamrnad Husayn Tabataba't, both of whom have trained a whole generation ofyoungerhakims
in Persia.
We have had the rare privilege of studying the Asfar and other traditional texts
for years with both masters and can attest to their remarkable
mastery of the
doctrines of Mulla Sadra.
11. The headings of the chapters of the Asfi« and their pagination according to the
lithographed
edition have been given by M.I. Ayarl, "Fihrist-i abwab wa fusul-!
kitab-i asjar", Mullii Sadra Commemoration
Volume, pp. 63-106.
12. The A;'ftlr has always been studied in its Arabic version and all of the glosses
mentioned
here are in Arabic. During this century, however, attempts have
been made to make the contents of the Asftu available in Persian and Urdu. A
summary of the first and third journeys of the Asfor with explanations
and a
translation of the fourthsafar has been given by J. Muslih in his Falsafa-yi 'Mi ya
hikmat-i Sadr al-muta'ullihiri (see Chapter 2, page 39). An Urdu translation of
the first safar was made by Sayyid Manazir Ahsan Gllanl in two volumes,
Hyderabad,
1941-42.
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In discussing the "sources" of the doctrines and ideas of Mulla
Sadra, it is essential to inquire first of all into the meaning of the
word" source", for we are not dealing here with just historical
causes and influences and cannot reduce Mulla Sadra's intellectual vision to the simple amalgamation of a certain number of
previously existing ideas. No amount of historical research will
enable us to discover all of his "sources" in writings belonging
to periods before him, for such a figure cannot be reduced to the
"effect" of a number of historical causes. To be sure, Mulla
Sadra drank deeply from the fountainhead of Islamic wisdom
and drew on the writings of numerous sages and philosophers
before him, both Islamic and pre-Islamic. But one can always
observe in his doctrines the presence of the element of inspiration (ilhllm) and intuition (dhawq), or a "vertical cause" which
transforms constantly the very substance of the ideas received
from earlier sages and philosophers into the elements of a new
metaphysical vision of things.
Mulla Sadra founded a new intellectual school in Islam,
which means that he was able to open up a new perspective. But
because his was a traditional theosophy, and not an individualistic creation, it can also be said that, essentially, he reiterated the
same eternal truth which other sages had formulated in other
ways before him. His "Transcendent Theosophy" is yet another
version of the philosophia perennis, but one which is particularly rich in that it encompasses nearly all the traditional sciences of Islam. There was, to be sure, adaptation and borrowing
from earlier sources, as the very notion of "tradition"
itself
implies and necessitates, but there is always a "re-creation"
and
transmutation which makes earlier material appear in a new
.light. This light did not come simply from borrowing from
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earlier works but resulted from the illumination of Mulla Sadra's being and intellect and from inspiration received from on
high, an inspiration which he usually refers to as coming from
the Divine Throne (al-'arsh).
There have been a few scholars who, influenced by the crass
historicism of so much modern Western, and now sometimes
Eastern scholarship, have attempted to "trace back" Mulla
Sadra's writings to their original sources with the insinuation
that he simply borrowed from these sources without acknowledging his debt.' These authors forget first of all that in traditional sciences it is customary to cite earlier works, which are
usually known to scholars, without mentioning the name of the
author; secondly that the mere fact that the traces of an idea,
such as for example the unity of the instrument of intellection
and the intelligible (ittihad al-t aqil wa'l-rna'qul i, are found in
some previous writing does not diminish the significance of the
vast development that that idea has undergone in the writings of
Sadr aI-DIn and the significance such an idea has gained in the
total scheme of things as conceived by him; and thirdly that
Sadr al-Din, like so many other traditional Muslim scholars,
was deeply impregnated with the teaching contained in the
famous saying of' An, "Pay attention to what is said, not to who
has said it" .Z
If one is to discuss the" sources" of Mulla Sadra, at least in
their historical aspect, it is essential to keep in mind the traditional character of the teachings in question, therefore the
importance of tru th over originality, the sense of belonging to a
spiritual universe which embraces other sages who come before
Mulla Sadra and finally the synthesizing power of Sadr al-Din,
who sought consciously to unite together the different Islamic
intellectual schools that preceded him. It is also important to
distinguish between those writings of Sadr al-Dln, especially
the Asfor, in which on purpose many different Muslim sources
are deliberately cited in order to be discussed or refuted and
works in which only his own ideas are expounded.
When in full consideration of all of these factors a study is
made of the writings of Mulla Sadra with an awareness of his
genius as well as of his intellectual tradition, it becomes
immediately clear that besides being an outstanding metaphysician' he was a remarkable scholar who had read widely as far as
various fields of Islamic learning arc concerned? This fact was
recognized even before modern times by many of the tradi-
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tional hakims of Persia, some of whom in fact sought to trace
back the sources of some of the sections of the Asfor to earlier
Islamic works and to show Mulla Sadra's relation to the important intellectual figures before him." Mulla Sadra's remarkable
breadth as well as depth of knowledge of earlier sources and the
phenomenal memory which he must have had have been a
source of wonder to all generations of later hakims, not to speak
of contemporary scholars. All who know his works acknowledge the fact that no Muslim hakim was ever as widely read as
he and no work on hikmat is as rich a source of Islamic
philosophy, theology and gnosis as the Asfor.
In turning to the main sources of a traditional and at the same
time" historical" order which provided the elements for Mulla
Sadra's "Transcendent
Theosophy", we must begin with the
sources of the Islamic tradition itself, namely the Quran and
Hadith. There is perhaps no other Muslim philosopher and
hakim who knew the Quran as well as Mulla Sadra. It is true
that Ibn Sina wrote some commentaries upon various Quranic
verses," and that Suhrawardi was the first Muslim theosopher to
bring Quranic verses as evidence for his philosophical and
theosophical expositions. But none of the earlier hakims were
as well acquainted with the intricacies of.the text of the Holy
Quran and the whole tradition of later commentaries written
upon it as Sadr al-Din. In unveiling the inner meaning of the
Holy Quran, Sadr al-Din belongs more to the line of Ibn' Arabi,
'Abd al-Razzaq Kashanl and other outstanding gnostic commentators and masters of spiritual hermeneutics (ta'wiZ) than to
the school of philosophers. His studies of the inner meaning of
the Quran are so vast as to merit a separate study. But the
influence of the Quran upon him is not limited to his formal
commen taries. Ouranic verses abound in all of his writings and
the spirit and light of the Quran shine through practically every
page of his works. Without the direct influence of the Quran his
writings would not be conceivable."
Sadr al-Din was also well versed in the literature of Hadith,
Sunni and Shi'ite alike, and quoted not only Shi'ite authorities
but occasionally Sunni transmitters such as Ibn 'Abbas as well.
As far as the Shi'ite corpus of Hadith. is concerned, the intimate
relation between his doctrines and this corpus is best revealed in
his uncompleted commentary upon the Usid al-kafi of Kulayni,
which is one of his masterpieces. But in his other writings as well
there are often references to the more sapiential and esoteric
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hadiths drawn not only from Kulayni but also from such sources
as the Kitab al-tawhid, Kitab al-i'tiqadat and Ma'iini al-akhbar
of Ibn Babuyah, known also as Shaykh-i Saduq. Like all things
Islamic, the "Transcendent
Theosophy" of Mulla Sadra draws
upon the Haditli as a second source which complements the
message of the Quran. For Sadr al-Din the Hadith, like the
Quran, possesses several levels of esoteric meaning which can
be reached only with the aid of that inner illumination that first
reveals to the seeker the inner layers of his own being before
unveiling before him the inner sense of the sacred text.
Mulla Sadra was likewise well acquainted with other types of
strictly religious writings, especially theology tKalamv, whose
arguments he knew thoroughly. He studied this science with an
open eye, and without the violent opposition seen among so
many of the other jalasifah. He sometimes rejected its teachings
and at other times integrated its doctrines into his own world
view.' It is of special interest to note that although thoroughly
impregnated with Shi'ite thought, Mulla Sadra knew Sunni
kalam as intimately as the Shi'ite. Such classical Ash'arite
authors as Ash'ari himself, Ghazzali, Fakhr al-Din Razi and
'Adud al-Din ljl are cited often by Mulla Sadra who was also
aware of differences of opinion between the theologians, especially between the views of Ghazzali and Fakhr aI-DIn Razi and
their respective roles in the history ofIslamic philosophy. In this
category, he made extensive use especially of the writings of
Fakhr al-Din whose al-Mabahith al-mashriqiyyah, itself a compendium of early Islamic thought, is a major source of Mulla
Sadra's knowledge of early schools of kalam and philosophy.
The Sham al-mawaqif oi Jurjani must also be singled out as a
theological work whose influence in Sadr al-Din's writings is
quite discernible.
Mulla Sadra was also familiar with the Mu'tazilite school,
many of whose early masters he quotes in the Asfor. The
presence of certain Mu'tazilite theses can be seen in Sadr alDin's writings both directly through Mu' tazilite texts and
indirectly through Shi'ite sources. But altogether Ash' arite
theology seems to play a more dominant role in the intellectual
discussions of the Asfor and the other works of Mulla Sadra
than Mu'tazilite thought.
As for Shi'ite theology, it was naturally the Tajrid of Nasir
al-Din TllSi, with all of its famous commentaries and glosses by
such men as' Allarnah Billl, Shams al-Din Fakhri, Fakhr al-Din
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Sammaki, .Sadr al-Din Dashtaki and Ghiyath al-Din Mansur
Dashtakl, which served as the main source for Mulla Sadra's
knowledge in this field. He was thoroughly acquainted with the
vast literature that had come into being around this basic text
from the time of Tusi until his own day, a corpus which belongs
in a sense as much to the domain of philosophy as to kalam .
Moreover, Mulla Sadra shows familiarity with other Shi'ite
theological works of a philosophical and mystical nature of the
nineth/fifteenth and tenth/sixteenth century, works of such men
as Jalal al-Din Dawani, the Dashtaki family and Sayyid Haydar
Amuli. That type of Shi'ite theological writing which began to
employ the methods of philosophical demonstration
and to
concern itself with the different
themes of traditional
philosophy, or which sought to combine gnosis and Sufism with
kala rn, is one of the pillars upon which Mulla Sadra built his vast
intellectual edifice.
Mulla Sadra's knowledge of Shi'ite kalam extended also to
the Isrna'Ill branch of Shi'ism, where kaliim and a particular
form of philosophy had developed from an early period of
Islamic history." Among the Isma'Ili authors, Mulla Sadra was
influenced particularly by Hamid al-Din Kirrnani and his Rahat
al- 'aql and also by the Rasa'il of the Ikhwan al-Safa', which,
although perhaps not written definitely by Isma'Ili authors,
became integrated later into Isma'Ili religious literature." In
such questions as the" flow of existence" tsarayan al-wujud)
within all things, the infusion of the power of nature within the
corporeal world and the creation of the soul with the body,
Hamid al-Din's influence on Mulla Sadra is quite discernible.
As for the Rasa'il, it is in the combining of Quranic verses with
philosophical questions, the discussion of the universal power
of love, certain eschatological problems and the comparison
between the microcosm and macrocosm that striking parallels
are to be found with the works of Sadr al-Din.
Turning to the esoteric teachings of Islam contained in
Sufism, one is startled to discove r Mulla Sadra's acq uain tance
with the whole mainstream of Sufism. The writings of Mulla
Sadra are as deeply influenced by the Sufi tradition as can be
imagined, both "horizontally"
and historically, through his
acquaintance
with earlier Sufi writings, and "vertically",
through contact with the Truth ial-haqiqah'y, which is itself the
eternalsource of all Sufism. Sadr al-Din knew nearly all types of
Sufi literature. He often quotes the early Sufi texts of an ethical
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and operative nature such as the Qia al-qulicb, Manazil alsa'irin, 'Awari] al-ma'ari] and Ihya' 'ulum al-din, whose effect
upon Mulla Sadra is particularly notable." He also shows knowledge of the more theoretical Sufi works such as the Zubdah of
'Ayn al-Qudat Hamadani and the writings of' Ala' al-Dawlah
Simnani.
Mulla Sadra also knew intimately the tradition of Persian Sufi
poetry in one of whose centers, Shiraz, he had in fact been
raised. But within the Persian cultural world it is the Mathnawi
of Mawlana Jalal al-Din Rumi that is quoted most often by him.
Many of its verses adorn his writings and he often turns to this
inexhaustible treasury of wisdom to demonstrate through a
beautiful verse some particular intellectual argument he has
tried to prove through logical demonstration. In the spirituality
characteristic of Sadr al-Din, both the Sufism of the type of
Rurni and that of Ibn 'Arabl and his followers meet. It is no
wonder that Sadr al-Din's most famous follower during the
succeeding centuries, namely Hajji Mulla Hadi Sabziwari,
while being deeply influenced, like his master, by Muhyi al-Din,
also wrote a commentary upon the Mathnawi .
Despite the significance of Rumi and other masters, however,
it is the Sufism of the school of Ibn 'Arabi that has left the most
profound mark upon Sadr al-Din, whose works contain literally
hundreds of references to this Andalusian master of Islamic
gnosis. Mulla Sadra quotes most often from the Fusus al-hikam
and the al-Futichat al-makkiyyah,
especially in questions of
eschatology. In fact, as already mentioned (see p. 64), the last
part of the Asfor dealing with the soul and its becoming terminates with a long passage from the Futithat. Mulla Sadra would
be inconceivable without Ibn 'Arabi, and one of the most
important radii of influence of the teachings of Shaykh alAkbar must be sought in Mulla Sadra and his school."
Besides Ibn ' Arabi, his disciples and the major commentators
were also well known to Mulla Sadra. In the Asfar there are
references to Da'ud al-Qaysari, one of the principal commentators of the Fusus, as well as to Hamzah Fanari and his Nafahat
and Sadr al-Din al-Qunyawi and his MafotilJ al-ghayb, both of
which belong integrally to the school of Ibn 'Arabi. Few intellectual masters of Islam knew Ibn 'Arabi as well as Mulla Sadra
and it is mostly through his writings that the influence of Ibn
'Arabi reached later generations of Persian hakims and gnostics
('arifs).
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In the domain of philosophy itself, the acquaintance of Mulla
Sadra with the different schools, both Islamic and pre-Islamic,
is also truly astonishing. Among the Greek and Alexandrian
schools, he cites sources ranging from the Pre-Socratics,
through Plato and Aristotle to the Neoplatonists and even
Stoics. Of special interest, however, is Mulla Sadra's respect for
the Pre-Socratics, which results from his intimate knowledge of
the ishraqi tradition and thought. He must have known the
wealth of material relating to the Pre-Socratics in Arabic
anthologies such as those of Ibn Hindu and Ibn al-Fatik. At
times also he gives the profoundest interpretation of the teachings of these Greek sages; for instance, when he interprets the
water ofThales as the prime psycho-spiritual substance of the
cosmos and not just as a physical element, and identifies this
water with the "Breath of the Compassionate"
(nafas alrahmans of the Sufis."
Among the Pre-Socratics he reserves a special place for
Pythagoras, whom he upholds as a model of a sage and
theosopher, again following the example of Suhrawardi and the
ishraqis. One can find references to the Golden Verses (which
he calls al-Risalat al-dhahabiyyah)
in Mulla Sadra's writings.
The Pythagorean vein in his teachings can be traced in fact not
only to ishraqi elements but also to such works as the Rasa'il of
the Ikhwan al-Safa'. On the purely metaphysical plane, this
Pythagorean color is due to an inner sympathy and attraction in
Islam for Pythagorean doctrines, which early in the life of
Islamic civilization became integrated into certain dimensions
of Islamic esotericism. The mathematical symbolism, harmony
and unity of Pythagorean wisdom resembled morphologically
the metaphysical structure of Islam in which harmony and unity
.as well as mathematical symbolism play such an important
role.!'
As for Plato, Mulla Sadra again displays a remarkable understanding of many of his ideas and discusses extensively in the
Asfor and elsewhere some of his basic theses, such as the
"Platonic ideas" and the concept of space. As with other Muslim philosophers, it was mainly from the Timaeus that Mulla
Sadra drew his knowledge of Platonic philosophy. But without
doubt he also knew some of the other Platonic Dialogues and in
fact refers directly to the Phaedo in the Asfor.
Like his Muslim predecessors,
Mulla Sadra was more
acquainted with Aristotle than with other Greek philosophers,
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but with an Aristotle who was really more Plotinus and Proclus
than the Stagirite. Doubtless Mulla Sadra knew as much of
Aristotle as the early Muslim Peripatetics and therefore had
studied in detail the Metaphysics, Physics, On the Soul, etc. But
the" Aristotle" quoted most often by Mulla Sadra is the author
of al-Ma'rijat al-rububiyyali
(On Divine Knowledge),
the
Uthidujiya (Theology) and Kitab al-tafahah (Liber de Pomo),
all of which are connected with Neoplatonism. As in the case of
most early Muslim philosophers, the acquaintance of Mulla
Sadra with" Aristotelian" sources embraces Neoplatonism as
well.
Mulla Sadra was also influenced to a certain extent by some
of the motifs of Stoic logic and natural philosophy, probably
through such indirect sources as the writings of Galen, But what
is most curious is his use of the word Stoic (riwiiqi) in a manner
which is the culmination of a tradition that antedates him by
some centuries. Despite several recent studies on Stoicism in
Islam.!" it is not as yet known how the term riwaqi gradually
came to mean in the later schools of Islamic philosophy the
most exalted and sublime theosophy standing above not only
the Peripatetic but occasionally also the Illuminationist school.
This is all the more strange in that Stoicism, at least of the type
found in the ancient world, was especially known for its lack of
interest in metaphysics and gnosis. But Mulla Sadra refers often
in his Asfor and elsewhere to three orders of hakims: the
Peripatetics (mashshil'i), the Illuminationists (ishraqi) and the
Stoics triwaqt), At other times he uses riwaqi as if it were
synonymous with ishraqi." However, until extensive research
clarifies the way in which riwaqi came to acquire such a meaning
for Mulla Sadra and other theosophers of his school, the mere
use of the word riwaqi in his writings should not be seen as
indicating a connection with Stoicism. The connection of Mulla
Sadra's ideas to Stoic sources must be gauged from the substance of the ideas under discussion rather than from the use of
the term riwaqi with all the meaning that it acquired during the
later history of Islamic philosophy."
Mulla Sadra' s knowledge of earlier Islamic philosophy was of
course much more thorough and complete than his acquaintance with Greek sources .17 In the history of the Peripatetic
school, Mulla Sadra knew al-Kindi and was aware of his solution to the problem of the relation between religion and
philosophy, or revelation and reason, but rarely did he refer to
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his works. Al-Farabi, however, was more familiar to him and he
quotes him often, especially the Fusul and the Fusus al-hikam.
Mulla Sadra also knew well Abu'IvHasan al-' Arniri , whose
writings gradually receded from the mainstream of Islamic
intellectual life and are only now being brought once again into
light. Mulla Sadra, however, recognized 'Amiri as a major
intellectual figure and quotes from time to time from such
works of' Amirl as al-Amad 'ala'l-abad, a history of philosophy
that has not as yet even been edited and printed in modern
times.
Naturally Mulla Sadra's knowledge of Peripatetic philosophy
is most extensive and detailed when we come to the writings of
Ibn Slna. Besides the purely religious sources, namely the
Quran and Hadith, lbn Sina must be considered, along with
Suhrawardi and Ibn 'Arabi, as Mulla Sadra's most important
source. Not only did Sadr al-Din know intimately practically
every line and word of Ibn Slna's well-known philosophical
works, such as the Shifo', 18 the Najat, al-Mabda' wa'l-ma'ad,
Risalah fi'l-'ishq and 'Uyun al-hikmah,"
but he also quoted
often from some of lbn Sina's important but recently neglected
works such as the Ta'liqat" and the Mubahathat. Mulla Sadra
also knew the writings of Ibn Slna's students, such as
Bahmanyar,
whose Tahsil and al-Bahjah wa'l-saadab
he
quoted. He also knew Bahrnanyar's student, Abu'L' Abbas
Lukari. As for the later Peripatetics, Mulls Sadra shows familiarity with Kitab al-mu'tabar of Abu'I-Barakat
al-Baghdadi.
But his special attention is devoted to Nasir al-Din Tusi, who
revived Ibn Sina's philosophy. Mulla Sadra called Tusi the
person upon whose shoulders the "Throne of Philosophy"
stands and always showed the greatest reverence for him. The
important philosophical works of Tusi such as the Shorn alisharat wa'l-tanbihat, Risalat al-tilm and Mulakhkhas,
also
known as Naqd al-muhassal, were well known to MuIIa Sadra.
Likewise he knew the Peripatetic works of Naslr al-Dln's students and of those around him, such as the Durrat al-ia] of Qutb
al-Dln Shirazl, the Hikmat al-'ayn of Dabiran Katibi Qazwini
and the Hidayan of Athir al-Din Abhari, upon which in fact
Mulla Sadra wrote one of his best known works, the Sharh
al-hidayah. This work became so famous in the Indo-Pakistani
subcontinent that it is referred to there as Sadra.
The later phase of Peripatetic philosophy, which was closely
connected with Shiraz and the Dashtaki family, was also well-
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known to Mulla Sadra, who refers very often to both Sadr
al-Din and Ghiyath al-Din Mansur Dashtakl. Unfortunately
until now none of the works of Ghiyath al-Din Mansur has been
properly edited and printed, so that even in Persia his thought
remains nearly unknown. But he is without doubt one of Mulla
Sadra's most important immediate predecessors and probably
the most notable Peripatetic philosopher after N aslr al-Din, a
remarkable figure who like Naslr al-Din exercised a profound
influence upon Mulla Sadra."
When we come to the writings of the ishraqi school, we find
again a profound knowledge of the sources. It was of course
Suhrawardi himself from whom Mulla Sadra mostly drew for
his knowledge of the ishraqi school. His penetration into the
writings and teachings of Suhrawardi can best be seen in his
glosses upon the Hikmat al-ishraq. In fact Mulla Sadra saw
himself as the person who brought to full perfection the
theosophical doctrines first expounded by Suhrawardi. His
metaphysical exposition can be seen as another version of the
world view of Suhrawardi, but interpreted in the light of the
doctrine of the principiality of existence (asala: al-wujud)
rather than the principiality of quiddity tasalat al-mahiyyah )
which was accepted by Suhrawardi. In many ways, however,
these two giants oflater Islamic intellectual history complement
each other; they certainly belong to the same spiritual universe.
It is no accident that the highest station of those who seek after
knowledge is referred to by Suhrawardi as the station of the
hakim muta'ollih or theosopher/z
and that Mulla Sadra was
given the honorific title Sadr al-muta' allihin (foremost among
the theosophers), a title which can be understood only in the
context of the meaning of muta'allih in the school of ishraqi
wisdom.
Among the writings of Suhrawardi, Mulla Sadra drew most of
all from the Hikmat al-ishraq with its commentary by Qutb
al-Din Shirazi." But he also used other works of Suhrawardi
especially the Talwihat, the Mutara!;iit and Hayakil at-nul", to all
of which he refers in the Asfor and elsewhere. He was
acquainted with the works of Suhrawardi's successors, not only
Qutb al-Din, but also the much less studied Shams al-Din
Shahrazurl, whose importan t al-Sharjarat al-ilahiyyah and most
likely his commentary upon the Hikmat al-ishraq were known
to Mulla Sadra.
Of the later ishriiqis , Mulla Sadra of course knew well the
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writings of Jalal al-Din Dawani and those of Ibn Turkah.
Unfortunately
as yet no serious study has been made of Ibn
Turkah's writings;" but any cursory analysis of them will reveal
the role played by Ibn Turkah as a major link between
Suhrawardi and Mulla Sadra, especially in his attempt to harmonize Peripatetic and ishraqi doctrines with gnosis, thus
anticipating the synthesis achieved by Sadr al-Din.
By far the most influential of the Safavid predecessors of Sadr
al-Din is Mlr Damad, the founder of the" School of Isfahan",
and Mulla Sadra's teacher. Mir Damad was essentially Avicennian with zsiishraqi color and differed in many ways from Mulla
Sadra; ·he nevertheless prepared the way for the appearance of
Mulla Sadra, who really represents the crowning achievement
of the" School of Isfahan" . Mulla Sadra fully understood his
master's views and alluded to them throughout his works, especially in the Asfar. The work of Mir Damad most often cited is
his masterpiece, the Qabasat, where the question of time as well
as creation in its relation to time, so central to Mir Damad's
whole thought, is thoroughly discussed. Mulla Sadra was also
aware of other intellectual figures of the Safavid period, but
they were all subordinated
to the towering figure of Mir
Darnad, who was not only his teacher, but also more universally
the "Third Teacher" ial-muallim al-thiilith) because of his role
in establishing the" School of Isfahan" .
In speaking about the" sources" of Mulla Sadra , it must be
remembered that all the ideas which Mulla Sadra drew from
these various sources served as construction blocks in a structure whose "style" is distinctly his own and indicative of a new
intellectual perspective within the traditional Islamic world
view. This truth will be borne out if one takes the trouble to
make an actual comparison between the original "sources" and
Sadr al-Din's use of them in his doctrinal expositions. It has
been said that for example Mulla Sadra took the doctrine of the
unity and principiality of existence from the Sufis, the unity of
the agent of intellection, the intellect and the intelligible from
Abu'l-Hasan al-' Amiri, and before him from Porphyry and
certain aspects of his theory of knowledge from the ishraqis.
But when an actual comparison is made between the original
statements concerning these doctrines and their exposition by
Mulla Sadra, the transformation that these ideas have undergone in becorn ing elements i n the intellectual universe of Sadr
al-Din stands out clearly. Creativity in a traditional setting
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means not an individualistic discovery or creation of a "truth",
but a fresh vision of that Reality which always is and will always
be. But, being a new vision, it implies by definition a creative act
in which the same universal truths receive a new interpretation
and application in accordance with the particular moment in the
historical unfolding of the tradition in question.
The illuminations Mulla Sadra had received and the gnostic
knowledge with which through his spiritual realization he was
endowed acted as a philosopher's stone, they transmitted the
substance of the elements received from previous Muslim
saints, sages and philosophers and created his own vast synthesis. We may find in Mulla Sadra's works, especially in the
Asfor, multiple references to earlier Muslim sources, which
make of this work a veritable encyclopedia
of Islamic
philosophy and metaphysics. We observe, however, in the parts
of this magnum opus which deal with his own doctrines as well
as in his other writings not merely outward adaptation and
imitation but a total integration of earlier teachings into a new
doctrinal exposition which has justly come to be known since
then as the "Transcendent
Theosophy"
ial-hikmat
almuia'idiyah ).

