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Abstract

Mir Abu al-Qasim Findiriski (970/1560 1050/1640) a prominent scholar of the
Safawid period (906/1501 1148/1736) played an important role in the development of
Shi'l Irfan and Hikmah. He was a classmate and close friend of Mir Damad (950/1543
1041/1631) and Shaykh-i1 Baha’1 (953/1546 1030/1622). Beside the other major juridical,
traditional, philosophical, and mystical accomplishments of the School of Isfahan, the
philosophical and mystical contributions of Mir Findiriski are invaluable. Although he
was not a fertile writer, the uhiqueness of his works has drawn remarkable attention.
Many considered him a great teacher of peripatetic philosophy. This thesis aims to
display Mir Findiriski’s achievements in these fields and attempts to exhibit the
originality in his exceptional mystico-philosophical ode (qasidah fikmiyyah). In this ode
Mir Findiriski summarized the principles of fkmah. Considering his mystical and
scientific writings, and various narrative accounts of his spirituality and super-natural
‘powers, his reputation as a great philosopher and mystic of the Safavid period appears to
be well deserved. This thesis evaluates various aspects of his life in some detail and a
number of ambiguities surrounding the corpus of his writings are resolved through a
complete list of his works. Finally, an overview of his doctrines on ontological as well as

epistemological problems in his work is presented.



Résumé

Mir Abu Al-Qasim Findiriski (970/1560 1050/1640) un important érudit de la
période des Safavides (906/1501 1148/1736) a joué un rble primordial dans le
développement du frfdn Shiite et de ['hikmah. 11 fut un camarade de classe et un ami
mtime de Mir Damad (950/1543 1041/1631) et de Shaykh-i Bahd’i (953/1546
1030/1622). Son compter les importantes matiéres telles que la juridiction, la tradition, la
philosophie, et ses ceuvres mystiques accomplies & I'école d'Ispahan, les contributions
philosophiques et mystiques de Mir Findiriski sont de valeurs inestimables. Bien qu'il ne
fut pas un auteur fertile, I’authenticité et I'excellence de ses ceuvres ont remarquablement
attiré I’attention. Beaucoup l'ont considéré un grand professeur de la philosophie
péripatétique. Cette presente thése vise a démontrer la réussite de Mir Findiriski dans ces
domaines et essaye d'exposer l'originalité de son exceptionnelle ode mystico-
philosophique (qasidah “kmiyyah ). Dans cette ode Mir Findiriski a récapitulé les
principes de !’ hikmah. Vu ses €critures mystiques et scientifiques, et ses divers livres
narratifs de la spiritualité et des pouvoirs surnaturels, sa réputation de grand philosophe et
mystique de la période des Safavides semble étre bien méritée. Cette thése évalue les
divers aspects de sa biographie de mani¢re assez détaillée et un certain nombre
d'ambiguités entourant le corpus de ses écritures sont résolues dans une liste compléte de
ses ceuvres. En conclusion, une vue d'ensemble de ses doctrines ontologiques ainsi que

les problemes épistémologiques de ses ccuvres est présentée.
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Introduction

The existence and nature of man’s soul are matters of interest to most people, but
especially to philosophers and mystics. Thinkers of all backgrounds have snght answers
to such questions as: “What is the reality and the origin of human life and thought?”
“Has a human being only a body with a physical existence or does he have a soul or a
spirit, too?” “What is soul if man really does have one?” “Is it essential or accidental?”
“Does the human soul have any relation to its body?” “Who is the creator and the cause
of the human soul?” “Is it Active Intellect (as the Peripatetic philosophers, or Mashsha’{in
believe) or is it universal soul (as the Illuminaﬁonists, or Ishraqiylin would have it)?”

Recognition of the soul is sometimes considered the source for the identification
of the Creator and His creatures. Since scholars also consider it to be the key to
understanding the truth and perfection of life, therefore it is a subject that has long
exercised the greatest minds. Eastern scholars, including Islamic thinkers, believed in the

immortality and incorporeality of the soul. They endlessly discussed the means toward its
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purification and perfection. Certain Greek philosophers also believed in the existence of
the soul or spirit and discussed its essence, signs and effects, leading to the emergence of
different opinions and schools. Socrates for instance believed in the existence of a soul
and insisted that knowledge of other creatures amounted to knowledge of their souls.
Plato believed in the incorporeality and immortality of the soul and strongly believed in
the substantive and perfect motion of the soul (furakat-i jawhari wa kamali-i naj%).1
Aristotle believed® that soul is originated (Hadith) and that it is the perfection form of the
natural substance. Plotinus whose ideas had a tremendous influence on the Muslim world
and Muslim philosophers, also considered the problem of the soul; in his book known as

the “Enneads,”3

he expressed his belief in the descent of the soul from the incorporeal
world and its desire to return to its home once again.

In Islam the question of the human soul has been addressed in various
philosophical, muystical, ethical and theological contexts. Other very basic and
fundamental problems in Islam (God’s unity and the doctrine of resurrection) are closely
linked with the problem of the soul. The soul is also a central concern in Islamic ethics
and mysticism.

The same may be said of the sources of man’s knowledge, which have been one
of the most controversial problems in Islamic philosophy. This epistemological question

explores the essential elements that constitute man's knowledge, and determines the

nature of human intellect.

' Abdwrrahman Badawi, Platon en pays d’islam, eds. Mehdi Muhaqqgiq & T. Izutsu (Tehran: The
Institute of Islamic Studies, McGill University, Tehran Branch, 1974), p. 312. See also Edith Hamilton and
Huntington Cairns, eds. The Collected Dialogues of Plato (Princeton: Princeton University Press, 1961),
pp. 70, 71 & 85 (Phaedo).

% Aristotle, Introductory Readings, trans. Terence Irwin & Gail Fine (Cambridge: Hackett
Publishing Company, 1996), pp. 412a-414b (De Anima).

® Plotinus, Uthiildjiya, ed. Sayyid Jalal al-Din Ashtiyini (Tehran: Imperial Iranian Academy of
Philosophy, 1976), pp. 38-43.
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These issues, fundamental in themselves and yet linked on many levels, have
preoccupied Muslim philosophers and mystics for centuries, and have been subjected to
many attempts at resolving them - not the least important of which is the contribution of
Mir Findiriski, a Safavid Muslim philosopher. Mir Findiriski dealt with the above
questions (among others) using his “Irfani”-philosophical methodology, in a very
allegorical and highly coded approach.

Mulla Sadrd’s focus, by contrast, is very different from that of Mir Findiriski. He
deals with these i1ssues from a completely different angle. He bases himself on the
principality and gradation of existence ( ‘asdlat wa tashkik dar wujiid) and on substantial
motion. The present study will deal with these problems chiefly from the standpoint of
Mir Findiriski but often in reference to the thought of Mulla Sadra.

In his philosophical ode (Qasidah Hikmiyah) Mir Findiriski deals both directly
and indirectly with diverse ideas and schools regarding the existence of the soul, the
body-soul relation, the soul-intellect relation, and the immortality and incorporeality of
the soul. Moreover, the whole structure of the poem is built around the problem of the
soul and knowledge. He expresses all his concerns and ideas in the Qasidah, where he
views the soul as being at times the foundation of ethics, at other times the basis of
mystical expression, and even sometimes the subject of philosophy. In his philosophical
thought, he investigates the theory of knowledge and how human knowledge is formed.

Mir Findiriski draws in this work both directly and indirectly on different
philosophers and elaborates on their philosophical ideas; sometimes even criticizing them
severely. He devotes his attention above all to Plato, Aristotle, Ibn Sina, Farabi, Nasir

Khusraw, Qusta ibn Liqa, and Galen. Although Mir Findiriski’s ode is relatively brief,
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containing only forty-one lines, it nevertheless deals with many philosophical, mystical
and ethical concerns.

Since Mir Findiriski lived in a distinct period in the history of Islamic philosophy,
i.e., the Safavid age, I shall discuss the philosophical and mystical issues related to the
emergence and development of the school of Isfahan, particularly the issues raised and
developed by Mir Damad and Mulld Sadra. I will also proceed to discuss the theory of
knowledge in Islamic philosophy and ascertain the part played by Mir Findiriski. I have
attémpted to show how his thought, which is fundamentally characterized by a
combination of Qur’anic and Irfani elements, prevails throughout the entire structure of
his philosophic ode.

I ‘should mention at the outset of my thesis that it will hardly be possible to deal
exhaustively with all the issues raised by Mir Findiriski in this work, if only due to
limitations of time and space. I will, however, try to build a model of Mir’s thought on
the basis of the above-mentioned subjects. Such an attempt has not been made so far. In
addition, a critical Persian text of the poem, a scholarly translation and a detailed
commentary on it will be offered in an independent chapter. In this way, I hope to make a
difficult but important philosophical work available in a reliable form to Islamic scholars,
historians of philosophy, and students of Persian literature.

Mir Findiriski

Though the Safavid dynasty (906/1501),* which symbolizes a turning point in the

history of Shi'i thought, has been studied in detail, less consideration has been given to the

* H. R. Roemer, "The Safavid Period," in The Cambridge History of Iran, volume 6, The Timurid
and Safavid periods, ed. Peter Jackson and Laurence Lockhart (Cambridge: Cambridge University Press,
1986), p. 189,
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scientific and philosophical dynamism of this period. Among which the philosophical and
mystical contributions of Mir Findiriski are noteworthy.

Mir Ab al-Qasim Husayni-i Findiriski,?® (b. 970/1563, d. 1050/1640-1) is regarded by
many scholars as one of the greatest mystics and philosophers of his time. Though he was
well ve;‘sed in a number of difficult languages such as Sanskrit and Pahlawi, nevertheless® it
must be accepted that he was considered somewhat weak in the divine sciences and even in
Arabic. One of the greatest works of Mir Findiriski is his commentary in Persian upon the
Yoga Vasistha. It seems possible that Mir Findiriski discovered certain similarities between
Islamic and Hindu mysticism. This also may explain his interest in traveling so often to India.

Among Mir Findiriski’s several works we may call his philosophical ode (Qasidah
Hikmiyah), essays on motion (Risdla-i Harakat), on technique (Risdlah-i Sind’iyah) and on
Hindu wisdom (Muntakhab-i Jug Basasht),” to note only the more important ones.® Mir
Findiriski though wrote little, but what he did write is considered sizg,vniﬁcant.9 He frequently
taught Peripatetic philosophy (concentrating on texts such as Ibn Sind's al-Shifd' and al-

Najat), mathematics and medicine.”® Corbin has rightly stated:

® Mirza Muhammad "AR Mudarris, Rayfdnat al-Adab fi Tardjim al-Ma vifin bi al-Kunya wa al-
Lagab, vol. 4 (Tabriz: Chapkhanih-i Shafaq, 1967), p. 357.

® *Abdulldh Afandi-i Isfabdni, Rivdd al-'Ulamd’ wa Hiydd al-Fudalé (Qum: Matba'at Khayyam,
1981), p. 499.

7 Fathullah Mujtaba’i, Muntakhab-i Jug-basasht or Selections from the Yoga-Vasistha attributed to
Mir Abu al-Qdsim Findiriski (Ph.D Dissertation, Harvard University, 1976).

¥ S. H. Nasr, "Spiritual Movements, Philosophy and Theology in the Safavid Period," in The
Cambridge History of Iran, volume 6, The Timurid and Safavid periods, ed. Peter Jackson and Laurence
Lockhart (Cambridge: Cambridge University Press, 1986}, p. 676.

? Nasr, “Spiritual Movements” p. 676.

' Nasr, "Spiritual Movements," pp. 675-6.
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Mir Abli al-Q2sim Findiriski (d. 1050/1640-1641), who taught
philosophical and theological sciences to several students at Isfahan, was a

powerful personality who remains shrouded in a certain mystery."

Many eminent scholars such as S. J. Ashtiyani” and H. Corbin consider him a
Peripatetic (mashshd't) philosopher. Yet, considering his philosophical ode as well as the
contemporary witnesses who believed that Mir Findiriski possessed supernatural powers,” we
may consider him as a mystical philosopher who played an important role in the development
of Shi’i “irfdn (mystical cognition).

Mir Findiriski’s writings indicate that in philosophy he was a peripatetic philosopher
and a faithful follower of Ibn Sind. Apparently all of his students except Mulla Sadra (if we
do accept that Mulla Sadra studied with Mir Findiriski) were Ibn Sina in orientation. Some of
his distinguished students were Aqa Husayn-i Khansari (d.1080/1669-70), Mulla Muhammad
Baqir Sabzawari (d. 1098 or 1099/ 1686-7), and Mulld Rafi’a Gilani (d. 1082/1671-2).»
Though he was respected by both Shah "Abbas in Iran and the Mughal court in India,” he was
not concerned with the material world and dressed very simply.'s

Mir Findiriski’s most famous work, Qasidah Hikmiyah, which is very similar to the
Qasidah Ya’iyah of Nasir ibn Khusraw Dihlawi, survives in three Iranian manuscripts.
This authentic work has been commented upon by three important scholars; Mulla

Muhammad Salih-i Khalkhali (1095-1175 solar), Muhsin ibn Muhammad Gilani (13th

"' Henry Corbin, History of Islamic Philosophy, trans. Liadiain Sherard. London: Islamic
Publication, 1993. p. 340.

2'S. 1. Ashtiyani, Anthologie des philosophes iraniens, pref. Henry Corbin, vol. 1 (Tehran/Paris:
Institut Franco-Iranien,1971), p. 62.

'3 S. H. Nasr, "Findiriski" in Encyclopaedia of Islam, new ed., Supplement, p. 308.

" Nasr, "Spiritual Movements," p. 676. See also Ashtiyini, Anthologie, p. 62.

15 Mudarris, Rayhinat al-Adab, p. 358.

18 Mudarris, Rayhinat al-Adab, p. 359. See also Nasr, "Findiriski," p. 308.
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century solar) and "Abbas Sharif Darabi (ca. 1255-1300 solar). All these commentators
attributed this work to Mir Findiriski. It is still admired by contemporary philosophers
and mystics in Iran. Though Mir Findiriski was not a prolific writer his Qasidah essentially
explains the principles of Aikmat, or wisdom, in the sense of esoteric knowledge.

Although it is beyond the limits of this introduction to bring all these principles
forward and explain them one by one, it is worth commenting on a few lines from the
ode."” In this way we may consider the first three lines of the Qusidah, which raise the
issue of epistemology and Platonic ideas. I would therefore like to quote the verses in a
literal transliteration and translation and then explain the four theories concerning
knowledge that Mir Findiriski may have intended to convey. I shall follow this approach

in an independent chapter.

Text (Lines 1-3)

&b s il 3l 5 50 (s Bl s Ues 5 5% ol al b A 1
By o5 Jol b sl Y sy, o ol b SN s e 2
Goliw Jog S ge,aisl 3 epb g oz b 3l e 3

1. Charkh ba "in "akhtarn naghz wa khush wa zibasti,
Strati dar zir darad 'anch-i dar balasti.
2. Stirat-i zirin 'agar ba nardiban-1 ma'rifat,

Bar rawad bald haman ba "agl-i khud yiktasti.

' The entire Persian text of Qasidah Hikmiyah (forty-one lines) is included in Appendix I below.
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3.'in sukhanha ra dar nayabad hich fahm-i zahiri,

Gar 'Abfinasrasti, gar Bii 'All Sinasti.'®

Literal Translation:

1. Heaven with these stars is excellent, happy and beautiful,

Whatever there is above has a form below as well.

2. The lower form - if the ladder of inner knowledge

Be climbed — is one in origin with the higher.

3. No exterior understanding can discover this word,

Whether it be that of an Abfi Nasr (al-Farabi) or of an Abd "All (Ibn) Sina."’

The Theory of Knowledge

The question of the sources of human knowledge has long been discussed both in
the Islamic world and in the West. The epistemological question attempts to find the
essential elements forming man’s knowledge and tries to determine the broader nature of
human intellectual life and how thought itself is constructed.

Perception (idrdk) is of two types: (i) representation (tasawwur) which is a simple
and single perception, like the perception of light (mir) or of sound (sawf); (ii)
confirmation (fasdig), such as when we say, "the sun is brighter than the moon.”
Representation, in turn, is itself of two kinds: (i) simple representation (tasawwur-i basif)

as in the perception of existence and unity, (if) compound representation (tasawwur-i

" Abbas Sharif Darabi Shirazi, Tulfat al-Murdad; Shavh-i Qasidih-i Hikmiva Abu al-Qédsim Mir
Findiriski (Tehran: Shirkat-1 Nisbi Muhammad Husain Igbal wa Shuraka', 1337 AH).

' A partial translation is given by S. H. Nasr in his article "The School of Isfahan.” In A4 History of
Muslim Philosophy: With Short Accounts of Other Disciplines and the Modern Renaissance in Muslim
Lands, ed. M. M, Sharif (Karachi: Royal Book Company, 1983), pp. 923, 24.
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murakkab) which is made up of two or more single representations, like "golden
mountain" or "orange juice." However the essential question goes back to the origin and
the sources of simple representation (fasawwur-i basii).

Simple Representation and its Origin

There are four theories, which attempt to explain the nature of simple
representation as a mode of perception: rational theory, sensory theory, extraction theory
and remembrance/ Platonic theory. As it is beyond the limits of this introduction to cover
all these theories in detail, I would like to deal only briefly with the rational, sensory and
extraction theories and pay a little more attention to Remembrance/Platonic theory, where
Mir Findiriski's ideas will be clarified.

(i) Rational theory: Many European philosophers, such as Descartes and Kant,
basically insist that there are two fundamental sources for man's representations
(tasawwurdr). feeling (sensation, 'ifisds) and nature (fifrah). We represent in our mind
heat (hardrah), light (nir), taste (fa’'m) and sound (sawt) because we feel them with our
sensory organs. We also represent some other concepts such as God, soul, length, and
motion, which clearly are not represented through our sensory organs; rather we represent
them by our nature. Accordingly the basic sources of man's representations, Descartes
and Kant say, are sensation (ifisds) and nature (fizrah). (ii) Sensory Theory: In contrast
to philosophers of the latter school, John Locke strongly believed that we should consider
sensation as the only source of our representations. According to him all other
representations (tasawwurdt) are made of changes to the representations that come from
our sensory organs. (iii) Abstraction Theory: Muslim philosophers by contrast divide

man's representations into the primary and secondary. Primary representations, they
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believe, spring directly from man's feelings. Man then uses his creativity and his
innovative spirit to abstract secondary representations from the primary ones. (iv)
Remembrance, Platonic Theory (Anamnesis):*° The concept known as "Remembrance
Theory" is based upon two essential principles: first, the existence of man's eternal soul
and the existence of Ideas (muthul; incorporeal realities). According to Plato, man's soul
can exist independently of his body (in fact, it existed even before the body) in a higher
world. Man's soul, which is capable of dwelling freely in an eternal and higher world, is
éble to come into contact with the incorporeal realities (muthul) and understands them.
Afterwards, when man's soul is compelled to descend from the incorporeal world and
approach his body, he loses all his knowledge. However, when he forms a connection in
his mind, through his feelings, to particular meanings, he remembers the higher ideas. In
fact, worldly meanings are nothing except reflections and shadows of higher, eternal,
Platonic ideas. When man perceives a meaning in this world, he immediately remembers
higher, eternal, Platonic ideas. Consequently man's representations (tasawwurdt) precede
his feelings, which in turn, are nothing more than a memory of knowledge acquired in a
past existence.

Mir Findiriski's philosophical ode appears to echo these notions. He believes
cognition to be a result of a memory of preVious ideas and representations. This idea is
clearly expressed in Mir Findiriski's philosophical ode. He declares at the beginning that
the universe's beauty, happiness, and excellence lie in the fact that its lower aspect (sirat-
i zirin) 1s exactly the same as its counterpart in the higher world. He clearly explains, in

the second line, that the higher form is the origin of man's representations. The word as/

*° B. Hamilton and H. Cairns, eds., The Collected Dialogues of Plato, pp. 55-60 (Phaedo), and pp.
857-871 (Theactetus).
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(in verse 2) means the base, the origin, the root, the source, while the word yiktdsti (in the
same line) means “the same,” or “united.” In the third line, however, Mir Findiriski, goes
further and declares that this theory is of such a nature that it had remained unknown
even to such great philosophers as Farabi and Ibn Sini. He states moreover that the latter
two thinkers did not apprehend this theory because they lacked inner or esoteric
understanding. In other words, if such brilliant thinkers were unable to understand the
theory on the basis of outwards knowledge, how could anyone else hope to?*' Yet if they
had developed their inner sight, this understanding would have been granted to them, just

as it would be to anyone else.

Text (lines 4, 5)
Lg-w‘.}j) 6 f;‘.‘o j__u\.(,-.)ud‘ J}‘SCJ?.-'U‘—‘J—{} M)bd\";‘ UL"4
&Lﬂ}fdv\.‘suud_y;@iﬂd&c G L s Ll oLle asb as 2 5

4. Jan 'agar na “aridasti zir-1 'in charkh-i kabtd,

'In badanha niz da'im zindah wa barjasti.

5. Har ch-1 bashad "arid "6 rA jowhari bayad nakhust,

"Agl bar "in da‘wéy—i ma shahidi gliyasti.

Translation

4. If soul were not an accident under this azure heaven,
These bodies would be forever alive and upright.

5. But whatever is an accident must first have a substance,

The intellect is our expressive evidence for this claim.

' See M. H. A. Savi, Tuhfat al-Murdd, p. 55.
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In the above verses Mir Findiriski offers reasons in support of what he asserts in
the first two lines of his ode. In verses one and two, he appears to maintain two
philosophically important principles: that there exists a higher rational universe which
contains both the souls of men and incorporeal realities, and that upper ideas and
representations are the source of man's representations {(fasawwurdf) in this world. In
verses four and five Mir Findiriski substantiates this by declaring that if the souls were
not accidents within bodies, they would have to be the essences and consequently bodies
would also be everlasting. However, men's bodies perish, and are evidently neither
eternal nor essential. Men's souls are therefore accidental and approach human bodies as
an accident. The source of a man's soul or its substance is the incorporeal, universal
intellect (“aql-i kulli-i mujarrad). Mir Findiriski maintains that men's souls are like forms

(suwar, pl. of siirah) and that the incorporeal, universal intellect is that substance.

Incorporeal, Universal, Rational Forms and Incorporeal, Universal Intellect

To convey more clearly the above process of reasoning, I shall explain his proof
in other words. According to S. M. H. Tabataba’1, a contemporary Muslim philosopher,*
incorporeal, universal, rational forms (suwar-i “aqli-i kulli-i mujarrad) are comprehended
by incorporeal, universal intellect (‘aql-i kulli-i mujarrad). The incorporeal, universal
mtellect (Cagl-i kulli-i mujarrad) supplies incorporeal, universal, rational forms (suwar-i
‘aqli-i kulli-i mujarrad) to men's souls. As these forms are knowledge, they are
incorporeal. And as they are universals, they are common (mushtarak) to all people.
Since we know that every material thing, which penetrates in matter, is entirely personal

and cannot be shared, it must be acknowledged that rational forms are immaterial and

28, M. H. Tabataba'i, Aghdz-i Falsafah (Qum: Intisharat-i Tabatabd’i, 1990), pp. 257-8.
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their agent likewise incorporeal. For a weak material existent cannot create an existence
stronger than itself.

Man’s own soul could be considered the agent (fd'i/) of incorporeal, universal,
rational forms. This confirmation however proves illogical, since the relation (nisbah) of
man's soul to incorporeal, universal, rational forms are in potency (b-i al-quwwah) not in
actuality (b-i al-fi'l). A thing in potency cannot transform itself from a state of potency to
one of actuality. Consequently the agent of incorporeal, universal, rational forms is an
incorporeal substance, which contains all incorporeal, universal, rational forms.

Text (line 6)

6. Mitawani gar zi khurshid 'in sifatha kasb kard,

rowshan 'ast wa bar hamah tiban wa khud yiktasti.

Translation

6. If you can obtain these qualities from the sun,

the sun is bright and shines upon all things while keeping its unity.

In this verse Mir Findiriski likens the relationship between incorporeal, universal,
rational forms, and incorporeal, universal intellect to the sun and its rays. As sun is the
agent and cause of rays of light, the incorporeal, universal intellect is the agent and cause
of soul. Like the sun which mitiates and terminates the rays, the incorporeal, universal
intellect also commences and completes the soul. And just as the rays are entirely linked
with the sun, and have no independent existence, man's soul is similarly related to

* incorporeal, universal intellect.
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Text (lines 7- 8)

Sy p paast A b ad s olhslr s ok g & is psn 7
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7. Jawhar-1 “aqli ki bi payan wa jawidan buwad,

Bé hamah wa ham bi hamah majm@i® wa yiktasti.

8. Jan-1 "alam gliyamash gar rabt-i jan dani bi tan,

Dar dil-1 har dharra ham pinhan wa ham paydéasti.

Translation

7. The intelligence substance which is endless and eternal,

with or without all things is a totality and unity.

8. I call it the soul of the universe, if you believe in the body- soul connection,

in the heart of every atom it is both hidden and visible.

One of the most fundamental philosophical problems is the relation of soul and
body. Mir Findiriski shows in the above verse that like Plato he believes in the duality of
soul and body. Plato reasoned that soul and body are two separate substances.”

Accordingly the soul-body relation is accidental. He likens, as M. Mutahhari
says,” this relation to that of a bird and its pigeonhole or to that of a rider (rdkib) and his
mount {(markiib}, though we clearly see no substantial connection between a bird and its

pigeonhole or between a rider and his mount. This philosophy was rejected by Aristotle

and later on by Ibn Sina. They considered the soul-body relation to be much stronger than

# E. Hamilton and H. Cairns, eds. The Collected Dialogues of Plato, pp. 246-7 (Gorgias ), and pp.
517-8 (Phaedrus).

> Murtada Mugahhari, Magélit-i Falsafi, vol. 1 (Qum: Intisharat-i Hikmat, 1988), p. 10. See also
Plato, Plato’s Phaedo. Trans. R. S. Bluck. London: Bobbs-Merrill E. P. L., 1985, pp. 85-9.
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Plato had envisaged it* and stated that the soul-body relation is like the relation of form
(sirak) and matter (mdddah). *® However, in this case soul is with body, not in body.
Thaus it is not eternal, has no previous knowledge and acquires all its knowledge in this
world. This theory was only developed in the following centuries. Later, the philosophers
such as Mulla Sadri attempted to establish a closer connection between soul and body.

In contrast to Mir Findiriski, who paid close attention to the Platonic doctrine of
Ideas, his supposed pupil and contemporary, Mulld Sadra, proclaimed that both soul and
body are the result of motion. In fact, Mulla Sadra said matter has the potentiality to
improve something immaterial in itself. On the one hand Mullad Sadra disagreed with
Plato, saying that the soul does not precede the body or its knowledge. On the other hand
he differed with Aristotle, Ibn Sina and Mir Findiriski over the claim that the relation of
soul and body is not like the one between form and matter (sireh & mdddah), but is
rather much stronger. Soul is a higher level of body. Soul is a perfect level of body. In
other words body, with its four dimensions (length, width, depth and time) will grow a
new and fifth dimension as well. The fifth dimension is called the spiritual dimension,
one that exists and develops simultaneously with the body.?’