The Sources of his Doctrines and Ideas
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5. These commentaries
have unfortunately
never received the scholarly study that
they deserve.
6. Mulla Sadra was also acquainted with the text of the Bible and quotes from both
the Torah and the Gospels in his Asfor.
7. See S.H. Nasr, "al-Hikmat
al-ilahiyyah. and Kalam" , Studia Islamica, vo!.
XXXIV, 1971, pp. 139-49.
8. See H. Corbin (with the collaboration of S.H. Nasr and O. Yahya), Histoire de la
philosophie
islamique, vol. I, Paris, 1964, pp. 110ff.
9 . On the influence of these sources on Mulla Sadra see SJ. Sajjadi, "Ta'thlr-i
Ikhwan-i Safa' wa Hamid al-Dln Kirmanl dar Sadr al-Din Shlrazi", Revue de la
Faculte des Lettres (Teheran), vol. IX, No. 3, 1341 (A.H. solar), pp. 89-96.
10. The relation between Mulla Sadra and Ghazzall bears special investigation.
Although not studied extensively by the Shiite theologians and hakims, Ghazzilli was nevertheless
very well known to Mulla Sadra. He may in fact be said to
have known him more intimately than any of the other later Shi'ite intellectual
figures except perhaps Mulla Muhsin Fayd Kashan: who wrote a Shi'ite version
of the Ihyii' entitled Muhajja: al-bayda' fi ih.ya' al-ihya'. See the introduction
by
S.M. Mishkat to the edition of this work, Tehran, 1380-1381
(A.H. lunar).
11. See S.H. Nasr,SufiEssays,
London, 1972, pp. lOO-I.
12. See S.H. Nasr, Islamic Studies, p. 129. Mulla Sadra's thinking on the PreSocratics can be best seen in his Risolah fi h udia]: al-talam, in Rasa'il, pp. 67 ff.
13. See S.H. Nasr, An Introduction
to Islamic Cosmological
Doctrines, chapter 2.
14. See F. J adaane, L'infiuence du stoicisme sur la pen see musulmane,
Beirut, 1968;
'Uthrnan
Amin, al-Falsafat al-riwaqiyy ah, Cairo, 1959, and also his "Le
stoicisme et la pensee musulmane",
La Revue Thomiste, no. 1, t. LIX, 1959.
Also H. Corbin, Le livre des penetrations metaphysiques,
pp. 165-6.
15. For example in the seventh mash'ar of his Kitab al-masha'ir he writes,
-...A~