The purpose of this Study

As it is evident from the short discussion above, in his Qasidah Hikmiyah and in his
other works Mir Findiriski tries to deal with many philosophical issues as the

interrelationship of soul, intellect, knowledge and motion. The purpose of the present study is

to analyze these issues in detail by focusing on crucial topics like the existence of intellect

» Terence Irwin and Galin Fine, trans, Aristotle: Introductory Readings {Indianapolis/ Cambridge:
Hackett Publishing Company, 1996), p. 90.

% Ibid., pp. 90-100.

27 M. Mutahhari, Magdaldt, vol.1, pp. 14-17.
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and soul, the soul-intellect relation, the body-soul relation, Platonic Ideas and the theory of
knowledge. My primary intention is to describe Mir Findiriski's treatment of these problems
with their previous and contemporary Islamic formulations, and to delineate the historical
Islamic development of the central arguments and theories that find their way into Mir
Fidiriski's discussion. This work aims to examine his treatment of mystical and philosophical
problems in the Qasidah FHikmiyah, without neglecting his other writings. In this regard I will
bring to light three different interpretations that have been made of his Qasidah, particularly
the case of the theory of knowledge in Mir Findiriski’s writings.

Research Hypothesis

The primary intention of this thesis, therefore, is to clarify Mir’s mystical and
philosophical doctrines developed in his Qasidah Hikmiyah and his other works, employing
an analytical methodology in order to do so. In this regard I shall evaluate the category
(Ishriqi or Mashsha’i philosophers) he belongs to. Mir Findiriski is both one of the least
known and the most original and influential thinkers in the history of Islamic philosophy. A
number of recent studies are a proof or the vitality and significance of his thought. Some of
the research carried out recently include: (i) H. Corbin’s Anthologie des Philosophes
Iraniens, History of Islamic Philosophy and La Philosophie Iranienne, (i1) F. Mujtabd’1’s
dissertation “Muntakhabit-i Jug-Basasht or Selections from the Yoga-Vasistha Attributed to
Mir Abu’l-Qésim Findiriski” and (iii) S. H. Nasr’s “The School of Isfahan,” m M. M.
Sharif’s 4 History of Muslim Philosophy. Nonetheless, a detailed analysis of this topic in any
language has not been done yet. It will be necessary, of course, to outline Mir Findiriski's
views within their historical context and according to the background or the different

audiences for which he was actually writing.
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The General Plan of This Thesis

Since Mir Findiriski lived in a revolutionary period in the history of philosophy,
which witnessed the emergence of the “school of Isfahan” under Mir Damad, this thesis
will begin by placing him within this context and will describe his intellectual life in
some detail. Moreover, a number of problems surrounding the corpus of his writings
could be resolved by a complete listing of his works. This has not been done before. I
will provide an overview of his doctrines, but a major part of the discussion is devoted to
the ideas drawn from his works such as the existence of intellect and soul, the soul-
intellect relation, the body-soul relation and the theory of knowledge, motion, and
gradation. These topics have not been studied by previous scholars. The thesis aims to
present the philosophical and mystical thought of this important thinker for the first time
in English. The objective of this thesis is to explore the philosophical and mystical
approaches and the arguments as they follow from Mir Findiriski's own presentations or
from his best interpreters such as Sayyid Jalal al-Din Ashtiyani, Mulla Muhammad Salih-
1 Khalkhali (1175-1095 A.H.), Muhsin ibn Muhammad Gilani (13th century A.H.) and
'Abbas Sharif Darabi (ca. 1255-1300 A.H.). This thesis is composed of five parts

presented in ten chapters, a bibliography and accompanying appendices.
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Chapter One discusses the “scheme of the thesis and its justification.” It provides
general information about Mir Findiriski and a glance at some of his philosophical and
mystical viewpoints. The purpose of the study, the research hypothesis, and the general
plans of the thesis are also described in this first chapter.

Chapter Two describes the “school of Isfahan.” The modes of approach to reality,”
and the uniqueness of the school are considered. The major preceding and successive
figures like Shaykh Baha’i, Mir Dadmad and Mulla Sadri are discussed.

The Third Chapter of this thesis examines the biography of Mir Findiriski in
detail. Since the records of Mir Findiriski‘s life are often repetitive we will make a
careful observation of his personality and a documented outline of Mir Findiriski’s
biography based on primary as well as secondary sources. We will also discuss Mir
Findiriski’s genealogy, education, intellectual life, language skills, students, instructive
stories along with different aspects of his personality and works. To show Mir
Findiriski’s thought more explicitly, we will consider his major works individually.

Chapters Four and Five will deal with Mir Findiriski’s approach to the problem of
Motion (farakah). These two chapters highlight the goal of the discussion of motion, the
immutable and the changing, the potential and the actual, the concept of generation and
corruption (kown wa fasad), the concept and definition of motion, the critique of the
definition of motion, the existence of motion, fundamental factors (mugawwimar) of
motion, the features of motion, sequentialness of motion (such as beginning, end, time,
distance), categories in which motion takes place (spatial motion or motion-in-place,

motion-in-position, motion-in-quality, motion-in-quantity, and motion-in-substance), the
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thing subject to motion (mutufarrik), the mover (muharrik), the insufficiency of
Aristotle’s proof of the “First Mover” and Mulla Sadra’s proof of the “First Mover.”

In Chapter Six Mir Findiriski’s Risdlah-i Sind ‘Tyyah *“‘vocational treatise” or
Haqd'ig al-Sandyi’ (The Truthfulness of the Vocations) or Sandyi‘ al-Haqéd’ig (The
Vocations of Truthfulnesses) and its main philosophical concepts are reviewed. It surveys
the physical as well as metaphysical® vocations in human society from the traditional
point of view.

Chapter Seven discusses the problem of gradation. This chapter explains Mir
Findiriski’s theory of gradation and systematic ambiguity (fashkik). In this chapter, I will
outline the most general featureé of this complex problem, identify the philosophical

bl

dimensions that are the immediate focus of Mir Findiriski’'s attention and discuss the
ways in which that problem appears in Mir Findiriski's own response. In this regard we
will discuss the concept and definition of rashkik, the modes and the reason of rashkik,
the principal of fashkik, the types of tashkik, the meaning of tashkik in existence, the
meaning of tashkik in quiddity, tashkik in substance, tashkik in accidence, the reason of
tashkik in existence, the reason of tashkik in quiddity and the position of Mir Findiriski.
Chapter Eight deals with Mir Findiriski’s mystico/philosophical ode Qasidah
Hikmiyah. This Qasida has received significant scholarly attention during the last three
and a half centuries. In this chapter we present the gasidah in its Persian texf verse by

verse. Transliteration, literal translation and a short examination following each verse or

group of verses are also provided. Some of the major topics in this chapter are “the

* Metaphysical means immaterial, incorporeal, insubstantial, spiritual. However the central meaning
shared by these adjectives is “lacking material body, form, or substance”: immaterial apparitions; an
incorporeal spirit; imaginary and insubstantial victories; metaphysical forces; spiritual beings. See The
American Heritage® Dictionary of the English Language, Third Edition copyright © 1992 by Houghton
Mifflin Company.



33

99 ¢6;

celestial archetypes (Platonic ideas) and their earthy reflections,” “incorporeal, universal,
rational forms and incorporeal, universal intellect,” “God’s attributes,” “the soul-body
relation,” supplying a short analysis following each verse or group of verses.

Chapter Nine will look at the epistemological problems in Mir Findiriski’s views
manifest in his own writings. Epistemology is the branch of philosophy that deals with
the most basic and primary questions about knowledge. This is one of the most crucial
lessons in the history of modern philosophy. In order to perceive Mir Findiriski’s position
more clearly, we must try to understand the conceptual foundation of epistemology.
Some of the major titles in this chapters are: “the importance of epistemology,” “the

L BN 1Y

definition of epistemology or the theory of knowledge,” “the possibility of having

kxd (13

knowledge,” “Pyrrho’s enigma,” “the answer to Pyrrho’s enigma,” “the tools of

7 &6

knowledge,” “the view of Qur’an in regard of the theory of knowledge,” “the sources of

23 6%

the theory of knowledge,” “simple representation and its origin,” (rational theory, sensory
theory, remembrance Platonic theory, abstraction theory).

Finally Chapter Ten concludes with remarks on Mir Findiriski’s philosophical and

mystical dimensions.



Chapter 2

The “School of Isfahan™
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Introduction
Since the time of Shah "Abbas I (1587-1629), the city of Isfahan has been
a major center and capital of Islamic arts and sciences. Consequently, scholars,
‘ who flourished in this period, though of different orientations, are grouped
together under the title of the “School of Isfahan.”*’ The term “School of Isfahan”
was initially suggested by Nasr,”® Corbin,”" and Ashtiyani*? and then taken up by
others such as Izutsu (on Mir Daméad). Hamid Dabashi writes:

When England was ruled by Elizabeth 1, Spain by Philip II, Russia by
Ivan the Terrible, and India by Emperor Akbar, Persia achieved one of its
greatest periods of high culture and material civilization under the
legendary reign of Shah "Abbas I (ruled 996/1588-1038/1629), who came
to the power when Mir Damad was forty-five years old and died when he
was eighty-six. During his reign the: “School of Isfahan” found its most
celebrated patristic foundation; and Persia experienced one of the greatest

period of its political and material prosperity.”

¥ H. Corbin, History of Islamic Philosophy, p. 338.
3 Nasr, “The School of Isfahan” in Sharif (ed.) 4 History of Muslim Philosophy 1983, p. 904.
3V H. Corbin, History of Islamic Philosophy, p. 338.
32 Sayyid Jaldl al-Din Ashtiyani, Muntakhabiti az Athdr Hukamé-yi ildhi-yi Iran: az “agr-i Mir
Damad wa Mir Findiriski td zamdn-i hidir (Tebran and Paris).
’ 3 Hamid Dabashi, “Mir Damad and the founding of the ‘School of Isfahan’” in History of Islamic
Philosophy, eds., Seyyed Hosein Nasr and Oliver leaman, London: Rutledge, 1996, p. 578.
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The Educational Situation in Safavid Period

A European traveller who happened to visit Isfahan and lived there for some years
in Mir Findiriski's time relates:

Books are very expensive but everyone even shopkeepers and

industrialists buy them...and want to have their children study... and send

them to schools when they are only kids; every district has several

schools; however, respectful families act differently; parents ask teachers

to train their children at home and don't allow their youths to be out of

home except for hunting, shooting or outdoor games. These kids would

naturally grow up wise, polite and honest and never swear for they have

not mixed with villains.**

The victory of the Shi’1 had definitely promoted a great generation of scholars and
a vast amount of books and material on different topics and subjects. Mulla Sadra, Qadi
Sa’ld Qummi, Mulld Muhammad Taqi Majlisi, Mullda Muhammad Baqir Majlisi and
others are some of the important ones. Although the philosophers in this period were not
granted desired freedom, they could refer to the fadith of the Imams in philosophical
context. The universal themes examined by these scholars include the problem of time,
the fundamental reality of existence or fundamental reality of quiddity, the reality of the
imaginal world (‘dlam al-mithdl, barzakh) and, also, a new gnosticism.> According to H.
Corbin, this gnostic element in the writings of Mulla Sdara resulted in a revolution in the
metaphysics of being, a validation of the active Imagination, a concept of intrasubstantial
motion and the twofold dimension of the Muhammadan Symbol and the Muhammadan
metaphysical Light of Reality (the exoteric aspect of prophecy, and the esoteric aspect of

Imamology).*® Apparently, the Iranian biographical-bibliographical catalogues hardly

draw a distinction between Peripatetic (mashshd 1in) and Illuminationist (ishrdgiyiin)

** Electronic site of Mulla Sadra, “http://www.mullasadra.org.”
** Gnosiology is an esoteric spiritual knowledge of truth, which is held by the ancient Gnostics to be

essential to salvation.
* H. Corbin, History of Islamic Philosophy, 1993, p. 338.
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philosophers; however, a pure peripatetic philosopher who is not more or less Ishrigi is
rare among them. Some typical examples would be personalities like Muhammad Bégir
Astarabadi, well known as Mir Damad (1040/1631-1632), the teacher of several
generations of Shi’ite philosophers and the greatest name in the School of Isfahan, Mir
Abi al-Qasim Findiriski,” better known in Iran as Mir Findiriski, (ca. 1560-1640A.D./970-
1050A.H.) and Sadr al-Din al-Shirazi, better known as Mulla Sadra (1571/72-1640A.D.).

The metaphysical thought of these prominent Muslim philosophers stems from a
solid conceptual construction, which resulted from philosophizing a profound mystical or
gnostic intuition of Reality. Being mystics of Islam, through personal experience these
great thinkers were able to penetrate into the very depth of Reality and witness the secrets
of Being with their own spiritual eyes (basirah). Their sharp analytical abilities enabled
them, to analyze their basic metaphysical experience into a well-defined concept.
Evidently these concepts were assembled togéther in the form of a well-organized
systematic Islamic philosophy (scholastic philosophy). Though the interest of the
Western World to learn Islamic philosophy has centered upon the active influence, which
Muslim thinkers exercised upon the historical formation of Christian scholastic
philosophy in the Middle Ages, nevertheless they imagined the history of Muslim
philosophy to have ended with the death of Averroes. What really ended was the living
influence of Muslim philosophy upon the formative process of Western philosophy.
With the death of Averroes, Muslim philosophy concluded for the West, but it did not
cease to be alive for the East. Latest research on the intellectual activity of the Safavid

dynasty proves that philosophical thinking in Islam did not collapse after the Mongol

M. M. A. Mudarris, Rayfdnat al-Adab, p. 357.
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aggression.”® T. Izutsu states: “In fact, the truth of the matter is such that we can go to the
extent of asserting, and that without exaggeration, that a kind of philosophy which
deserves to be regarded a typically and characteristically Islamic developed only after the
death of Averoes, rather than before. This typically Islamic philosophy arose and matured
in the periods subsequent to the Mongol invasion, until in the Safawi period in Persia it
reached the apex of vigorous creativity. This peculiar type of Islamic philosophy
developed in Persia among the Shi'ah, and came to be known as Hikmah (wisdom),
which we may, following the suggestion advanced by Professor Henry Corbin, as Theo
Sophia or theosophy.”’

The TIslamic tradition of theosophy included a long chain of significant thinkers
and numerous works of great value. The chain goes back beyond the Safavid period to
Ibn Sina; and it can still be traced down without interference even to the present century;
particularly significant personalities included Mir Damad, Mir Findiriski and Mulli Sadra.
Mulla Sadrd revived, assimilated and developed all the important philosophical,
theological and mystical ideas developed by his predecessors; he elaborated them into a
great system of theosophy. Unlike him, Mir Findiriski developed Islamic philosophy
based mostly on the mystical or gnostic experience of ultimate Reality. Nasr states:

The predominantly Shi’ah culture of Persia prepared the background for

the flourishing of the doctrines of Ishraqi gnosis (illuministic wisdom),

philosophy, and the sciences. The effort of the chain of sages after

khwajah Nasir al-Din Tusi, who had kept the study of these subjects alive,
suddenly found the necessary environment for the development of this

form of wisdom. We have connected this wisdom symbolically with the

school of Isfahan, which spread throughout Safavid Persia as well as in
Traq, Syria, and India with which the Persians had very close contacts.*

*¥ T. Izutsu in his introduction to Sharh-i Ghurar al-Fara'id, pp. 2-3.
T Izutsu in his introduction to Sharh-i Ghurar al-Fara'id, p. 3.
*% Nasr, “The School of Isfahan” in Sharif (ed.) 4 History of Muslim Philosophy, p. 906.
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The centers of these theosophical, intellectual and mystical activities were not
limited to the Safavid capital Isfahdn, but also included other cities like Tabriz, Shirdz,
Kashan and Qazwin. Noteworthy is the fact that some of the most significant figures like
Shaykh Baha’ al-Din Amili, and Sayyid Ni'matullah Jaz’iri, who played a fundamental
role in the organization of Shi’ism in Persia, were "Arabs from Amil near Damascus and
Bahrain. Both these centers had been safeguarding the Shi’ah tradition for centuries.*!

Philosophy and Philosophers Under the Safavids

Though Safavid philosophers desperately attempted to distinguish themselves
from the popular Stfis by refusing to practice their ideas and even subjected their
gnostic/philosophy to Shi’i doctrinal principles, they were still resented by the fugahd’
(pl. of faqih, jurist) and traditionalists (akhbdriyin, pl. of akhbdri, traditionalist). Mulla
Muhammad Tahir Qummi (d. 1100/1688) wrote two discourses against philosophers and
mystics. The first one was al-Fawd’id al-Diniyyah fi al-Radd alal-Hukamd’ wal-

Stifiyyah. The title itself speaks clearly about the content of the book. The author of this

. book identified the particular literalistic version of the faith as religion (a/-Din) while the

alternative readings are condemned as deviations of mystics and philosophers. All jurists
were not anti-mystical or anti-philosophical. The great Safavid jurist and traditionalist
figure Mulla Shaykh Muhammad Tagi (the first) Majlisi (d. 1070/1659) even looked
sympathetically upon gnosticism and wrote a treatise against Mulla Muhammad Tahir
Qummi’s anti-mystical opinions. Both, this Majlisi and his son Mulla Muhammad Bagir
(the second) Majlisi (d.1111/1699), emphasize the differences between the “iraditional”

Sufism of the preceding generation and what they witnessed among modern-day Sifis.

* 1bid.
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However the Majlisi’s acceptance of traditional Sufism does not include a philosophic
aspect since both the Majlisis do not consider man’s intellect to be adequate for grasping
the nature of the prophetic message. The message should be accepted as a Divine
approval.*?

The Uniqueness of the “School of Isfahan”

The glorious development of the School of Isfahan and its distinct discipline,
particularly its Hikmah School,*” as a separate philosophical and mystical orientation lay
in the exposition of the celebrated Shi’i intellectual disposition. Figures such as Mir
Damad, Mir Findiriski, Mulld Sadrd and the two Majlisis (Muhammad Tagl and
Muhammad Baqir) inspired the generation of Hukamd’ (philosophers), ‘Urafd’ (mystics),
Muhaddithiin (traditionalists), Mutakallimiin (theologians), Usiliyin (legal theorists) and
Fugahd (jurists). A new kind of intellectual confidence was created that remained evident
in Islamic intellectual history for almost next four centuries. The school of Isfahan is an
institution, which assembles four conflicting aspects of Islamic intellectual history — the
philosophical, the theological, the mystical and the Shi’i doctrines. Regardless of the
degree of success or failure, the chief advocates of the “school of Isfahan” from Mir
Damad to Mulld Sadrd all synthesized a close harmony between the intellectual
configuration of reality and its mystical comprehension or between these two modes

coming to terms with a significant truth and the doctrinal endorsement of the Shi’i faith.

* H. Dabashi, “Mir Daméd and the founding of the ‘School of Isfahan,” pp. 631-2. See also Akbar
Hadi-yi Husain Abadi, Sharf-i hal-i Mir Damad wa Mir Findiriski bi-Indimdm-i Diwdn-i Mir Damad wa
Qasidah-i Mir Findiriski (Isfahin: Maytham-i Tammar, 1363 HS), pp. 15-17.

“ Hikmah as a form of Shi’l wisdom can neither be identified with philosophy as currently
understood in the West, nor with theosophy, which has become identified with pseudo-spiritualist
movements, nor with theology. For the most part Hikmah, both in Persian and Arabic means wisdom in
addition to the particular sense given to it as a divine science. See Nasr “The School of Isfahan” in Sharif,
A History of Muslim Philosophy, p. 907.
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What was later to flourish as al-Hikmat al-Muta dliyah (the transcendental philosophy)
was actually the theoretical culmination of this synthesis. In other words, the logicians
belonging to the “School of Isfahan” could conceive and assemble the whole universal
inventory of Islamic intellectual history. Mir Findirski is perhaps the most eminent figure
of this synthetic spirit rising simultaneously with Mir Damad. Mir Findirski traveled
frequently to India. His major achievements include a significant commentary on Yoga
Vaiseska, an encyclopedic collection of all “rational” and “transmitted sciences” and
many other philosophical treaties in which he challenges Platonic ideas. Many of his
philosophical notions are echoed in his celebrated, philosophical ode (Qasidah
Hikmiyah).* The most controversial points were not only the philosophical traditions of
the peripatetic and illuminationist philosophy but also the gnosis of Ibn "Arabi and the
Shi’i doctrinal position. Mir Damad constructs a Peripatetic philosophy with practical
mysticism synonymous to the illuminationists. He was able to balance the delicate
interferences of philosophical and mystical doctrines and juridical principles of the faith.
Mulla Sadra, the greatest figure and the most celebrated representative of “the School of
Isfahan,” benefited from Mir Damad, Mir Findiriski and Shaykh Baha’i. He gave the
most synthetic discourse of “the School of Isfahan” in its most successful expression.
Besides Mulla Sadra, the generation of Mir Damad, Mir Findiriski and Shaykh Baha’i
educated a number of other eminent philosophers, such as Mulla Rajab "Ali Tabrizi (d.
1080/1669) a student of Mir Findiriski and the author of Kilid-i Bihisht (the Key of the

Heaven).

* H. Dabashi, “Mir Damad and the founding of the ‘School of Isfahan,” pp. 626-7.
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The Preceding Figures and the Anticipating Field of “the School of Isfahan”

Though Western intellectuals consider Ibn Rushd as the conclusive point of
Muslim philosophy, he was succeeded by various philosophers who provided the main
sources of the so-called the “School of Isfahan.” Unfortunately those who initiated the
intellectual revival of the school of Isfahan, the ones who flourished between Ibn Rushd
and the “School of Isfahan,” are not well known outside Persia. They consist of a series
of philosophers, theologians, jurists, legal theorists and scientists such as (i) Khajah Nasir
al-Din Tasi, scientist, philosopher and theologian, (i) Qutb al-Din Ré&zi, (iii) Mir Sayyid
Sharif Jurjani, (iv) Jalal al-Din Dawwéni, (v) Ibn Turkah Isfahini who thouroughly
restructured Muslim Intellectual life through a gnostic interpretation of the writing of ITbn
Sind and Suharawardi and who continued the effort made by al-Farabi, which was
reinstated by Ibn Sind in his Qur’anic interpretation, and elaborated by Suhrawardi, to
associate faith (iman) with philosophy.”> Among the earlier generation of mystics and
philosophers preceding the “School of Isfahan” we may also list Qadi Maybudi (d.
910/1504), a student of Mulla Jalal Dawani, who linked in his philosophical writings a
peripatetic course with a mystical disposition best represented in his poetry. Ghayéth al-
Din Manstir Dashtaki Shirazi (866/1463-948/1541) is another distinguished figure of this
earlier generation, anticipating the “School of Isfahan”. In his Mir 't al-Haqd'ig he tries
to synthesize the peripatetic and illuminationist school of philosophy. Similarly in his

critical commentaries on Mulla Jalal Dawani’s exegesis on Suhrawardi’s Haydkil al-niir,

** Nasr “The School of Isfahan” in Sharif, 4 History of Muslim Philosophy, p. 907.
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- he began a close discourse between the peripatetic and illuminationist philosophy of both
Suhrawardi and Daww#ni.*°

Major Figures of the “School of Isfahan”

It is difficult even to list the names and works of the important authors of the
Safavid period. Apparently in every field of Islamic sciences many outstanding figures
appeared. There were many scholars who were related to theology, jurisprudence, legal
theory, philosophy, theology, mysticism and even physical sciences. Therefore only a
few names can be mentioned like (i) Zain al-Din ibn "Ali ibn Ahmad Jaba’1 (911/1505-
966/1558), well known as the second martyr (shahid-i thani), (i) "Ali ibn "Abd al-"Ali
‘Amili known as Muhaqqig-i Karaki (d. 945/1538), the author of al-Najmiyyah on
theology, (iii & iv) the two Majlisi; Muhammad Taqi (1003/1594-1070/1659), the author
of Raudat al-Muttagin and Muhammad Baqgir (1037/1628-1110/1699) the greatest
theologian and traditionalist of the Safavid period. For the Hukama’ who cultivated this
particular form of wisdom which they called Hikmat, they include (1) Mir Damad, (ii)
Shaykh Baha’ al-Din 'Amili, (iii) Mir Findiriski, (iv) Sadr al-Din Shirdzi, (v) Sayyid
Ahmad "Alawi, Mir Damad’s son-in-law and the commentator of ibn Sina’s Shifd’, (vi)
Mulla Muhammad Bagir Sabzawari (d. 1090/1669), the commentator of the Ishardt and
the metaphysics of the Shifd’, (vii) Rajab "All Tabrizi (d. 1080/1670), the author of
Risdlah-i Ithbdt-i Wujiid, (viii) "Abd al-Razzaq Lahiji (d. 1071/1661), a student of Mulla
Sadr and the author of the Guhar Murdd, and (ix) a gnostic and great theologian QAadi

Sa'id Qumi (1049/1640-11032/1692), the author of the "Arba ‘indt and Kilid-i Bihisht.”’

% H. Dabashi, “Mir Damad and the founding of the ‘School of Isfahan,”” p. 626.
* For more information see Nasr “The School of Isfahan” in Sharif (ed.) 4 History of Muslim
Philosophy, p. 908-31.
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The Influence of the “School of Isfahan”

One of the more interesting questions involves the extent of the influence of the
School of Isfahan, including figures such as Mir Daméad and Mir Findiriski, exercised on
India. According to Nasr™ the establishment of Islamic philosophy in the Indo-Pakistani
sub-continent dates from the Safavid period. During this period many Jranian scholars,
philosophers and mystics migrated or traveled to India, e.g., Qadi Nir-Allah Shiishtari,
author of Majalis al-Mu ‘minin and Ifigdq al-Haqq, Muhammad Dihdér Shirazi, author of
Ishrdq al-Nayyirayn, Bahd’ al-Din Isfahéni, known as Fadil-1 Hindi, who summarized the
metaphysics of the Shifd’, and Mir Findiriski. In addition, the teachings of Mir Damad
and Mulla Sadra were spread throughout India. The Sharh al-Hiddyah of Mulla Sadri
became in fact one of the most popular works in the Indo-Pakistan sub-continent. The
extant commentaries upon the works of Safavid masters bear witness to the remarkable

| spread of the teachings of the “School of Isfahan™ in this region.”’

A brief review of the intellectual life, (more precisely the basic thought, field and
the branch in which these figures flourished) of three major figures of this period helps
show Mir Findiriski’s philosophical and mystical position.

Shaykh Baha'i

Shaykh Baha' al-Din Amili (b.966/1559, d. 1030/1622), a close friend and
associate of Mir Daméad was not merely a brilliant theologian, he was also a jurist, poet,
gnostic, architect, mathematician, astronomer and philosopher scholar of the Safavid
period. His genius lay precisely in the fact that while he was a master of each science he

substantiated the insignificance of all sciences compared to divine gnosis. He strongly

8 Nasr, "Spiritual Movements,” p. 696.
* Tbid.
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believed that man should not concern himself simply with formal science. He emphasized
the need to attempt to reach the divine gnosis hidden in divine revelation. Though he
wrote many books and articles on both natural sciences (fabi iydr) as well as divine and
theor’etical sciences (ildhiydt), his writings in philosophy are not technical like the works
of Mir Daméad, Mulla Sadrd and Mulla Muhsin Faid-i Kashani. His writings present a
balance between the exotic and the esoteric, the metaphysical and the cosmological
dimensions in which one might find the correlation between the various aspects of a
tradition and the principal influence of gnosis and modern aspects.”® One of the greatest
pupils of Shaykh Baha'i is Mulla Sadrad. However, his studies were almost exclusively in
the religious sciences. Mulla Sadr2 also received his authorization for quoting tradition
from Shayk Bah'l. Such authorizations would often be mentioned implicitly or explicitly
in postscripts or appendices and were considered as a confirmation of the attributed

person's qualifications to quote traditions, thus preventing unreliable or unsuitable

persons from entering this domain.