.

Notes
1. See for example M.T. Danechepazhuh's
introduction
to Mulla Sadra's Kasr
al-asnam al-jahiliyyah.
A few decades ago Dia' al-Din Durri tried to collect all
the instances where Mulla Sadra had cited earlier works without referring to the
author and also spoke somewhat negatively of his having made use of so many
sources without mentioning all of the authors and works involved. See his Kanz
al-hikmah,
vol. I1, Tehran, 1316 (A.H. solar), pp. 157 ff. The actual collection
of such instances made by Durri has never (according to some of his acquaintances) been published or even seen in manuscript form.
2. See S.H. Nasr, Three Muslim Sages, p. 6.
3. No trace has been found of his personal library as yet but there is some hope that
part of it at least may be found in the many private collections which still survive
in Shiraz but which unfortunately
are now being rapidly plundered.
4. There survive two copies of the Asfor in the Majlis Library in Tehran which
illustrate this point. The first, MS. no. l06in the Fihrist-i Kitabkhana-yi
Majlis-i
Shawra-yi Milll , bu Y. I'tisaml, vol. 11, Tehran, 1311 (A.H. solar), p. 53,
contains very extensive glosses by Sayyid Abu' l-Hasa n lilwah, the famous Qajar
h akim, and in many instances where Mulla Sadra writes "The flak/m has said ...
(qala'I-hakim)"
he has identified who the haklm was. He has also identified
many unknown or little known works which were used by Mulla Sadra. Asecond
example is MS, no. 3980 of the same collection, again with glosses by Jilwah, on
the al-Tawahir wa'l-a'rad (the second safar of the Asfor), which belonged to
Mina Tahir Tunikabuni
and which again reveals attempts OIl the part of Jilwah
to identify some of the links between Mulla Sadra and earlier Muslim sources.
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That is: "We affirm that that which is by essence the object of instauration
(maj'M) is not what is called quiddity as has been professed by the riwaqiyyun
such as the martyred Shaykh [Suh rawardi] and those of his school, among whom
is' Allarnah Dawanl" . See H. Corbin, Le livre des penetrations metaphysiques,
p.
37 for the Arabic text and p. 157 for the French translation.
Like most other Muslim philosophers,
Mulla Sadra did not display interest in the
other later schools of Graeco-Rornan
philosophy which were based on doubt
and skepticisrn or which led to various forms of hedonism.
We have already dealt with the importance of theAsfor from this point of view in
our Islamic Studies, chapter 11.
Mulla Sadr a's glosses (Ta'llqah) upon the Shifo' are among the most important
ever written on this major opus of Islamic Peripatetic philosophy.
Mulla Sadra also displays some knowledge
of the Qanun, especially
its
philosophical
parts.
This important work dealing with diverse ontological questions has been at last
edited by A. Badawi, Cairo, 1973. It is a key work for an understanding
of Ibn
Sina's views on existence (wlljud) and quiddity (mahiyyah).
Probably no major intellectual
figure in later Islamic philosophy has been so
completely
neglected
as Ghiyath al-Din Mansur, whose writings, of which
numerous manuscripts
can be found in both Persia and India, deserve to he
edited and carefully studied.
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22. Sce·S.H.