The Safavid period is often considered as the incisive point of Islamic
jurisprudence.”’ This era witnessed a number of greatest jurists including Shaykh “Ali
Karaki known as "the Second Researcher" (muhaqqig-i thdni). Karaki was a
contemporary of Shih Isma'il Safavi. Shaykh Baha’i owes much of his knowledge of

jurisprudence to his father, Shaykh Hussein 'Amili. Shaykh Husayn Amili was famous

% Nasr “The School of Isfahan” in Sharif (ed.), 4 History of Muslim Philosophy, pp. 909-914.

*' Jurisprudence (Figh in Arabic) literally means, "to understand.” It is associated with the
knowledge of religious rules and a name given to Islamic rights. These rights have roots in the Quran,
traditions and other reliable sources. It is a Muslim lifestyle, which speaks of people's obligations to each
other as well as their social relations and their connection to God. A true Muslim who acquires a logical
belief in God and the fundamentals of religion, is asked to learn his rights and duties concerning his links
with God and people. Juisprudence and Islamic rights constitute one of the most sophisticated and practical
human sciences that distinguish Islam from other legal schools around the world.
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student of the senior Lebanese jurist Zayn al-Din "Amili who was given the encomium of
"The Second Martyr" (shahid-i thdni) after being killed by an Ottoman Sultan. The
Second Martyr was a student of Shaykh "Ali Karaki who had learned jurisprudence from
the First Martyr. The latter had been a firm follower of *Alldmah Ibn alMutahhar Hilli,
known as the First Researcher (mufuugqgig-i awwal). This group is by far the most
prominent chain of jurists in Islamic history.

Mir Damad

Mir Burhan al-Din Mohammad Bagqir, well known as Mir Damad (d.1041/1631
under the reign of Shah Safi 1038/1629-1052/1642),% was a leading authority on
theology (kaldm), theosophy (Hikmah), jurisprudence (figh), and natural sciences ( ‘uliim-
i fabi'i).>® Mir Damad and his pupil, Mulld Sadrd should be considered the greatest
Hakims of the Safavid period. The philosophical discipline of Mir Damad is manifested
in his revitalization of Ibn Sind’s philosophy and bringing ishrdqi wisdom within the
perspective of Shi’l wisdom. He prepared the ground for the immense work of Mulla
Sadra. Mir Damad is one of the most eminent scientists of the Safavid period and his
scholarly endeavors make him worthy of being compared with personalities like Aristotle
and Ibn Sind. He is well known as the third teacher (mu allim-i thdlith) (afier Aristotle
and Farabi, who have been known as the First and the Second Masters, respectively). Mir

Damad should be considered the emblem of Yemeni wisdom (falsafah-i Yamani), the

52 A. Hadi, Sharh Hal Mir Daméad wa Mir Findiriski, pp- 32-33.
*3 He closely observed the life of bees. See Nasr “The School of Isfahan” in Sharif (ed.} 4 History
of Muslim Philosophy, p. 914.
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wisdom of the prophets; which is the wisdom revealed by Alldh to man through the
prophets, unlike the peripatetic philosophy of the Occident and Greeks.™

Being a logician, jurist, mystic and poet, Mir Damad, the founder of the
philosophical and theosophical of the "School of Isfahan," was a great religious scholar.
While he taught the Peripatetic doctrines of Ibn Sina, he gave them an Iluminationist
color and expounded a rigorously logical philosophy. He also wrote a treatise on a
mystical vision he had received in Qum. Mir Damad harmonized Avicennan cosmology
with Shi'ite Imdmology and made the "fourteen divine and infallible persons" (chahdrdah
ma’'siim) of Shi'ism the ontological principles of cosmic existence.

His writings dealt mostly with the question of time and creation, in which he
expounded the novel view of fudiith-i-dahri (eternal creation). His masterpieces include
the Qabasdt (Firebrands) in Arabic and Jadhavadt (Burning Billets), in Persian. His father,
Shams-al-Din Sayyid Muhammad Astardbadi, was a famous jurist who married the
daughter of Shaykh "Ali Karaki (the “Second Researcher”) and for this he was refered to
by people as Damad ("groom" in Farsi). A contemporary of Mir Damad, Sayyid "Ali
Husayni, who saw Mir Damad as a youth (in the year 988 H.Sh.) on his way back from
the pilgrimage described him in his book, Khuldsat-al-Shu ard as a young scholar so
qualified that he wrote articles and commentaries on advanced subjects of wisdom and
mathematics. Handling complex philosophical books such as Avicenna's Ishdrdt and
Shifi’, he wrote many commentaries and books. While taking lessons from his foremost
teacher, Fakhr al-Din Samméiki, who was the most distinguished philosopher in Qazwin,

Mir Damad taught philosophy himself. He soon surprised his contemporaries by his

> Yaman, where Moses heard the massage of Allah, is considered as the symbol of the oriental
valley and the source of divine illumination, in contrast to the Occident the symbol of darkness and the
source of rationalism and peripatetic philosophy. See Nasr “The School of Isfahan,” p. 915.
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versatility in wisdom, rational sciences and solving any kind of philosophical
bewilderment thus easily outdistancing other philosophers and jurists. Although Mir
Damad had a hand in nearly all the sciences of the time ranging from literature to
mathematics, astronomy and medicine, he is best known for his mastery of philosophy.
Despite the fact that Shaykh Baha'l was older, Mir Damad had established a close
friendship with him. In fact, the two had much in common. They were highly respected at
the royal court and were considered unrivalled teachers with their unique styles.
Interestingly, they both accompanied Shah *Abbas to the new capital and, therefore, must
have been quite familiar with each other. However, their friendship should not be solely
attributed to their jobs. A spiritual kind of relationship seemed to have connected the two
alter egos together. This connection might be traced back to the two philosophers’
educational backgrounds. Mir Damad had been the student of Shaykh Baha'T's father and
his own grandfather, the Second Researcher, was the teacher of Shaykh Baha''s father.
The most significant philosophical thought of Mir Damad, which distinguished
him from the other Hakims of the period, is characterized in his notion of eternal
creation, fudith-i dahri. This theory (the theory of time) should be considered the central
theme in Mir Damad's writings. The question "whether the world is created (fddith) or
eternal (gadim)" is one of the most controversial, theological and philosophical problems
in the thought and writings of both Muslim as well as Christian scholars. Mir Damad in
Jooking for an answer to this question, divides reality into three types: zamdn (time),”

dahr (time, world, fortune)’® and sarmad® (perpetual, eternal). The latter two are types

*> The relation between one change and another is called by Mir Damad “time (zamdn).”

%6 The relation between the immutable and the changing is called by Mir Damad “dahr.”

" The divine essence (dhdt) is above all differences and qualities; yet it is also the source of the
divine names and attributes which are both with the essence and yet distinct from it. This immutable
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of eternity. This division is not just logical or theological; rather it is an ontological
division in which the external entities are divided. According to Mir Damad since this
world existed through the intermediate world of the archetype, its creation is dahri not
zamdni. It means that the world was not created in a time, which was brought into being
before the world existed but with respect to a dahr that stands above the world.
Accordingly the creation of the world is fmdiith-i dahri, (ibdd') and not fudiith-i zamani,
(wad"). It means that though time has a reality in its own plan of being, in the world of
dahr time does not exist.”®

To conclude, we may identify Mir Damad as a gnostic in the sense that the
intellectual activity of the mind is contributory toward the experience of spiritual visions
while the visionary experience stimulates the function of rational thinking initiating new
concepts and ideas.” In this regard Mir Damad tried to synthesize the Peripatetic and the
Illuminative (Neoplatonic-Suhrawardian) philosophical traditions together with the
doctrinal principles of the Shi' faith.

Mulla Sadra

Sadr al-Din Muhammad al-Shirazi (d.1050/1640), better known as Mulla Sadri,
was one of the most profoundly original and influential thinkers in the history of Islamic
philosophy.(’o Sadr al-Din al-Shirdzi is the greatest philosopher-theosopher of the Safavid

period. He produced more than forty-five titles. His major work is Asfdr (i.e., al-Asfdr al-

relation between the essence and the attributees, which cannot be changed from either side, the attributes
which are a necessary determination (¢a ‘ayyun) of the essence to Itself by Itself, Mir Damad calls sarmad.
See, Muhammad ibn Muhammad or Mir Damad, al-Qabasdt, ed. Mahdi Muhaqgiq (Tehran: Mu’asasab-i
Mutali'at-i Islami, Shu'ba-hi Tehran, 2536), pp. 15-17.

%8 Nasr "The school of Isfahan," in Sharif, pp. 916-17.

* H. Dabashi, “Mir Damad and the founding of the ‘School of Isfahan,”” p. 605 (quoted from Izutso
in Mir Damad 1977: p. 3, the English introduction).

% Fazlur Rahman, The Philosophy of Mullé Sadré, (Sadr al-Din Shirdzi) (New York: State
University of New York Press, 1975).
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'Aqlivah al-Arba’ah, Four Spiritual Journeys), an exhaustive system of mystical

philosophy comparable in both size and moment to Ibn Sind's Shifid and al-Mabd’ wa-al-
Ma'ad. Mulla Sadrd is often considered as the ‘‘head of theosophers” (Sadr al-
Muta'allihin).%' Henry Corbin describes him in this way:

He succeeded in creating a powerful personal synthesis of the different
currents of which we have been speaking. Down to our own time his
thought has left a personal stamp on all Iranian philosophy or, more
broadly speaking, on Shiite consciousness at the level of its philosophical
expression. He left a monumental body of work of more than forty-five
titles, several of which are folios. The commentary that he wrote in the
margins of Avicenna's Shifa heralds its reformation, while his
commentary on al-Suhrawardi's Oriental Theosophy provides the ishriq
with a well-tried basis. His masterpiece, The Four Journeys of the Spirit
(al-Asfdr al-Arba’ah, a thousand folio pages in length) is a Summa which
ever since it was written has nourished most of the thinkers of Iran. We
must, however, mention his great commentary, unfortunately never
completed, on the 'Sources (usil) of al-Kulayni's Kdfi, one of the
fundamental books of Shi’ism.%

‘ Asfar al-Arba’ah, the most important work of Mulla Sadri, stands midway
between the peripatetic encyclopedia of Ibn Sind and the compendium of esoteric
sciences of Ibn "Arabi. Although the word Asfdr means journeys, it is not the account of
travels in the common sense of the word but rather reflects the four initial stages or

journeys of actualization (su/iik):

(1) The journey of the creature or creation (khalg) towards the Creator or
the Truth (faqq),
(i1) The journey in the Truth with the Truth,
(iii) The journey from the Truth to creation with the Truth,
av) And the journey with the Truth in the creation.
' Haj Mullda Hadi Sabzawari, The Metaphysics of Sabzavéri, Trans. Mehdi Mohaghegh and
Q Toshihiko Izutsu (New Yourk: Caravan Books, 1977), p. 223.

2 H. Corbin, History of Islamic Philosophy, p. 342.
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Consequently this work is an account of the stages of the journey of the Gnostic,

systematized in a logical dress.”?

We may summarize the charaéteristics of Mulla Sadra's philosophy as:

A) Uniting and synthesizing religion and the intellectual sciences: Sadrd's works
and writings are an amalgamation and formulation of religious questions with
philosophical approaches.

The importance of Mulla Sadra lies not only in rekindling and reviving the

intellectual sciences fully for the first time in the Muslim world after the

Mongol invasion, but also for uniting and harmonizing revelation, gnosis,

and philosophy together.®*

B) New System of Philosophy: There is no doubt that nearly the whole of the
intellectual life of Persia during the past three centuries and a half has centered around
Mullad Sadra. Mulld Sadrd was able to coordinate his doctrinal formulation with the
teaching of Islam in such a way as to master all the major problems, which the peripatetic
philosophers encountered while teaching the Qur'an.®” Concerning this, Mulla Sadra must
absolutely be considered one of the most significant figures in the intellectual life of
Shi'ah Islam. He contributed by putting the Gnostic doctrines of Ibn 'Arabi in a logical
dress. Thus, he succeeded in connecting the wisdom of the ancient Greek and Muslim
sages and philosophers, as interpreted esoterically, with the inner meaning of the Qur'an.

Evidently he concluded the final steps of the endeavors made by several generations of

% 8. H. Nasr, "Sadr al-Din Shirazi (Mullad Sadrd)", History of Muslim Philosophy With Short
Acconts of Other Disciplines And The Modern Renaissance in Muslim Lands, ed. M. M. Sharif, (Karachi:
Royal Bank Company, 1983), p. 937. See also Mortadd Muttahari, Maqgaldt-i Falsafi (Tehran: Intisharat-i
Hikmat, 1990), vol. 3, p. 24.

%'S. H. Nasr, "Sadr al-Din Shirazi (Mulla Sadr3)", History of Muslim Philosophy, ed. M. M. Sharif,
(Karachi: Royal Bank Company, 1983). p. 958.

% Nagr, "Sadr al-Din Shirazi,” p. 958-60. See also M. Mutahhari, Magdldt-i Falsafi, pp. 73-5. And
Ashnéi ba “Uliim-i Islami; Mantiq wa Falsafah (Tehran: Intisharat-i Sadra,1989), pp. 175-187. Sayyed
Muhammad Husain Husayni Tehrani, Mehr-i Tdbdn; Yddnimeh-i 'Alldmah Sayyed Mupammad Husayn-i
Tabdibdi-i Tabrizi (Tehran: Intishrat-i Bagir al- Ulim, n.d), p. 27.
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‘ Muslim intellectuals. He may be considered the merging point of diverse ideas presented
in the previous centuries and the modern notion of his contemporary age. 66
C) Mulld Sadrd's Inventive Genius: Though Mulla Sadrd’s doctrines of the
Peripatetic and Illurﬁinatiom’stic schools and the ideas of Ibn 'Arabi and his followers
form the common background for the metaphysics of Mulla Sadra, there are more than
twenty new topics in which Mulld Sadrd has deviated from previous philosophical
perspectives and which form the principles of his whole intellectual vision.” Following
Nasr only the crucial ones are listed:
® Being and its polarization,
(i) Substantial motion or the becoming and change of the substance of the
world,
‘ (iii) - Knowledge and the relation between the knower and the known,
(iv)  The soul, its faculties, generation, and final resurrection,®®
(v)  Principality of existence,
(vi)  Analogical gradation of existence,
(vi1) Investigation (research) about the need of every effect to have a cause;
existential poverty,
(viii) Investigation about the real relationship between cause and effect and that
effect is a mode, manifestation of the agent cause,
(ix)  Unity of existence,

) Investigation into knowledge of Necessary Existence.”’

% Nasr, "Sadr al-Din Shirazi," p. 958.

" M. Mutahhati, Magadldt-i Falsafi, pp. 80-2. See also Yddndmah-i Mullé Sadrd, ed. Danishkadeh-i
M'aqiil wa Mangqiil-i Tehran (Tehran: Danishkadeh-i M'aqil wa Manqil-i Tehran 1961), p. 27-50.

% Nasr, "Sadr al-Din Shirazi,” p.942.
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‘ These brief references are an attestation to the rich legacy of Mulla Sadrd's

philosophical system.

5 M. Mutahhari, Magalét-i Falsafi. p. 81.
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Introduction

The Safavid dynasty, founded by Shah Isma’il in the summer of 906/15017,
presided over one of the most fertile periods in the intellectual history of Twelver Shi’i
thought in Iran. Yet although it represented a turning point in the history of Shi’1 thought
and has therefore been much studied, less consideration has been given to the scientific
and philosophical vigor of this period. Alongside the other major juridical, traditional,
philosophical, and mystical accomplishments of the Safavid era, the philosophical and
mystical contributions of Mir Findiriski are especially noteworthy. This work aims to
show Mir Findiriski’s achievements in these fields.

Not much has been written of Mir Findiriski’s life, and what has been is often
repetitive and of little use. Although presenting an outline of his life is demanding, given
the paucity of primary sources, nevertheless a careful investigation and examination of
his personality is a necessary first step in the process of studying his philosophical and
mystical thought. The following sections present a documented outline of Mir
Findiriski’s biography based on primary as well as secondary sources, along with a

consideration of different aspects of his personality.

7 H. R. Roemer, "The Safavid Period,” in The Cambridge History of Iran, volume 6, The Timurid
and Safavid periods, ed. Peter Jackson and Laurence Lockhart (Cambridge: Cambridge University Press,
1986), p. 189.
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3.1. His Name and Genealogy

Sayyid Mir Abi al-Qasim ibn Mirza Bayk ibn Amir Sadr al-Din-i (or Mir Diy&’
al-Din) Maisawi-i Husayni-i Astaribadi-i Findiriski,”' better known in Iran as Mir
Findiriski, who came to be known as one of the foremost Iranian Shi’i philosophers,
mystics, theologians, mathematicians, alchemists, geometricians and poets of Safavid
Persia, was born in 970/1563 in Findirisk’?, a village near As}tarélbéd.73 His grandfathers
had been well-respected figures in the latter city. One of them, Mir Sadr al-Din (or Mir
Diya’ al-Din), owned much land in Findirisk. When Shah "Abbas I came to power, he

retained Mir Sadr al-Din (or Mir Diyd’ al-Din), as his servant. Mir Findiriski’s father,

71 M. M. A. Mudarris, Rayhdnat al-Adab, p. 357. See also Fathalldh Mujtabd’i, “Abu al-Qésim
Findiriski,” in Dd ‘irat al-M Grif-i Buzurg-i Isldmi, vol. 6 (Tehran, 1994), p. 169. it is however worth noting
that Iskandar Beg Munshi introduces the grandfather of Mir Findiriski as Mir Diya al-Din and not Mir Sadr
al-Din. He also explaines why Mir Findiriski’s grandfathers were so respected at Shah *Abbas court. See
Eskandar Beg Monshi, History of Shih "Abbds the Great (Tdrikh-i “Alamdrd-yi *Abbdsi), vol. 1, trans.,
Roger M. Savory, (Boulder, Colorado: Westview Press, 1987), p. 244. “Another high-ranking Sayyid of
Astarabad was Mir Diy4 al-Din Findiriski, a man of great influence in Findirisk who owned lucrative
estates in the area. At the time of the troubles in Gurgdn he remained steadfast in his allegiance to the
crown and did not join the leaders of the black-robed rebels: He remained quietly at Findirisk and went to
Astarabad, the center of the revolt, as little as possible. When Shah "Abbas I led his expedition to
Khorasan, Mir Diya al-Din presented himself at court. After his death his son, Mirzi Beg, continued to
serve the Shéih loyally, and much of the time was in attendance on the Shih. He was honored by a place at
royal assemblies, and was distinguished above his pears by the Shah’s benefices and grants.” See also ibid.,
vol., 2, p. 708 & 767.

2 F. Mujtaba’i, “Findiriski,” (1994), p. 169.

® Astarabid is a city near Gorgin in province Mazandaran, in the northeast of Iran. Findirisk lies
about 43 miles from Astarbad. This territory has played an important role throughout history particularly
in the Safavid period. Shdh "Abbas’s road which passes through all the length of this area between Gaz
Port and Astarabad is still in use. A center for science and literature, Astardbad, produced many Shi’i
scholars, chief among them Mir Damad and Mir Findiriski (see Akbar Hadi-yi Husain Abadi, Sharp-i hal-i
Mir Damdad wa Mir Findiriski bi-Indiméam-i Diwdn-i Mir Déamdd wa Qasidah-i Mir Findiriski (Isfabin:
Maytham-t Tanunar, 1363 HS), pp. 12-13 and Afandi, “Rivdd al-'Ulamd’,” p. 501.In addition to Mir
Damad and Mir Findiriski Astargbad, which is called even nowadays Dér al-Mu’mini-n (the house of
believers), was home to many other scholars such as Mir Fakhr al-Din Sammak Astardbadi, Mir
Muhammad Mu min-1 Astarbidi, Mir Kamail al-Din Muhammad Astardbadi, Mir Kalan Astarabidi and
Mir Muhammad Ashraf Astaribadi. For more details see Iskandar Beg Turkamin, Tarikh-i "Alam Aré-yi
‘Abbdsi, vol. 1. (Isfahan: Chipkhanah-i Misavi, 1956), pp. 143-158, and A. Hadi, “Sharh-i pdl, " pp. 81-2.
Encyclopedia Britannica describes Gorgan (Gurgan) a city in Iran formerly known as Astardbad, as
followes. “It is situated along a small tributary of the Qareh River, 23 miles (37 km) from the Caspian Sea.
The town, in existence since Achaemenian times, long suffered from inroads of the Turkmen
tribes who occupied the plain north of the Qareh River and was subjected to incessant Qajar-Turkmen tribal
conflicts in the 19th century. It was renamed Gorgan in the 1930s after being devastated by an earthquake.
Articles of trade include cereals, soap, and carpets. In modern times the plain around Gorgan has
become a flourishing granary. Pop. (1986) 139,430; (1991} 162,468.” Encyclopeedia Britannica, Inc. 1999.
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Mirza Baik, also served under Shah 'Abbés and was apparently well respected at court.”*
Iskandar Beg Munshi confirms that” Mir Diya al-Din (or Mir Sadr al-Din) Findiriski, the
grandfather of Mir Findiriski was a man of great influence in Findirisk and owned
profitable estates in the area.

3.2. Education

Mir Findiriski most probably studied introductory religious sciences locally (in
Astardbad and Findirisk) before going to Isfahan to pursue more advanced subjects.
There he took courses with ‘Allamah’® Chilbi Bayk-i Tabrizi (d. 1041 AH), one of the
students of Afdal al-Din Muhammad Turkah Isfahani.”’ Nevertheless, perhaps the most
formative period of his spiritual experiences was the time he spent in India, following in
the steps of many other learned scholars of Isfahan. We will look more carefully at this
experience in the next section.

Another important aspect of his education was his Siff training, even though there
is some uncertainty as to his mystical affiliations. Ma‘sim ‘Ali Shah in 7ard’ig al-
Haqd'ig expresses uncertainty as to whether Mir Findiriski belonged either to the
Nirbakhshiyyah or the Ni‘matallahiyyah.”® However, since none of the tadhkirahs at our
disposal refers to any of his teachers in this field, and since he himself fails to mention
any names or orders, it is difficult to assign Mir Findiriski to any particular mystical

school. Although Mir Findiriski refers in his Risdlah-i Harakat to someone he calls his

™ A. Afandi-i Isfahéni, Riydd al-"Ulama, p. 499.

7 Eskandar, “History of Shdh "Abbds,” vol. 1, trans., R. Savory, p. 244.

76 A title given to a Muslim scholar by his students, meaning the “one who knows a great deal.”

77 F. Mujtabd’i, “Findiriski,” p. 169. For another short biography see Iskandar, “Tdrikh-i ‘Alamérd-
yi "Abbdsi” vol. 1, p. 155.

8 M. Ma'sim-"AIi Shah, 7ard’ig, vol. 1, p. 183.
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shaykh (teacher) and mawld (master),” he doesn’t bother to mention the name of this
individual. Moreover, S. J. Ashtiyani, in his note to the same passage in of Risdlah-i
Harakat, emphasizesgo that in spite of his best efforts, he was unable to discover the
identity of this teacher.

3.3.1. Travel to India

Most biographies of Mir Findiriski®' say that he went to India frequently for
spiritual enlightenment and underwent mortification® to purify his soul, but none of them
says whether he went to India for this purpose, when these visits took place or how long
they lasted. What they do tell us is that Mir Findiriski did not go to India to attain
celebrity or fortune, as a number of his contemporaries did. He was a great Gnostic and a
well-known teacher of philosophy in Iran and was respected at both the Safavid and
Mughal courts. Walih Daghistani (18th century), who wrote biographies of Persian
scholars, writers and poets, in his Riydd al-Shu ‘ar@’ calls Mir Findiriski the “Aristotle of
the age in philosophy (fikmat) and the Ablt Yazid (al-Bistami) of his time in mysticism
(tasawwuf).” He adds that in India he used to live incognito and supported himself by

taking up very menial occupations. Moreover, Daghistani adds that Mir Findiriski had an

™ See I. Ashtiyani et H. Corbin, Anthologie, p. 81.

* Ibid.

8! Afandi, “Riydd al-"Ulama’,” pp. 499-502; Rida Quli Khan-i Hidayat, Tadhkirah-i Riydd al-"Arifin
(N. p. :Kitabfur(ishi-yi Mahmid, 1344/ 1965), p. 267-269; Mudarris, “Rayhanat al-Adab” vol. 4, pp. 357-
360; Mirza Muhammad Tahir Nasr Abadi Isfahani (d. about end 11" lunar century), Tazkirah-i Nasr Abads,
ed. Wahid-i Dasjirdi (Tehran: Chipkhinah-i Armaghin, 1317 HS), pp. 153-4; Muhammad Ma'sim "Ali
Shah, Tard’iq al-Haqd'ig, vol. 3 (Tehran: Kitabfuriishi-yi Barani, 1345 HS), pp. 158-159; Aftabray-i
Lakhanavi, Tadhkirah-i Rivid al-*Arifin, ed. Sayyid Hisam al-Din Rashidi (Islamabad: Markaz-i Tahqigat-i
Farsi-yi Iran wa Hind, 1977), p. 26. :

% Mortification means discipline of the body and the appetites by self-denial or self-inflicted
privation. :
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interview with the ruler of India, but does not tell us when this interview took place, who
this ruler was and what it was that they discussed.®

India at the time of Mir Findiriski was home to many different religions which co-
existed, for the most part, in harmony. Akbar Shah’s peaceful policies had drawn many
people to the subcontinent, attracted by the economic prosperity and social security that
accompanied this trend. The latter’s court was particularly inviting to scholars. On his
first trip Mir Findiriski was accompanied by Awhadi-i Bilyani, the author of Tadhkirah-i
‘Arafit al-‘Ashiqin. Awhadi writes that on their arrival Mir Findiriski went to visit Mirza
Ja‘far Asif Khan (an Iranian poet who served as one of Akbar’s ministers); this anecdote
suggests how well respected he was at the Indian court. According to Muyj tabd’i,** during
the time that Awhadi was writing the Tadhkirah-i ‘Arafit al-‘Ashigin (namely between
the years 1021-1024 A.H.), Mir Findiriski visited India repeatedly. He often traveled
there as well in later years, such as in 1037 A.H. and again in 1046 A.H.; on the latter
occasion and at the recommendation of AyatuAllah Abul al-Hasan-i Isfahani he met the
Indian emperor (Shah Jahan, 1628-1658 AD.).® This shows that Mir Findiriski was
heavily involved in research and educational activity at a high level in both Persia and
India, which we know consisted for the most part in helping to translate Sanskrit mystical
and philosophical texts into Persian. His high standing at the Iranian court may be seen in

Nasrabadi’s report that®® once when Mir returned to Iran from India, the ruler Shah Safi

(1037/1616-1051/1630) himself went to visit him.

¥ Qouted by Fathullah Mujtabd’i, Muntakhab-i Jug-basasht or Selections from the Yoga-Vasistha
attributed to M1ir Abu al-Q&sim Findiriski (Ph.D Dissertation, Harvard University, 1976), p.xxi.