Nasr , Three Muslim Sages, pp. 63-4, and S.H. Nasr "Suhrawardl"
in
M.M. Sharif (ed.), A History of Muslim Philosophy, vol. I, p. 380.
23. The names of Suhrawardi, Qutb al-Dln Shirazt and Mulla Sadra have become
bound together through the text, commentary
(sharh) and glosses (ta'liqat)
upon the Hikmat al-ishraq. The lithographed
edition of the Hikmat al-lshraq,
which is a standard text for ishraqi doctrines in traditional circles in Persia to this
day, contains all three. But it must be added that, as was pointed out in the
previous chapter, the glosses of Mulla Sadra are not upon the conunentary
of
Qutb al-Dln but upon the text of Suhrawardl itself. See H. Corbin, "Le theme de
la resurrection
chez Molla Sadra Shirazl (1050/1640)
commentateur
de
Sohrawardi
(587/1191)", in Studies in Mysticism and Religion presented 10
Gershom G. Schoiem, Jerusalem, 1967, pp, 71-115.
24, The collected writings of this remarkable figure are being edited by SJ. Musawl
Bihbuhani and S.l. Dlbaji. See S.J. Musawl Bihbahanl;" Ahwal wa athar-i Sa'in
al-Din Turkah Isfuhanl". Collected Papers on Islamic Philosophy and Mysticism, ed. by M. Mohaghegh and H. Landolt, McGill University, Institute of
Islamic Studies, Tehran Branch, Tehran, 1971, pp. 99--135.
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We have already noted that the term "Transcendent
Theosophy" ial-hikmat al-muta'aliyah.i was used by Sufis such
as Qaysari long before Mulla Sadra and should mention here
that it even appears in the works of such masters of Peripatetic
philosophy as Qutb al-Din Shlrazi.' But in these earlier
instances the meaning attached to it was not by any means the
same as that which we find in the writings of Mulla Sadra and his
students, who have given it a precise meaning and identified it
with Sadr al-Din's new metaphysical and philosophical synthesis. It is, therefore, legitimate to. delve here into the meaning
and general characteristics of the "Transcendent
Theosophy"
and to prepare the ground for the analysis in a subsequent
volume of the ideas and doctrines contained in its various
branches.
The expression, al-hikmat al-muta'aliyah, comprises the two
terms al-hikmah
(meaning theosophia)
and muta'aliyah
(meaning exalted or transcendent). Although of course used by
Mulla Sadra, it became famous when MuIIa Sadra's students,
both direct and indirect, used it to describe his school. Already a
generation after Mulla Sadra , 'Abd al-Razzaq Lahiji, the master's son-in-law and one of his most illustrious students, called
Mulla Sadra's philosophy al-hikmat al-muta'iiliyah.? By the
Qajar period this usage had become so common that Sabziwari
in his famous Sharb al-manzumah did not even pause to explain
the reason for using the term as the name for the school of the
master whose doctrines he sought to elucidate in his own
works."
When we turn to the writings of Mulla Sadra himself, we do.
not find any passages in which he explicitly designates his own
school as al-hikmat al-muta'iiliyah: The term as used by him is
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in fact related to the title of two of his works already cited in
chapter 2, the major opus, al-Hikmat al-muta'aliyah ft-l-asfar
al-'aqliyyat ai-arba'ah, and one of the last or perhaps the very
last work written by him entitled simply al-Hikmat
almuta'aliyah. 4 Even the use of the term al-hikmat al-rnuta'aliyan
in al-Shawahid al-rububiyyah" is with reference to this latter
book of Mulla Sadra rather than to his school of thought. The
fact that the term al-hikmat al-muta'aliyali came to be identified
with Mulla Sadra's doctrines by his students and by the public at
large was most likely due to two factors: one, the title of the
, A sfo r, in which is implied the existence of a school and the
world view delineated by the metaphysical doctrines, contained
in this book in whose matrix (fi) the four intellectual journeys
toward the stations of certainty are made; and two, the likely
presence of oral teaching by the master himself according to
which al-hikmat al-muta'aliyah was meant to be not only the
title of some of his writings but also the name of his whole
school. Although this latter pointcannot
by definition be substantiated through written documents, its confirmation by all
the leading traditional masters of this school in Persia today,
masters who have all received the oral tradition complementing
the written text through a chain of teachers reaching back to
Mulla Sadra himself, is the strongest argument for its acceptance.
Be that as it may, the term al-hikmat al-muta'iiliyah. has come
to mean the particular school of traditional theosophy formulated by Mulla Sadra, a designation that began in his own day
and has continued to the present. It is a most appropriate name
for his school, not only for historical reasons, but also because
the doctrines of Mulla Sadra are veritably both hikmah. or
theosophy in its original sense and an intellectual vision of the
transcendent (the muta'iiliyah) which leads to the Transcendent
Itself. The school of Mulla Sadra is therefore "Transcendent
Theosophy" both for historical and metaphysical reasons.
In trying to understand how Mulla Sadra defined the "Transcendent Theosophy", we must turn to his own definitions of
theosophy (aL-r;ikmah) or philosophy (aL-faLsafah). 'When he
speaks of al-hikmah he is in fact speaking of the "Transcendent
Theosophy",
because for him true hikmab is al-hikmat almuia'iiliyan which he expounded. It is of interest to note that
like earlier Islamic philosophers, and even more than them,
Mulla Sadra was intensely interested in the definition and

What is the "Transcendent

Theosophy"?