8 F. Mujtaba’i, “Findiriski,” p. 170.

8 Rieu, Ch., Catalogue of the Persian Manuscripts in the British Museum, 11/815 (Oxford, 1881)
(Quoted by F. Mujtaba’, “Findiriski,” p. 170).

% F. Mujtaba’i, “Findiriski,” p. 170.
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3.3.2. India’s Influence on Mir Findirisk?’s Thought

According to some of his contemporaries, Mir Findiriski was believed to have
been influenced by Hinduism and Zoroastrianism (as taught by the Kaivanis®).
Nevertheless, although the school of Isfahan in general, and Mir Damad and Mir
Findiriski in particular, had great influence in India, this influence does not appear to
have been reciprocal, to judge simply by the works we have at our disposal.88 Even
though it is not impossible that Mir Findiriski, through his contacts with Indian scholars
in India, became intrigued by Hinduism, nevertheless neither in his works nor in the
works of Indian scholars do we see any trace of this influence. In other words, there is no
trace of Hindu influence in his writings, just as, on the other hand, Indian scholars’ works
fail to mention him as one who was influenced by Hinduism. This, in the opinion of
Mujtabe“l’i,89 shows that Mir Findiriski’s mystical thought was genuinely Islamic.

Against this, however, is the evidence given by the author of The Dabistdn who
charged both Shaykh-i Baha’i and Mir Findiriski with having been acquainted with and
becoming followers of Kaivan and, what is more, that Mir Findiriski had become a sun-
worshipper and hypersensitive about the killing of animals® so that when someone asked
Mir Findiriski why he didn’t go on Hajj (pilgrimage), he is said to have declared “on

Hajj T would have to kill an animal and I don’t want to kill one.” This however may

87 Adhar Kaivin was the leader of a renegade Zoroastrian sect, who left Shiriz in the late 16
century or early 17" century and settled in Patna. For Adhar Kaivin's life and ideas see Dabistdn-i
Madhdahib, Cawnpore, 1904, pp. 2-57. See also note 29 in F. Mujtabad’l, Muniakhab, p.xxiv.

8 See M. Ma'stm "Ali Shah, 7uré ig, vol. 2, p. 253.

% F. Mujtabd’1, “Findiriski,” p. 170.

PR, Hidayat, Tadhkirah, (1344/ 1965), p. 268; see also BEdward G. Browne, 4 Literary History of
Persia, vol. 4 (Cambridge, 1953), p. 258; and The Dabistan or School of Manners, trans. David Shea and
Anthony Troyer, vol. I (Paris: Asiatic Societies of Great Britain and Ireland, 1843), pp. 140-1; "Ali Akbar-i
Shihibi, in his introduction to the Risdlah-i Sani’iyyah, maintains that Mir Findiriski was influenced by
Hinduism during his stays there; Mir Findiriski, Risdlah Sand iyyah, {(Mshhad: Intisharat-i Farhang-i
Khurfsén, 1317 HS), introduction.
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simply be an indication that he had acquired a revulsion against the killing of animals,
and need not be an indication that he had been influenced by Kaivani Zoroastrianism or

? According to F. Mujtaba’i, Mir Findiriski’s “associations with the Adhar-

Hinduism.
kaivanis must not have been very deep; for there is no evidence in his work to his
affiliation with this group, and none of the numerous writings of this sect has been
attributed to him.””?

However, based on his marginal notes on the Persian translation of Laghu-yoga-
visistha, on his great respect for the Laghu-yoga-vasistha expressed in the preface to the
Muntakhab-i Jug-basasht and on some of his comments about the beliefs of the Hindus,
it had been concluded that during his stay in India he did try to familiarize himself with
Hindu religious, mystical and philosophical views.”> We can also say that it seems
possible that Mir Findiriski discovered certain affinities between Islamic and Hindu
mysticism. This would also explain his interest in traveling so often to India.

3.4.1. Mir Findiriski’s Intellectual Life

Mir Findiriski is considered by many scholars, including Afandi-1 Isfahani, as one
of the greatest thinkers of his time. More than one biographer relates the story of how Mir
Findiriski was once presented with a geometrical problem, originally raised by Shaykh-i
Tasi. Immediately Mir Findirisk suggested a proof and asked his students whether
Shaykh-i Ttsi had arrived at the same answer. The students had to admit that he had not.
Mir Findiriski then demonstrated another solution and asked the audience whether this

had been cited by Shaykh-i Tasi. Again the students replied in the negative. Once more,

Mir Findiriski offered another answer and asked whether this had been referred to by

' M. Ma'sim 'Ali Shah, Tard’ig, vol. 2, p. 253.
° F. Mujtabd’i, Muntakhab, p.xxiv. See also F. Mujtaba’i, “Findiriski,” p. 170.
93 .

Ibid.
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Shaykh-i Thisi. Once more the students said no.** This story, despite its simplicity, shows
how skilled Mir Findiriski was in the pure sciences of his time, or at least that his skill
evoked comparisons with such famous mathematicians as al-Shaykh-i Tisli.

In his period he was regarded, along with Mir DamAd and Shaykh-i Baha’i, as one
of the great philosophers and mystics of Isfahan, and was enormously respected for this
in religious circles as well as at court. Indeed, he was unusually well versed in a number
of difficult disciplines and in languages such as Sanskrit and Pahlavi. Nevertheless, as
Afandi says,” rather surprisingly, he was considered somewhat weak in the divine
sciences and even in Arabic. Of Mir Findiriski’s reputation for knowledge Nasr asserts”®
that “Mir Findiriski was one of the most famous of the philosophers and scientists of the
Safavid period, respected by Shih ‘Abbas and the Mughal court in India.” According to
the same author “He was a sifi, an alchemist, a profound student of Hinduism, a gifted
poet and one who was believed by his contemporaries to possess supernatural powers.””
Yet, though he achieved a high level of both knowledge and spirituality, he was
extraordinarily careless as to his appearance and wore coarse wool garments. He also
avoided the society of rich and respectable people and associated with the poor and
talented. He tried hard to purify his soul and improve himself daily.”®

Mir Findiriski lived in Isfahan for a considerable portion of his life, where he

tanght peripatetic philosophy (concentrating on texts such as Ibn Sina’s a/-Shifd’ and al-

%t Afandi, Rivad al-"Ulamd’, p. 501; Mudarns, Rayhinat ai-Adab, vol. 4, p. 357-8; see also
Muhammad Husayn Akbari Savi, Tuffatu al-Murdd; Sharp-i Qasidah-i Mir Findiriski bi-Damimah Sharhb-
i Khalkhdli va Gilani, Mugaddamah: Sayyid Jalal al-Din Ashtiyani (Tehran: Intisharat al-Zahrs, 1372, HS),
p- 4.

% Afandi, Rivad al-'Ulamad’, p. 499; Mudarris, Rayfdnat al-Adab, vol. 4, p. 357; R. Hidayat,
Tadhkirah, (1344/ 1965), p. 267.

% Nasr, "Findiriski" in Encyclopaedia of Islam, new ed., Supplement, p. 308.

9 Nasr, "Findiriski," p. 308.

% Mudarris, Raylinat al-Adab, p. 358; see also Akbari Savi, Tuffat al-Murdd, p. 5.
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Najaf), mathematics and medicine, in addition to traveling frequently to India.”® Known
for his spiritual and esoteric knowledge, he came to be credited with fabulous
supernatural powers, such as being able to be in two places at one time and to travel great

distances instantaneously.'® H. Corbin has written of Mir Findiriski that he “was a

powerful personality who remains shrouded in a certain mystery.”'*!

3.4.2. Language Skills

Mir Findiriski’s marginal notes to the Persian translation of Laghu-yoga-visistha
suggest that he had acquired a substantial knowledge of Sanskrit, which he must have
learned from native teachers. His notes on some words however, where he writes: “As I
know it through studying this language,” may indicate that he was an autodidact in the
language. Elsewhere, he sheds light on the process of translation as well as the problems
involved in learning Sanskrit, which can lead to inexactitude:

The translations of these works contain numerous mistakes; because the
Sanskrit works were first rendered in common Hindi for the translators, and
then they translated them into Persian from Hindi. Their theological ideas
themselves are more difficult than that. The Brahmins of our time know neither
Sanskrit nor Hindu theology well enough; and the translators who have quoted
them have been even worse. Sanskrit, in comparison with any other language,
abounds in synonyms and derivatives, and particular words for various aspects
and qualities of things are many. For instance, a girl before puberty is called by
a name, on puberty she is designated by another word; she is referred to by yet
another word after marriage, and when she gets pregnant an entirely different
wordI OIZS used for her. Each of these names has also a symbolic meaning attached
to it.

* R. Hidayat, Tadhkirah, p. 267; see also Mudarris, Rayhinat al-Adab, p. 358; Nasr, "Spiritual
Movements, Philosophy and Theology in the Safavid Period,” in The Cambridge History of Iran, volume 6,
The Timurid and Safavid periods, ed. Peter Jackson and Laurence Lockhart (Cambridge: Cambridge
University Press, 1986), p. 674.

"% Nasr, "Spiritual Movements,” pp. 675-6.

"' “Henry Corbin, History of Islamic Philosophy, Trans. Laidiain Sherard, London: Islamic
Publication, 1993. p. 340.

12 (quoted in) F. Mujtabd’i, Muntakhab, p. xxv.
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The above quotation from Mir Findiriski indicates that he was fully aware of the
issues and was well skilled in what he was commenting on. This also shows that Mir
Findirisk{ had a critical eye, which he applied to the study of Hinduism. H. Corbin states
in this regard that Mir Findiriski “was involved in the project of translating Sanskrit texts

104 4, -
»1%4 1t is however

into Persian, in which the prince Dara Shikih'® played a major role.
important to mention that Mir Findiriski was also living in a period when there was
widespread opposition to Sufism. Accordingly, as socon as it was understood that
someone was engaging in STfi practices he would be condenined. In this situation a man
had to be strong both spiritually and intellectually if he wished to be involved in this
pursuit. Mir Findiriski was such a person.'®

Mir Findiriski must have read Birtini’s works, for according to F. Mujtaba’i, in his
marginal observations on the Persian translation of Laghu-yoga-visistha he makes
references to Birlini’s Pcitanjala.106 He also must have read and retained much of
Iskandar Ifridisi’s book on intellect ('aql), Aristotle’s works on the soul (Kitdb al-Nafs),
and on reason (al-Burhdn), Ptolemy’s work on music, Galen’s work on natural powers
(quwa-yi 1abi’i), and others entitled Ustuqussat, on Mizdj, on Mandfi' al-A dd’, as well as
works by Plato, Themistius, Ibn Sina, Farabi, Nasir Khusraw, and other philosophers and
107

gnostics, for in his works he frequently makes references to them.

3.4.3. Some Reasons for Mir Findiriski’s Obscurity

'% Dara Shukith was the eldest son of the Mughal emperor Shahjahan. He played an important role
in the history of the Indo-Pak subcontinent. Besides being a prince, he was a Sufi master in the Qadiriyah
silstlah, and an important scholar who made significant contributions to the study of Sufism and Hinduism.
For more details see Perwiz Haydt, “The Concept of Wildyah in the Early works of Dard Shukiih
(1024/1615-1069/1659)” (M.A. thesis, McGill University, 1987), chapters One and Two, passim.

"% H. Corbin, History of Islamic Philosophy, p. 341.

195 A. Hadi, Sharh-i hdl, p. 58.

"% B Mujtaba’i, Muntakhab, p. xxiv.

17 See Mir Findiriski’s Risdlah Sind ‘iyyah, ed., " Ali Akbar Shihdbi (Mashhad: Intisharat-i F arhang-i
Khurdsan, 1317 HS), pp, 38, 41-47, 53, 68.
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Though his accomplishments are highly rated by Rida Quli Khan-i Hidayat, Mirza
Muhammad ‘Ali Mudarris, ‘Abdullah Afandi-i Isfahéni and many others, the meager
details we have concerning his life may be attributed to the fact that scholars have been
unable to classify him. For instance, was he more a philosopher than a mystic, or more a
mystic than a poet? Because he did not fall neatly into one of these three classes, he
seems to have been excluded from the standard biographical dictionaries for each
discipline.'” A contemporary and an intimate friend of both Mir Damad and Shaykh-i
Baha’i, Mir Findiriski is less studied and remains to this day the most under-appreciated
thinker of the Safavid period. Surprisingly, Iskandar Beg Munshi, who devotes a whole

chapter to the Sayyids'®”

of the Safavid period says nothing about Mir Findiriski. We
may say that, since part of Mir Findiriski’s life was spent in India, and since while in Iran
he chose to lead a life of simplicity and solitude, writers and historians knew so little
“about him, that they didn’t bother to include him in their works.''?
3.5. Students
Among Mir Findiriski’s notable students, we may cite: Sarmad Kashani, the poet-
saint who was Dara Shik{ih’s teacher and spiritual guide;''" Aqa Husayn-i Khwénsari (b.
1076/1607-1608, d.1098/1686-87), the author of Mashdriq al-Nufiis a work on

jurisprudence, who also wrote glosses upon the Shifd” and Ishdrdt, on Nasir al-Din Tasi’s

Tajrid, and on ‘Al al-Qfshji’s treatise on astronomy, as well as and a commentary on the

" B. G. Browne, A Literary History of Persia, vol. 4, p. 258.

' 1 earned scholars and clerics descended from the Holy Prophet.

"9 A. A. Shihabi’s introduction to Mir Findiriski’s Risdlah Sind iyyah.