87

meaning of falsafah and hikrnah. He discussed them in sevenll
of his works and defined them more than once, drawing for his
definition on earlier sources and synthesizing various views in
his own characteristic fashion. In one of his famous definitions,
he considers hikmah as the vehicle through which "man
becomes an intelligible world resembling the objective world
and similar to the order of universal existence":" In a more
extensive definition oi falsafah in the Asfor, he echoes views all
the way from Plato to Suhrawardi, stating, "Falsafali is the
perfecting of the human soul to the extent of human possibility
through knowledge of the essential realities of things as they are
in themselves and through judgment concerning their existence
established upon demonstration" and not derived from opinion
or through imitation. Or if thou likest thou canst say, it is to give
intelligible order to the world to the extent of human possibility
in order to gain 'resemblance'
to the Divine"." One of the
foremost expositors of the school of Mulla Sadra during the last
century, Mirza Mahdi Ashtiyanl ,'" has distinguished
the
"Transcendent Theosophy" from earlier schools of philosophy
in the following pertinent
comment:
"It [al-r;ikmat
aLmuta'aliyahs entails the unity of being [taw!;.id al-wujuds in
contrast to Peripatetic philosophy, in which is to be found only
the unity of necessity [i.e., Necessary Being] (tawhid wujub
wajib [al-wujud]), not the unity of being" ,11
If the definitions of hikman given by Mulla Sadra are
analyzed along with the pertinent postscript of Ashtiyani, it will
be discovered that the concept of hikmali which in fact is none
other than al-hikmat al-muta 'aliyah, is identified with a wisdom
or theosophy which is based on a purely metaphysical foundation reached through intellectual intuition and at the same time
presented in a rational but not rationalistic form and making
use of rational arguments. They also show that this theosophy is
related to realization, to the transformation of the being of the
recipient of this knowledge, Furthermore,
as we delve more
fully into the writings of Mulla Sadra, we discover that the
methods proposed for the realization of this knowledge are
related to religion and cannot become accessible except by
means of revelation.
There are, therefore, as already stated, three basic principles
upon which the "Transcendent Theosophy" stands: intellectual
intuition or illumination (kashfor dhawq or ishraqv; reason and
rational demonstration ('aql or istidliil); and religion or revel a-
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tion (shar', or walJ,y). It is by combining the knowledge derived
from these sources that the synthesis of Mulla Sadra was
brought about. This synthesis aimed to harmonize the knowledge that is accessible to man through the following means,
namely, Sufism, the school of ishraq, rational philosophy (identified by Mulla Sadra with the Peripatetic school) and the reLigious sciences including theology (kaliim). The characteristics of
the "Transcendent Theosophy" become more clear if it is compared with each of these branches of the traditional Islamic
sciences."
In the discussion in Chapter 4 of the sources of Mulla Sadra's
doctrines, we showed how closely his teachings were related to
those of the Sufis, particularly to Ibn 'Arabi, Sadr al-Dln alQunyawi, 'Abd al-Razzaq Kashani, Da'ud al-Qaysari and
other masters of Ibn 'Arabl' s school. If his teachings were to be
compared and contrasted with theirs, it could be said that the
Sufi metaphysics of these masters is the intellectualized version
of their spiritual vision. In the case of Ibn 'Arabl especially, this
metaphysics presents itself as so many strokes of lightning, each
of which illuminates an aspect of the landscape of ultimate
Reality. These flashes of light are transformed by Mulla Sadra=
and also to a certain extent by such figures as Oaysart before
him - into a more steady and continuous light. Sadr aI-DIn
seeks to present a more systematic metaphysical exposition, to
provide logical proofs and to explain aspects which the earlier
Sufi masters had passed over in silence or simply stated in brief
form as a gift of heaven and the result of their spiritual visions.
There are no major points in which Mulla Sadra opposes the
teachings of Ibn 'Arabi as he opposes certain theses of the
Peripatetics and the IIluminationists,
except perhaps in the
question of evil, and in the question of free-will and predestination, which he treats somewhat differently from Ibn 'Arabi. But
he does discuss many points which are not touched upon by Ibn
'Arabi and his school but are implied by them. In a sense Mulla
Sadra provides both a more logical and systematic basis for the
Sufi metaphysics of the school of Ibn 'Arabi and a commentary
upon and extension of his works. In fact, besides being one of the
leading philosophers and theosophers of Islam, Mulla Sadra
must also be considered one of the foremost commentators on
Ibn 'Arabl and his students.
If we compare the "Transcendent
Theosophy"
with the
"Theosophy of the Orient of Light" tai-hikmat al-ishraq) of
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Suhrawardi, we would find both a close rapport, already alluded
to earlier, and certain differences which would aid our understanding of the "Transcendent
Theosophy"
itself. It could
be said that Mulla Sadra realized more fully in his own being
the ideal of the theosopher (muta' allih) which Suhrawardi
announced and strove to realize." He succeeded more fully
than Suhrawardi in providing a rational foundation for the
knowledge that issues from spiritual vision. In this endeavour
he owes much to Suhrawardi, who was the first to take a step in
this direction; but Mulla Sadra followed this direction to its end
and was able to deal with more questions than Suhrawardi and
to explore some of them in greater depth.
Similarly, the attitude of the two men toward Ibn Sina and
Peripatetic philosophy is not exactly the same. Although
Suhrawardi.knew
Ibn Sina well and wrote several important
works such as the Talwihat and the Miuarahat, which are in
reality re-formulations ofIbn Sina's teachings, he criticized Ibn
Sina openly in both the Qissat al-ghurbat al-gharbiyyali" and
the Hikmat al-ishraq. 16 Mulla Sadra , however, while also a critic
of many points of Peripatetic philosophy, as we shall demonstrate shortly, was one of Ibn Sina's chief commentators and
was able to integrate his teachings into the "Transcendent
Theosophy" more fully than Suhrawardi was able to harmonize
Peripatetic philosophy with hikmat al-ishraq. Whereas for
Suhrawardi Peripatetic philosophy was a necessary basis for a
study of ishraqi theosophy, for Mulla Sadra it was an element
that was integrated in an organic fashion into the very texture of
the "Transcendent
Theosophy" .
As far as the strictly speaking religious sources are concerned, there is also a distinction between what we find in the
"Transcendent
Theosophy" and in ishraqi theosophy. Again
the credit must go to Suhrawardi for being the first Islamic
philosopher to quote Quranic verses in his philosophical works
and to seek to harmonize the meaning of the revealed verses
with the tenets of theosophy. But once again it was Mulla Sadra
who followed this approach through and succeeded in interweaving the texts of the Holy Quran and Haditli with his own
theosophical exposition in a manner that was unprecedented.
There is also this difference, that Suhrawardi made use of
Quranic verses and the sayings of the Prophet, while Mulla
Sadra had recourse to the sayings of the Shi'ite Imams, such as
the Nahj ai-b alaghah. of 'All and the traditions assembled in
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Kulayni' s Usid al-kafi , in addition to the Quran and prophetic
Hadith. Moreover, Mulla Sadra must be considered a major
Ouranic commentator
in his own right, ranking with the
foremost commentators in Islamic history, a unique distinction
among Islamic philosophers.
When we come to more particular points of difference between Mulla Sadra and Suhrawardi, we realize that, although
closely related, the "Transcendent
Theosophy"
departs on
many poin ts from ishraqi theosophy, of which some of the most
basic will be mentioned. The most important difference is of
course MuIHi.Sadra's assertion of the principiality of existence
(a~alat al-wujudy in contrast to the principiaIity of quiddity
iasalat al-mahiyyah i held by Suhrawardi, a difference which
Corbin has called the basis of the" revolution" brought about
by Mulla Sadra in Islamic philosophy." This difference leads in
turn to a difference in view concerning the question of change
and transformation, the gradation of beings, eschatology, etc.,
which a close comparison of Mulla Sadra's teachings with those
of Suhrawardi reveals."
Another
distinct difference between Mulla Sadra and
Suhrawardi concerns the world of imagination ('alam al-'
khayal) with which we hope to deal fully in the subsequent
volume. Here suffice it to say that Suhrawardi was the first
Islamic philosopher to assert that this faculty within the human
soul was independent of the body (tajarrud), and hence that it
continued to exist after corporeal death. But he did not assert
the existence of the objective and cosmic counterpart of this
microcosmic imagination, whereas Mulla Sadra believes ina
macrocosmic world of imagination (khayiil al-munfasil] as well
as a microcosmic one (khayiil al-muttasil] with profound consequences for problems of the posthumous becoming of man and
eschatology in general.
Finally, in his natural philosophy Mulla Sadra departs from
the views of Suhrawardi to return to the hylomorphism of Ibn
Slna, but interprets this doctrine in the light of the principle of
substantial motion tal-hurakat al-jawhariyyah) which is one of
the basic features of the "Transcendent Theosophy' . This principle leads Mulla Sadra to an interpretation of many aspects of
natural philosophy and also eschatology that is different from
ishraqi theosophy, although here as in other domains the debt
which Mulla Sadra owes to Suhrawardi is clear. The most
cursory study of the doctrines of the two masters will reveal that
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Mulla Sadra could not have appeared had there not been
Suhrawardi to prepare the ground for him. Also, as in the case
of Ibn 'Arabi, so with Suhrawardi - Mulla Sadra must be
considered among the latter's mostimportant
interpreters and
commentators. In fact along with Muhammad Shahrazuri and
Qutb al-Din Shirazl, Mulla Sadra is the most outstanding commentator and expositor of the ishraqi school, a commentator
who, while commenting upon the works of the master oiishraq,
developed ishraqi theosophy in a particular direction and made
it a cornerstone for his own "Transcendent
Theosophy" .
When we turn to Ibn Sma and Peripatetic philosophy, we see
again that the "Transcendent Theosophy" of Mull a Sadra owes
a great deal to the mashsha'i school and especially to Ibn Sina
himself, but that it departs from this school on certain basic
points. Mulla Sadra was himself a master of Peripatetic thought
and his Sharh. al-hidayah, which is an exposition of Peripatetic
philosophy, has served for centuries as a text for students of Ibn
Sina's school of thought in the eastern land of Islam."
Moreover, Mulla Sadra is among the most precise and profound
commentators of Ibn Sina himself, his Glosses (lfashiyah) upon
the Shifo' being perhaps the best ever written on the metaphysical sections of this monumental work. Despite the profound
debt of the "Transcendent
Theosophy"
to the mashaha'i
school, however, there are basic points of difference, some of
the most important of which are mentioned here."
The fundamental difference between the doctrines of Mulla
Sadra and Ibn Sina can be traced back to the different ways in
which they treat ontology. Mulla Sadra conceives of being as a
graded reality which remains one despite its gradation, while
Ibn Slna, although conceding the principiality of existence in
each existent, believes the existence of each existent to be
different from that of other existents. Moreover, Ibn Sina conceives of becoming as an external process which affects solely
the accidents of things; hence he denies transubstantial motion
tal-harakat al-jawhariyyah i, which forms a cornerstone of the
"Transcendent Theosophy". The" inquietude of existence" as
Corbin has described Mulla Sadra's doctrine is absent from Ibn
Sina's vision of the Universe.
The denial of transubstantial motion as well as of the gradation of being led Ibn Sina to the denial of the Platonic "ideas"
and the horizontal and vertical hierarchy of archetypes and
intelligences which form such an important part of the teachings
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of both Suhrawardi and Mulla Sadra. Likewise, Ibn Sina denies
the possibility of the union between the intellect and the intelligible tiuihad al-t aqil wa'l-ma'qul'y again because of his denial
of the possibility of transubstantial motion.
Mulla Sadra believes that love (al- 'ishq) is a principle that
runs through the arteries of the Universe and exists at all levels
of existence. This esoteric doctrine is not absent from Ibn Sina' s
writings, as we see in his famous Risalali fi'l-'ishq (Treatise on
Love ),21 but nowhere does Ibn Sinaprovide full demonstration
for this principle or integrate it organically into his metaphysics.
The denial of the principle of substantial motion by Ibn Sina
and its assertion by Mulla Sadra has also led the two masters to
treat completely differently the problems of the "eternity" of
the heavens and the h.yle, the whole problem of the "newness"
or" eternity" of the world as well as the question of the manner
in which plants and animals grow. It has led to a whole series of
differences between them in questions pertaining to cosmology
and natural philosophy.
Likewise in psychology, there are basic differences perhaps
more evident than in all other branches of traditional
philosophy. Ibn Sina deals with psychology as a branch of
natural philosophy (tabi'iyyat) and is concerned mostly with the
description of the faculties of the soul. Mulla Sadra, on the
contrary, deals with psychology as a branch of metaphysics
(iliihfyyiit) and deals extensively in a manner that is unparalleled in Islamic philosophy with the origin, growth, posthumous
becoming and final entelechy of the soul. There are even differences between the two concerning the very faculties of the soul
and the manner in which the soul is related to the external and
internal faculties.
The features
which distinguish
the "Transcendent
Theosophy" from the religious sciences and kalam are the most
obvious and clear of all. In the field of the religious sciences the
"Transcendent
Theosophy" accepts them fully and reasserts
their teachings but seeks always to elucidate their inner meaning. For example, in his Quranic commentaries which form a
basic part of the "Transcendent Theosophy" , Mulla Sadra reasserts all the principles of tafsir of the earlier commentators, to
which he adds his hermeneutic
and esoteric interpretation
(ta'wit). In the field of jurisprudence (fiqh) and the study of the
Divine Law (Shari'ah), although Mulla Sadra did not write an
independent work on these subjects, in his frequent references
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he always aims to bring out their inner meaning. This is particu-'
larly true in the case of the rites of Islam ('ibiidiit), in which
Mulla Sadra, followed by many of his students, direct and
indirect, from Mulla Muhsin FaY9 Kashani and Qfu;fi Sa'Id
Oummi to Hajjl Mulla Hadi Sabziwari, tries to expound the
esoteric meaning of daily Islamic ritual practices and injunctions under the heading of a subject that has become known as
"the mysteries of worship" (asriir al- 'ibabat). One of the distinguishing features of the "Transcendent Theosophy" is that, in
contrast to earlier Islamic philosophy but like Sufism," it is
concerned with the inner meaning of concrete and detailed acts
of Islamic worship, whereas the earlier Islamic philosophers
like Ibn Slna dealt with the meaning of worship in a more
general manner .23
When dealing with kalam, Mulla Sadra and all of his followers, while knowledgeable in its science, were opposed to its
methods and approaches." The "Transcendent
Theosophy"
resembles kalam in the sense that it takes into consideration all
the problems with which kalam is concerned, whereas some of
the theological and religious problems of kalam were not considered by earlier Islamic philosophers. But Mulla Sadra and his
students consider the mutakallimitn not competent to solve
many of the problems to which they address themselves. They
are especially opposed to the "voluntarism"
of the mutakallimun which is such a salient feature of the Ash' arite school.
The "Transcendent Theosophy" solves the problems discussed
in kolam in a manner which is properly speaking metaphysical
rather than theological and which differs widely from the
methods of kalam.
In conclusion we can summarize by saying that the "Transcendent Theosophy" is a new perspective in Islamic intellectual
life based on the synthesis and harmonization of nearly all the
earlier schools of Islamic thought. It is also a school in which the
tenets of revelation, the verities received through spiritual
vision and illumination and the rigorous demands of logic and
rational demonstration
are harmonized into a unity. It is a
doctrine which can be fully understood only in reference to the
thought of the schools which preceded it. Yet it has its own
distinct features including its separation of metaphysics and
psychology from natural philosophy" and the establishment of
a clear distinction between general metaphysics ial-umur al'ammah'i and theodicy tal-umur al-khiissah y. These features
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veritable
phrase:

also concern fundamental aspects of the metaphysical content
of the "Transcendent
Theosophy" with which we hope to deal
in the complementary volume to follow soon. In the "Transcendent Theosophy", as in every authentic traditional school of
thought, we find the same metaphysical truths that have always
been and will always be but expressed in a formulation that is
new because it issues from a new vision of the Real. We also see
in the birth-process of this school the application of the perennial truths through veritable creativity to new needs and conditions.at a particular moment in the life of a living tradition. This
process caused the genesis of a school which is at once new and
continuous with the tradition from which it issued. The "Transcendent Theosophy" is a new branch of the tree of Islamic
intellectuality intended to provide for the intellectual needs of a
particular part of the Islamic community at a certain moment of
time and period of history which continues to our own day. It
came into being in order to guarantee the continuation of the
intellectual life of the tradition in the new cycle of its historical
existence and to be one more expression late in human history
of that philosophy or wisdom which is at once perennial and
universal, the sophia perennis which the Islamic sages have
referred to as al-hikmat al-khalidah or, in its Persian version, as
jawidan khirad.
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Among Mulla Sadra's contemporaries
the outstanding
hakim, Mulla Sharnsa
Gilani, who in fact opposed Mum. Sadra's doctrines in many ways, also wrote a
work entitled al-Hikmat al-muta'idiyah.
2. "There are numerous
witnesses to the exaltation of his power in the sacred
stations of spiritual vision and countless works and 'books' (asfar) which are the
messengers of his thought concerning the hikmat-i muta'aliyah", See J. Muslih,
Falsafa-yi+ali, vol. 1, Risala-yi wujicd, Tehran, 1377 (A.H. lunar), p. yk, where
the letter of Lahiji to Mulla Sadra is reproduced.
3. In his own commentary upon the eighth verse of the metaphysics of the Sh arh
al-mansiimah, Sabziwari interprets the verse:
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See Sabziwarl, Sharh-i ghurar al-fara'id or Sharh-i mansicmah, ed. by M.
Mohaghegh and T. Izutsu, Part I, Tehran, 1969, p. 390f the Arabic commentary
upon the verses.
4. See the Persian introduction
to this book by S.J. Ashtiyani in his edition of this
work; also the English preface by S.H. Nasr.
5. Concerning
the soul's knowledge of universals Mulla Sadra writes, "We have
dealt with this extensively in al-Asfar al-arba' ah and in an intermediate
fashion
in al-Hikmat al-muta'iiliyah":
See al-Shawahid
al-rububiyyah,
ed. by S.J. Ashtiyani, p. 34.
6. For Mulla Sadra as for the other Islamic philosophers
of the later period in
Pcrsia;f!ikmah
and fatsafan are used almost synonymously
in contrast to the
earlier periods of Islamic philosophy when many philosophers
and theologians
such as Fakhr aI-Din al-Razl sought to distinguish between them. See S.H. Nasr ,
An Introduction to Islamic Cosmological Doctrines, prologue.
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1. In hisShari.z al-hiday ah, Tehran,
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See the introduction
of S.A. Ashtiyani
to Sadr al-Din Shirazl, al-Shawahid
al-rububiyyah,
p. 7.
Concerning this and other definitions of Hikmah andfalsafah by Mulla Sadra
and other Islamic philosophers
see S.H. Nasr, "The Meaning and Role of
Philosophy in Islam" .Studia Islamica, XXXVII, 1973, pp. 57-80; see also S.H.
Nasr , The Tradition of Islamic Philosophy
in Persia (forthcoming).
8. As we have had occasion to mention already in our other writings, burhiin as
understood
in Islamic philosophy
is not exactly demonstration
as currently
understood in the parlance of logic in the West. There is an element of intellectual certainty and illumination
of the mind connected
with burhiin which is
lacking in the term "demonstration"
by which is it usually translated.

1313 (A.H.lunar),
p. 195, Mulla Sadra quotes
upon the Canon of Ibn Sina as follows to show
in the "Transcendent
Theosophy"
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Qutb al-Din also refers to the "Transcendent
Theosophy"
in his Durrat al-taj.
The research of S.J. Ashtiyanl conveyed to us in a letter confirms the view that
before Mulla Sadra "Transcendent
Theosophy"
meant thc hikmat-i ilUhl of the
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Al-Hikmat
al-muta'hliy ah fi'l-asfor al-arba'ah,
vol. I, part 1, Tehran,
1387
(A.H.), p. 20.
10. Concerning this figure see the English introduction ofT. Izutsu to M. Ashtiyanl,
Commentary
on Sabzawiiri's Sharh-i mansicmah, Tehran, 1973.
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Comments made by Mirza Mahdi in his teaching of the commentary of Qaysari
upon the Fusus of Ibn 'Arabi and recorded by Professor
Falaturt as Taqririu
written in the margin of a copy of the lithographed
edition of the Qaysarl
commentary
(p. 16, second column, line 2) now in the possession of Professor
Falaturl. We are grateful to Professor Falaturl for making this very pertinent
commentary
of Mirza Mahdi upon the term al-hikrnat al-muta'oliyali
in this
work available to us.
In his introduction
to theAsfor as well as in numerous instances in the Sih asl and
Kasr asnam al-jahiliyyah,
Mulla Sadra refers to al-riyadat al-shar'ivyah
(ascetic
practices derived from the Shari'ah land the spiritual discipline learned from the
saints (awliyii') and going back to the Prophet. He makes clear the necessity of
possessing religious faith (imim) and of practicing the spiritual disciplines contained within the Islamic revelation in order to be able to gain access to the
hikmah which is for him a divine science, a scientia sacra, hidden within both
revelation and substance of the human soul.
Sufism in its theoretical aspect is a "science" in the traditional sense of scientia
sacra, while in its practical aspect it is connected to a way of living and being and
thus is related to the pole of existence rather than knowledge and cannot, strictly
speaking, be categorized
as a science.
On Suhrawardi's
description of the mutu'allin see his Hikmat al-ishraq, ed. by H.
Corbin, in Oeuvres philosophiques
el mystiques, vol.I, Tehran-Paris,
1952, and
1977,p.12.
It is with this definition in mind that the title of Sadr al-muta'allihin
was
bestowed upon Mulla Sadra. It can therefore be said that indirectly the title by
which Mulla Sadra is commonly known in traditional circles in Persia to this day
was bestowed
upon him by Suhrawardi
who opened the path towards the
possibility of the appearance
of a Mulls Sadra.
See Suhrawardi,
Oeuvres philosophiques
et mystiqucs, vo!. I, pp. 275-76.
The whole of the third chapter, al-maqaiat ai-thiilithah, criticizing the Peripatetics is addressed most of all to the teachings of Ibn Srna and his school.
See Corbin's introduction
of Mulla Sadra's al-Masha'ir, Le Livre des penetralions metaph ysiques. We have already asserted in our previous writings that if
light is interpreted
to mean existence in Suhrawardi, then he also can be said to
accept the "principiality
of existence" because for him the reality of all things is
in the light which forms their vcry substance. Nevertheless.
there is no doubt
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that the ontological
doctrines of Suhr awardl and Mulla Sadra are different
because of this difference of interpretation
between them. See S.H. Nasr, Three
Muslim Sages, pp. 69-70; and Nasr, "Suhrawardi",
in M.M. Sharif (ed.),A
History of Muslim Philosophy,
vo!. I, pp. 385 on.
Our goal here is not to make such a detailed comparison
but to bring out the
salient features of the "Transcendent
Theosophy"
by comparing it with already
existing schools of Islamic thought. As various schools of Islamic philosophy
become better known, it will soon become necessary for scholars to make
careful comparative
studies of different schools of Islamic philosophy itself as
well as of Islamic philosophy and other schools of traditional philosophy in both
East and West. See S.H. Nasr, "Condition
for meaningful
comparative
philosophy" .Philosophy East and West, vo\. 22, no. 1, Jan. 1972, pp. 53-61; see
also Nasr, Islam and the Plight of Modern Man, London, 1976, chs. 3 and 4.
In the Indian subcontinent
and Afghanistan,
in fact, the Sharn al-hidayah of
Mulla Sadra, which is a veritable masterpiece
as a summary of Peripatetic
philosophy,
has been the most popular text of Islamic philosophy since the
11th/17th century being taught more widely than the works ofIbn Slna himself.
Concerning the differences between Mulla Sadra and Ibn Sina, see the introduction of S.J. Ashtiyaru to Sih risalab az Sadr al-Din Shirazi, introduction,
pp. 31
ff.
See E.L. Fackenheim,"
A Treatise on Love by Ibn Slna", Medieval Studies, vo\.
7, 1945, pp. 208-28.
Many Sufis such as Ghazzali , Ibn 'Arabi and in recent times Shaykh al-' Alawi
have written specific treatises on the esoteric meaning of Islamic rites such as the
daily prayers, fasting or pilgrimage. The "Transcendent
Theosophy"
follows the
Sufi tradition in this respect.
For example, Ibn $ina in his treatise on pilgimage to the tombs of saints discusses
the importance of visiting sanctuaries and the inner effect it has upon the human
soul while QaOi Sa'Id Qummi in his Asriir al-tibadat, ed. by S.M.B. Sabziwari,
Tehran, 1339 (A.H. solar) (studied in part in H. Corbin, "Configuration
du
Temple de la Ka' ba comme secret de la vie spirituelle" , Eranos-Jahrbuch,
1967,
pp. 79-166) delves into the esoteric meaning of concrete acts and words which
form a part of the pilgrimage performed by Muslims at Mecca and promulgated
by Islamic religious law.
See S.H. Nasr, "al-Hikmat
al-ilahiyyah
and Kalam"; Studia lslamica,
vol.
XXXIV, 1971, pp. 139-149.
The separation
brought
about by Mulla Sadra between
metaphysics
and
psychology on the one hand and natural philosophy
on the other does not
concern only the manner in which these subjects are treated. Rather, it is related
to the way in which MuIIa Sadra deals with metaphysics and psychology without
relying upon natural philosophy or basing his arguments upon elements drawn
from physics.
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Hadith, 31, 43, 65, 71-2, 89
Hafiz, 23
I:Ia'iri, 'Abd al-Husayn, 52 n.22, 53
n.28
Hall al-mushkilat al-falakiyyab fi'liradat al-jazafiyyah, 38
Hamadani, 'Ayn al-Qudat, 74
Harnuyah, Sa'd aI-Din, 23

Haqa'iq al-iman, 43
Haqq, Truth, Creator,

58
al-harakat
al-jawhoriyyah , "transubstantial motion", 34, 41, 90,
91-2
Hashiyah, 91
al-hashr, Risalat, 38, 40
Hayakil al-nur, 22, 78
hayiu, Living, 65
Herbert, Thomas, 37
hidayah, Kitab al-, 21,47,77
Hidayat, Rida Quli Khan, 50 n.l
hikmah, "theosophy",
86-7
al-Hikmat al-t arshiyyah, 41
Hikmat al- 'ayn, 21, 77
Hikmat al-ishraq, 22,43, 78, 88, 89
al-hikmat al-muta'aliyah,
27, 56-7,

85 ff.

hikmat-i ilah), "divine science",
26,35,94
n.1
l:Iillah, 23
I:Iilli, 'Allarnah, 23-4,41,43,72

25,

Hobson,

J.P., 29 n.6

Horten, M., 12
ffuduth al-t alam, 38,41
hudiah wa qidam, "the

temporal
and the eternal", 65
hudiah-i dahri, "eternal creation",
33
hujjah, Kitab al-, 47
hukama", sages, 25
Huma' i, J., 44
Husayni, Ra'na K., 16,47

'ibadat, rites, 93
Ibn 'Abbas, 71
Ibn 'Arabi; influence on Mulla Sadra, 20, 21, 66, 67, 71, 74, 88;
commentaries on, 24, 57; on rites,
97 n.22; terminology unfamiliar
in West, 15
Ibn Babuyah, 23, 72
Ibn al-Fatik, 75
Ibn Hindu, 75
Ibn Khaldun, 16 n.2
Ibn Rushd, 11-12,20
Ibn Slna, 19-22 passim, 91-2;
influence on Mulla Sadra, 14,49,
62,66,77,
89-93 passim, 94 n.1;
other followers of, 20- 6 passim,
32, 34, 77, 89; on Quran, 71; on
worship, 93
Ibn Turkah, 24, 25, 79
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lhyii' 'ulum al-din, 74

I

iji, QaQ.i 'Adud al-Din, 23
ikhtija', "disappearance",
59
Ikhwan al-Safa', 73, 75
lksir al- 'arifln fi ma'rifah tariq al-

I'

haqq wa'l-yaqin, 42
ilahiyyat,

metaphysics,
23, 36, 43,
55 ff, 64,86 if.; Mulla Sadra considers psychology as branch of,
92, 93
al-il ahiy ya t bi -ma'na' l-akh ass ,
"metaphysics
in its particular
sense", 64
ilham, inspiration, 69
lIIuminationists,
see ishraqi
'ilm, knowledge, 65
'ilm, Risalat al-, 77
'ilm al-nafs, psychology, 66, 92, 93
ai-tilm al-tabi'i, see tabi'iyyat
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'Irnad al-Dawlah,
Badl' al-Mulk
Mirza, 44
imam-zadah,
tomb of a saint, 36
al-Imamah, 42
Incoherence
of the Philosophers,
The, 20
India, Mlr Findiriski's travels in, 34
individuation,49
Intellect and the Intelligible, Unity
of, 42, 70, 92
intellectual sciences, see al- 'ulum al'aqliyyah
Iqbal, Muharnrnad,
12
Iraq, 25
'irfani, 20, 22-3, 25; Mir Findiriskt
and, 34; influences Shi'ites, 24;
elements in Mulla Sadra, 47, 63,
73, 79; see also Sufism
Isfahan, 32-5; School of, 26, 27, 32,
79; see also Mir Darnad
Isfahani, Mulla 'Ali Nuri, 67
Isfahani, Mulla Isma'Il, 41, 44, 67
Istahani, $a'in al-Din ibn Turkah,
24, 25, 79
al-Isharat wa'l-tanbihiu , 21, 22
'ishq , love, 65, 92
ishraq , Mir Darnad's pen-name, 32
ishraq , Illuminationist
school, 20-5
passim, 32; Mulla Sadra and, 49,
75-9,
87,
88-91;
see
also
Suhrawardi
Islamic philosophy:
discovered
in
West,
11-16;
called
"Arabic
philosophy",
11, 16 n02
Isrna'Ilisrn, 24, 73
istidlal, "rational
demonstration",
87
al-Istilahat al-sufiyyah, 57
Ithbat al-bari'; 50
i'tiqad, Kitab al-, 72
ittihad al- 'aqii wa'l-ma'qul, "unity of
the Intellect and the Intelligible",
70, 92; Mulla Sadra's book, 42
Ittisaf al-mahiyyah bi'l-wujud, 42
Izutsu, Toshihiko, 12
Jabal 'Arnil, 23, 25, 33
jabarut, world of, 59, 60
Jadaane, F., 81 n.Ld
Jadhawiu, 33

ja'l, "effect", 62
Jalali Ethics, The, 22
Jarni, 'Abd al-Rahman,
23
Iami' al-asrar, 24
Jandi, Mu'ayyid al-Dm, 23
Iawabat al-masa'il al-i awidah , 50
al-jawahir wa'l-a'rad, book of substances and accidents, 61
Jaza'iri family, 25
Jewel of the Crown, The, 21
Jilwah, Sayyid Abu'l-Hasan,
80
Jilwah, Mirza Hasan, 44,47
Journeys, see Asfar
jurisprudence,
25, 92
Jurjant, Sayyid Sharif, 23, 24, 72
Juwayni, Imarn al-Hararnayn,
19
Juzjani, Abu 'Ubayd, 20
Kahak, Mulla Sadra retires to, 35-7
kalam,
theology,
19-28 passim;
Sunni, 23, 71, 72; Mulla Sadra
and, 42, 55,72,89-90
passim; see
also Shi'ism
kamm, "quantity",
63
Karaki, Mul;laqqiq-i,26
Kashani, 'Abd al-Razzaq, 23, 71
Kashanl, Mulla Muhsin Fay(l, 38,
47,51 n02, 81 n.If), 93
kashf, "intuition",
87
Kashf al-jawa'id, 41, 43
Kasr al-asnam al-jahiliyy ah fi
dhamm al-mutasawwijtn,
42, 96
no12
Katibi, Najm aI-Din Dabiran, 21,
77
kay], "quality",
63
Khadir, "invisible hierarchy", 37
al-khafiy, "the hidden", 58, 59
khalq , "creature",
58
Khalq al-a'mal, 42
Khan, Allahwirdi,
see Allahwirdi
KMn
Khan school, 37
Khawarl, Asadallah, 47
khayal
al-munfasil,
kh ayal almuttasii, macrocosmic and microcosmic worlds of imagination, 90
Khidr, see Khadir
khifa', "tiiddenness", 58, 59
Khoubnazar,
Ho, 51 no14
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al-Khudayri, Mahrnud Muhammad,
50
Khusrawshahi,
Shams al-Dln ' Abd
al-Harnid ibn 'rsa, 40
Khwansari, Aqa Husayn, 35
Khwansari,
Mirza
Muham mad
Hashirn Musawi, 67
al-Kindi, 11, 76
Kirrnant, Awhad al-Din, 23
Kirmani, Hamid al-Dtn, 73
Kitab, see next word
Kleiss, w., 51 no14
Kubra, Najm aI-Din, 23
Kulaynl, Muharnmad
ibn Ya' qub,
23,47, 71, 90
Lahtjanl, Mulla Muharnmad Ja'far,
29 n09
Lahiji, 'Abd al-Razzaq, 38,43,85
Lahijl, Mulla Muhammad
Ja'far
Langarudi, 44
al-Lama'at
al-mashriqiyyah
fi'l[unicn al-mantiqiyyah
; 43
Landolt, H., 82 n024
Latin translations of Islamic works,
14-15
Lebanon, see Jabal 'Amil
Limmiy yah ikhtisas
al-rnintaqalt
bi-mawdi' mu'ayyan fi'l-falak, 43
Lings, Mo, 51 no12
Lukari, Abu'l-' Abbas, 77
Ma'ani al-akhbar, 72
ul-Mabithitn al-mashriqiyyah,
72
al-Mabda' wa'l-ma'ad , 40, 43, 46,
77
al-Madani, Sayyid 'Ali Sadr al-Din,
50 n.I
madrasahs, 21, 25; Nizarniyyah, 20
Mafotih al-ghayb , 43, 45, 47, 74
Mal}ajjat al-bayda' fi ihyt:' al-ihya',
81 n.10
mahiyyah, quiddity, 42,44,47,63,
78, 90
malakta, world of, 59, 60
Manaril al-sa'irin, 74
Mantiq al-tayr, 57
Mantiq-i nuwin, 43
maqam , "station",
58
al-maqsad
al-aqsa , "outermost
goal", 58

al-Ma'rifat al-rububiyyah,
76
al-Masa'il al-qudsiyyah
fil-hikmat
al-muta'aliyah,
44, 50
al-Masha'ir, 42, 44
mashsha'i, Peripatetic school, 21-2,
24, 25, 32, 34; Mulla Sadra and,
47, 49, 76-8, 89, 91; influences
other schools, 24, 25, 79; Latin
translations, 14; see also Ibn sina
Ma'surni, Abu Mahfuz al-Karim, 50
n.I, 52 n020
mathematics,
33, 37, 47, 75
Matheson, DoMo, 51 no12
Mathnawi, 74
Mawla of Rum, see Rumi, Jalal alDin
al-Mazahir al-ilahiyyab fi asrar al'ulum al-kamaliyyah , 44
Mecca, 38
Metaphysical
Penetrations,
The
Book of, 42, 44
metaphysics, see iiahiyyat
Mlr Darnad, 26, 32-3, 37, 79; Mulla
Sadra refers to, 40, 41; Mulla Sadra's letters to, 45-6; work attributed to, 50
Mir Findiriski, 26, 32, 34
Mishkat,
Sayyid Muhammad,
51
n02, 81 n.If)
Mishkataddlni, 'A., 43
al-Miza], 44
Mohaghegh, Mo, 29 n09, 43,82 n.24,
95 n03
Mubahathat, 77
Muhakamat, 22
Muhaqqiq, M; see Mohaghegh
mujaddid, "reviver", 27
al-mujli,
24
Mulakhkhas,
77
mulk, world of, 60
Mulla Sadra (see also under individual works: list of works, 3950): life, 26, 31-9; heritage and
sources
of,
19-28,
69-80;
theosophy
described
and compared with other schools, 85-94;
Asfar , 55-68;
letters
to Mir
Darnad, 45-6; style, 33, 39; literature on, 12-13, 15,98-9; editions
of, 13
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mumkin, "contingent",

62
mumtani', "impossible",
62
Muslih, l., 41, 68 n.12, 95 n.2
muta' allih,
"transcendent
theosopher", 38, 78
mu'tabar, Kitab al-, 77
mutakkallimun,
theologians, 36, 93;
see also kalam
Mutarahiu, 78, 89
mutasawwifin,
"one pretending
to
follow Sufism", 42
Mutashabihar al-qur'an, 45
Mu'tazilite school, 27, 72
Muzaffar, Shaykh AI-i, 39, 50 n.1

philosophy,
19-28 passim, 55, 62,
65, 73, 75, 88; see also under the
various schools
Plato, 63; 64, 75, 87, 91
Plotinus, 76
Porphyry, 79
Preparation of Principles, The, 24
Proclus,76
psychology, 66, 92, 93
Pythagoras, 64, 75

ontology, 44, 49, 62, 91; see also
mahiyyan
oral tradition in Persia, 15-16,86
Origin and Return, 40, 43, 46, 77

Qabasat, 29 n.9, 33, 79
al-Qada'
wa'l-qadar
fi af a! albashar , 46, 50
qalb, "heart", 58
Qimun, 81 n.19
qasldah, 34
Qaysari, Da'ud, 23, 56-7, 74
al-Qawa'id al-malakiaiyyah,
50
Qazwlni, Dablran Katibl, 21, 77
Qazwini, Hadrat-i AyatalHih Mlrza
Sayyid Abu'l-Hasan
Raft'I, 16, 51
n.16, 68 n.10
Qazwini, MuIIa Aqa, 67
Qissat al-ghurbat al-gharbiyyah , 89
qudrah, "power", 65
al-Qudsiyyab
[i asrar al-nuqtat alhissiyat al-mushiran ita asrar alhuwiyyah, 46
quiddity, see mahiyyah
Qum, 32,36
Qumrnl, QaQi Sa'Id, 93, 97 n.23
Oumsha't, Aqa Muharnmad
Rida,
48,57,67
Oumsha't, Mirza Mahdi lIahi, 16
Qunyawi, Sadr al-Din, 23, 74
Ouran, "the: Mulla "Sadra's knowledge of, 32, 43, 44, 65, 66, 71,
89-90;.commentaries
on, 40, 45,
48; citations in Rasa'il, 73
Qut al-qulub, 74

Pallis, M., 29 n.6, 68 n.6
Peripatetics, see mashsha'i
Persia: Islamic philosophy
in, 16
n.2, 20; oral tradition in, 15-16,
86; modem interest in Mum Sadra, 13
Persian language, 16 n.2, 21, 22, 23,
33,39,41-8
passim, 74

Rahot al-iaql, 73
Rahman,
Fazl ur,
see
Fazlur
Rahman
Rasa'il (Mulla Sadra), 41 ff.
Rasa'it (Ikhwan al-$afa'), 73, 75
Rasa'il-i [alsa]i (Ashtiyani),
40 ff.
Raz!, Fakhr aI-Din, 20-3 passim, 42,
72,95 n.6

nabl, prophet,

60

Nafahat, 74
nafas al-rahman,
"Breath
of the
Compassionate",
75
Naficy, Sa'id, 51 n.8
nafs, soul, 58, 60, 64, 66
Nahj al-balaghah , 89
Najat, 77
Naqd al-muhassal, 77
naqli, religious sciences, 26, 39, 65
Nasafi, 'Azlz al-Dm, 23
Nasirean Ethics, The, 22
Nasr, S.H., 12, 13, 15, 39
nasta, world of, 59, 60
natural philosophy, see iabi'iyyat
Neoplatonism,
11, 75, 76
Nun, Hajj Mlrza, 50 n.1
Niiri, Mulla 'All, 40, 44, 48
Nun, Mulla Zayn al-'Abiam,
ibn
Muharnrnad la'far, 44

Index
Razi, Qutb al-Din, 22
religious sciences, 26, 39, 65
Remedy, Book oJ, see Shifa'
Resurrection, Treatise on, 38, 40
Risala-yi
forsi mansub
bi-Mulla
Sadrii,46-7
Risala-yi jabr wa tafwid ma'ru] bikhalq al-a'mal, 43
Risqlah, see next word
riwaqi, "Stoic"; meaning of term, 76
ru!), spirit, 58
Rumi, Jalal aI-DIn, 21, 23, 58, 74

Sabziwari, I:Iajji Mulla Hadi, 17 n.5,
35,43,48,67,74,85,93

Sadra , Mulla see Mulla Sadra
Saduq, Shaykh-i, 23, 72
safar, "journey",
57-8, 62
Safavid period, 24-8
Sajjadi, S.J., 81 n.9
salbiyyah, negative, 64
salik, initiate, 58
sam', Hearing, 65
Samrnaki, Fakhr ai-Din, 72-3
Sana'I, Abu'l-Majd,
21
sarayan al-wujud,
"flow of existence', 73
Sarayan nur wujud al-haqq fi'lmawjudat,47
Schuon, F., 28 n. 6, 51 n.12
Seljuqs, 20
Shabistari, Mahmud, 23
Shafi'Iha, A., see Chafiiha, A.
Shahrazurt,
Muhamrnad
Shams
al-Din, 22, 78, 91
Sharnsa, Mulla, 40, 95 n.1
Sharh al-hidayat al-athiriyyah,
40,
47, 77, 91
Sharn al-isharat wa'l-tanbihat,
21,
77
Sharli al-mangiunah , 85
Sharh al-mawaqif, 72
Shark usul al-kaft, 47, 71
Sharh-i hal wa ara'>! falsafi-yi Mulla
Sadra, 45
shar', religion,
87-8
Shari'ah , 42,57,92
Sharif, M.M., 17 n.13, 82 n.22
al-Sharjarat al-ilahiyyah, 78
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ai-Shawahid
al-rububiyyan
fi'lmanahij al-sulukiyyah,
13, 47-8,
86
al-Shaybi, Mustafa Kamil, 28 n.1
Shaykhi movement, 41
Shifo', 21, 48-9, 66, 77,91
Shi'ism, 23-7 passim, 32, 37; Mulla
Sadra and, 47, 71-3, 89-90
Shiraz, 22, 26-7, 31-2, 37-8, 77
Shlrazi, Fathallah, 22
Shirazl, Mlrza Ahmad Ardakani, 44
Shlrazi, Qutb al-Din, 21, 22, 25, 49,
77, 78, 85, 91
Shfrazi, Sadr al-Din.see Mulla Sadra
Shtrazt, Sayyid Sadr al-Din, 64
Shushtari family, 25
Sih asl, 25, 35, 48
silsilah, chain of initiation, 36
Simnanl, 'All'!' al-Dawlah, 74
al-sirr, "the secret", 58, 59
Sirr al-nuqtah, 50
Socrates, 64
soul, see nafs
Source of Illumination, Book of the,
24
spirit, 58
Stoics, 75, 78
Sufism, 19-25 passim, 34, 57; Mulla
Sadra and, 33, 36-7, 42, 55, 57,
73-4,88,93
Suhrawardt,
20, 22; Mulla Sadra
and,43,49,75,78,87,89-91,92;
influence of, 24, 26; and Quran,
71; terminology
unfamiliar
in
West, 15
Sum of Divine Mysteries, The, 24
Tabarsi, Ahrnad ibn 'AIi, 23
Tabataba't,
'Allarnah,
13, 16, 39,
41, 48, 67, 68 n.lO
tabi'iyyat, natural philosophy,
61,
63-4, 76, 92, 93
Tabrlzl, Muharnmad 'AIi, 50 n.1
tafahah; Kitab al-, 75
tafsir, 92
al- Tafsir, 48
Tafsir al-hadith, 48
Taftazani, Sa'd ai-Din, 23
Tahllfut al-falasifah, 20
TaF;.sil, 77
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tajurrud, "state of catharsis", 65, 90;
see also next entry
tajrid, "catharsis", 61; see also preceding entry
Tajrid, 23-4, 72
takallum , Speech, 65
Ta'Iiqat (Ibn Slna), 77
Ta'liqat 'ala ilahiyyat kitab al-shifa',

48-9
Ta'liqat 'ala sharh hikmat al-ishraq ,

49
Talwihal, 78, 89
Tamhid al-qawa'id,
Tanqiyah, 43

24

Tunikabuni, Mirza Tahir, 40, 80 n.4
Tiisi, Naslr al-Din, 20-4 passim, 34,
40, 72-3, 75
al-Tiisi, Shaykh Muhamrnad, 23
'ulama',35
al-uluhiyyah , Divinity, 59
al- 'ulam al- 'aqliyyah,
intellectual

sciences, 25, 32, 39, 65
religious sciences, 26, 39, 65
al-umiir al-l ammah , metaphysics,
al- 'ulum al-naqliyyah,

93; see mainly ilahiyyai
al-umur al-khassah, theodicy, 64, 93

Tao, Taoism, 57
taqiyyah, "dissimulation", 35
taqlid, "blind imitation", 36
Tart; al-kawnavn
f7. hashr al'iilamayn, 38, 40-1
Tariqah, 57
tawhid, Kitab al-, 72
al-Tasawwur wa'l-tasdiq, 42, 49
al- Tashakhkhus , 49
ta'wil, spiritual hermeneutics, 71, 92
Temples of Light, The, 22, 78

Thales, 64, 75
Thant, Shahid, 43
theodicy, 64, 93
theology, see kalam
theosophy: meaning of term, 57,
86 ff.; see also hikmat-i ilahi
Theosophy
descending
from
the
Divine Throne, 41
Theosophy of the Orient of Light,
The, see Hikmat al-ishraq

Thoreau,57
Three Principles, The, 25,35,48
Three Treatises (Ashtiyani), 40 ff
thubiaiyyah , affirmative, 64

'uqul, celestial intellects, 60
U!iUl al-kafi, 47, 71, 90
Uthulujiya, 76
'Uyun al-hikmah,

77

al-wujud,
"transcendent
unity of being" , 25
wahy, revelation, 88
wajib, "necessary", 60, 72
wajib al-wujud, Necessary Being,
64, 87
wsm, M., 45
wall, saint, 59
Waliallah, Shah, 23
wahdat

al- Waridat al-qalbiyyan
al-rububiyyah , 49

[i ma'rifat

Western scholarship,
philosophy, 11-13

on Islamic

Wisdom of the Fountainhead,
21,77
"world of imagination", 34, 90
wujud, see mahiyy ah
al-WujUd,49
wujud-i dhihni, "mental existence",

62

I~

'transcendent', transcendentalism, 57
Transcendent
Theosophy
ing the Four Intellectual
of the Soul, see Asfar

"transubstantial

concernJourneys

motion", see alharakat al-jawhoriyyab
Treatise on the Three Principles, see
Three Principles
The Trials, 22
Tunikabunj, Mlrza Muharnmad, 50
n.1

Yahia, Osman, 28 n.1, 68 n.7
Yoga Vas ist):a, 34
Zad al-musafir, 49

Zanjanl, Abu 'Abdallah, 50 n.1
Zanjanin Muharnmad ibn Ma'surn,
67
Zaryab, 'A. Khu'i, 47
Zubdah,

74

Zunuzi, Mulla 'Ali, 47, 67
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