"' F. Mujtabd’i, Muntakhab, p. xx. R. Hidayat, in his Riydd, p. 131, quoted Dabistén that Sarmad-i
Kashi studied philosophy with Iranian philosophers such as Mir Findiriski and Mulld Sadid. In deed he
declares that Sarmad was student of Mir Findiriski.
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lessons of al-Shahid al-Awwal;''* Mulld Muhammad Bagir Sabzawari (d. 1098 or 1099/
1686-7), author of several important works on jurisprudence such as the Kifdyah and
glosses upon the Ishdrdt wa’l-Tanbihdt and Shifa’ of Tbn Sind; Mulld Rafi® Gilani (d.
1082/1671-2), the commentator on the Usii/ azl—Kciﬁ;113 and Mulla Sadig-i Ardistani,'
Shaykh Rajab‘Ali-i Tabrizi(1080/1669-70), the author of many works including Kilid-i
Bihisht (Key to Paradise) on eschatology. Furthermore, according to S. H. Nasr, Shaykh
Rajab‘Ali-i Tabrizi was opposed to Mulld Sadrd on the subject of trans-substantial
motion (farakat-i jawhariyah) and the union of the knower and known (ittipdd-i ‘agil wa
ma ‘qil). He also opposed the majority of Muslim philosophers, in that he considered
being (wujiid) to be shared only nominally by existing things without ifs necessarily
corresponding to an objective reality. Shaykh Rajab‘Ali-i Tabrizi’s reputation as a
peripatetic philosopher and teacher of the works of Ibn Sini brought him many other

students as well, including QAadi Sa‘id-i Qummi (d.1103), Muhammad Rafi* Pirzadah,

"2 trusayn Khwiansari in his turn had many students, Sayyid Jamal al-Din Khwansari (d. 1121/1709
or 1125/1713), and Sayyid Radi Khwinsari, his two sons, Mulld Masiha Pasa’i Shirazi (d. 1130/1717-1718
or 1115/1703-1074), who is known, H. Corbin says, basically for two works, one a treatise on Necessary
Being, and one a paraphrase in Persian of al-Shaykh al-Mufid’s /rshdd; Muhammad Biqgir Sabzavéri, called
Mubhaqqiq Sabzavari (d. 1098/1686-1687), who wrote on Ibn Sind’s Shifé” and Ishdrdt, on Shaykh al-
Mufid’s /rshdd, and an important work which he consecrated to Shah Sulayman, The Garden of Lights
(Anwdr al-Jannah); Mirzd Rafi’a N&'ini (d. 1080/1669-1670 or 1082/1671-1672) who wrote several
treatises: one on Kulayni’s Kdfi (al-Shajarat al-liGhiyah dar Usiil K3fT), another on Mufid’s frshdd, a third
on the “Psalter” of the Forth Imém, and a forth on Nasir al-Din Tis1’s commentary on the /rshdrdt. See H.
Corbin, History of Islamic Philosophy, pp. 341-2.

'3 Nasr, "Spiritual Movements,” p. 676; see also Jalal al-Din Ashtiyani et Henry Corbin, Anthologie
Des Philosophies Iranians (Tehran-Paris, 1971), p. 62.

" F. Mujtaba’i, “Findiriski,” p. 170; see also Rida Quli Khan-i Hidayat, 7Grikh-i Rawdat al-Safd-yi
Néasiri, vol. 8 (Qum: Chéip-i Hikmat, 1339 HS), p. 586. In this volume, Ridd Quli Khén-i Hidayat,
considered Mulld Sadig-i Ardistani to be Mir Findiriski’s particular student. He adds that in Shah Sultan
Husain-i Safavi’s period he (Mulld Sidig-i Ardistini) was accused of being a Siifi and expelled from
Isfahan, consequently the children of this majestic, great philosopher died of exposvie.
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Muhammad Hasan-1 Qummi, Mir Qawam al-Din Hakim, Mull2 ‘Abbéas-i Mulawi, Mowla
Muhammad-i Tunikabuni (d.1088), and Mir Qawam al-Din Razi.'"

16 studied under Mir Findiriski and took from the

Many believe that Mulla Sadra,
latter particular aspects of his doctrines such as “trans-substantial motion” and belief in
an “imaginal world.” Others are not convinced that he was ever his student. However, it
seems impossible to deny the story altogether, because there may have been some
contacts of an oral nature. However, Sadr al-Din Shirdzi fails entirely to mention Mir
Findiriski among his teachers, even though in his introduction to Usil-i Kdfi he refers
with great respect to his two other teachers, namely Mir Ddmad and Shaikh-i Baha’1.
Others would deny any connection due to the fact that Mir Findiriski was a faithful
follower of Ibn Sind and denied trans-substantial motion in his doctrine, an orientation
that all of his students shared except for Mulla Sadra (if we do accept that Mulla Sadra
studied with Mir Findiriski). Yet his Qasidah proves an exception to this rule. In the
latter work, Mir Findiriski maintains the reality of the archetypal world and Platonic
ideas.""” According to S. H. Nasr “yet he was far from being merely a rationalistically-
oriented philosopher; he was also a s0fi, an alchemist, a profound student of Hinduism, a
gifted poet and one who was believed by his contemporaries to possess supernatural

118
powers.”

' See introduction of Sayyid Jalal al-Din Ashtiyani on Mulld Sadrd’s Shawdhid al-Ribiibiyah
{Mashhad: Chépkhinah Déanishgah-i Mashhad, 1967), pp. 91-1; see also Nasr, "Findiriski," p. 308; Nasr,
"Spiritual Movements,” p. 677.

He g Mujtaba’i, Muntakhab, p. xx; Nasr, "Findiriski," p. 308; Nasr in this article expresses doubt
regarding this tradition. He regards it as having been possible, ather than certain. H. Corbin also casts doubt
on the tradition that Mulld Sadr8 was Mir Findiriski's student, H. Corbin, History of Islamic Philosophy, p.
341; see also Ashtiyani, dnthologie, tome I, p. 31 (Introduction) et tome 11, p, 139.

"7 See below, chapter..., for further discussion of this topic.

"8 Nasr, "Findiriski," p. 308.
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Although we know nothing about whether Mir Findiriski had any sons or
daughters, the zadhkiras refer to a nephew, namely Mirza Abf Talib ibn al-Mirza Beg ibn
Abu al-Qésim Mir Findiriski; thus we may conclude that Mir Findiriski had some
descendants. This nephew was in fact a famous scholar in his time and the best student of
‘Allamah Muhammad Bagir-i Majlisi. A contemporary of Mirzd ‘Abdallah Afandi
Isfahéni, he wrote many works, among them: Tarjumah Farsi-yi Sharh-i Lum ‘ah Shahid,

Héshiyah Tafsir Baydavi, al-Muntahd, and Ghazawdt Haydari.'"’

3.6. Stories
Many stories are narrated in tadhkiras about Mir Findiriski. These stories remark
on his attitudes and throw considerable light on his personal character. Highly honored by

120 Mir Findiriski remained nevertheless

the Safavid and Mughal rulers of his time,
detached, even in his outward activities, from the material world. Having achieved a state
of pure contemplation and illumination, he formed a bond with the common people and
wore only plain and simple clothes. Different stories of this aspect of his life have been
told in most biographies.'*'

It is narrated that Mir Findiriski and his contemporary Shaykh Baha’i were once
sitting in the royal hall of Shah ‘Abbas, engaged in a philosophical discussion. Suddenly

a lion that had escaped from the imperial zoo entered the hall. This caused Shaykh Béha i

to recoil (taking his ‘aba and covering part of his face with it) and to show fear on his

""" See Afandi, Riydd al-"Ulamad’, p. 500; see also Mudarris, Rayfdnat al-Adab, p. 360; A. Hadi,
Sharh-i il p. 84.

12 Mudarris, Rayhdnat al-Adab, p. 358.

2! Mudarris, Rayhinat al-Adab, pp. 356-60; Hidayat. Tadhkirih, p. 267-9; Nasr, "The School of
Isfahén,” in A History of Muslim Philosophy, ed. M. M. Sharif, vol. 2 (Karachi: Royal Book Company,
1983), pp. 922-26.
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countenance. Mir Findiriski on the other hand showed apparent indifference to the lion’s
presence. The two were later asked to provide an explanation for their immediate
reactions. Shaykh Bah&’1 is reported to have said that by the power of reason he knew
that unless the lion was hungry, it would not attack him, and yet involuntarily he was
moved to protect himself. Mir Findiriski on the other hand said that he mastered his terror

of the animal by the power of his inner spiritual strength and self-control'*

. The story in
its lucidity and simplicity indicates the doctrinal, philosophical and mystical issues
current at the time of Mir Findiriski. It presents two possible modes of facing
objectivities: rational engagement with realities, or a mystical approach to realities as
represented by Mir Findiriski.'>® This story about Mir Findiriski is so famous that it has
been painted on a curtain and placed in Mir Findiriski’s tomb in Takht-i Fiilad. Engravers
and calligraphers have reproduced this remarkable scene on platters.'**

Another story is told, in all of his tadhkiras, of how one day Shéh ‘Abbas tried to
scold him indirectly for mixing with dervishes and common people, saying “I hear some
of the important scholars and sages have been attending cock-fights in the bazar.” Mir
Findiriski, knowing that the Shah meant him, replied, “You have been misled; I was
always present there but I saw none of the ‘wlama’ there,” thus presenting himself as one
of the common people and not as an ‘@lim (scholar). The Shah felt ashamed and said

nothing but he then understood the high spiritual position of Mir Findiriski.'?

' Fadlullah L&’ig’s introduction to his edition of 'Abbas-i Sharif Darabi’s Tulfat al-Muréd,
(Tehran: Shirkat Nisbi, 1337 HS); see also A. Hadi, Sharh-i hal, p. 30.

' F. L4’iq’s introduction to Tufffat al-Murdd; see also A. Hadi, Sharh-i Hil, p. 30. He perseveres
the same story with a little difference.

"2 . Mujtabai, “Findiriski,” p. 171.

' R. Hidayat, Tadhkirih, p. 267-8; Mudarris, Rayhdnat al-Adab, p. 358. F. L&’iq’s introduction,
Tupfah al-Murid; E. G. Brown , 4 Literary History of Persia, p.258; A. Hadi, Sharp-i Hil, p. 58; F.
Mujtabai, “Findiriski,” p.171.



3.7.1. Death

Mir Findiriski died during the reign of Shah Safi-i Safavi, in 1050/1640-1,'* at
the age of eighty. His tomb is in the Takht-i Fiildd cemetery in Isfahan, Iran, where many
devotees throughout the year visit his shrine.'?’” Since he was an alchemist and was said
to possess supernatural powers, he was buried in an iron coffin to prevent his body from
being stolen. Moreover his shrine is still guarded throughout the year to prevent theft. I
myself visited his grave recently, in the summer of 1999, and spoke with the grave-
keeper, who acknowledges that even today Mir Findiriski remains a vivid and respected
figure in the later history of Islamic spirituality and philosophy in Iran, and endures in the
consciousness of the common people as one of the greatest sages of the Safavid period.
Some sense of this reputation may be conveyed in the following story.

Ma‘stim ‘Ali Shah, in his 7ard’ig al-Haqd’'iq quotes from Usil al-Fusil'®® that
Mir Findiriski had said that on his way to India, he met a great mystical scholar on a
beach. He said to me: “It seems that you are a Muslim.” “T am a Muslim,” I replied. He
asked me to recite some verses of Qur’an. After reading a few verses of the Qur’an, he
stopped me and began to recite Qur’an by heart. When he was reciting the verse of
Qur'an 11/44%..0 earth swallow down thy water...” I saw that the sea’s water
disappeared and the sea became completely dry and all fish appeared on the earth. I was

astonished and wondering. Then he continued the same verse of the Qur’an reciting: “...

There are other stories about the spiritual character of Mir Findiriski, all indicating his high spiritual
and scientific knowledge and that how nmuch he was respected by rulers both in Iran and India. See "Alf
Alkbar-i Shihdb’s introduction to the Risdlah Siand’iyyah, and Mulld Ahmad-i Narigi (Mowlad Ahmad ibn
Mahdi ibn Abi Dhar-i Ghaffari 1185/1245), Kitdb al-Khazd'in, eds. Hasan Hasanzidah-1 Amuli & AR
Akbar-1 Ghaffari, Tehran: Kitdbfurishi-yi 'Ilmiyah Islamiyah Tihrin, n.d., pp. 22 & 134.

2% 1t should be noted that at the end of his Risélah Sind iyyah, preserved in Kitdbkhanah-i Astin-i
Quds, the date of his death is dated as 1049 A.H. See F. Mujtaba’1, “Findiriski,” (1994), p. 170.

27 Mudarris, Rayhdnat al-Adab, p. 359; see also Nasr, "Findiriski," p. 308; Afandi, Riydd al-
‘Ulaméa’, p. 501; also see E. G. Browne, 4 Literary History of Persia, vol. 4, p. 17.

128 «Ugil al-Fugiil” is one of the books that attributed to Mir Findiriski and yet it is not found.
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O sky! Withhold (thy rain) and the water abated...”. Again surprisingly I saw that the sea
returned to its normal state. I realized that he was a great spiritual master and of great
intellectual and subjective power. I decided to remain with him. I went and stayed at his
house for seven years, benefiting from his companionship, hoping to learn from his
mystical experiences and his powerful subjective ideas. After seven years it occurred to
me one day to think that if I had based myself somewhere else during these last seven
~ years, by now, my body would have become alchemical.'”® Suddenly the sage, who had
understood through his supernatural powers what had passed through my heart, called to
me from his room and asked me: “was this your will and wish?”; and continued
immediately that your body from now became alchemical. Thenceforth, whatever I
would touch, wear, or even eat or drink would turn to gold. I became helpless and
distressed so that I implored him for help. At once he, the saint, again through his
supernatural esoteric knowledge, understood what had passed in my heart, called me
again and said, “you will return to your normal state now.” At once, I was once again my
normal self.'*

This story in itself shows clearly why Mir Findiriski’s body was treated as it was
after death, and is a good example of the sort of folk beliefs that surrounded highly
spiritual figures like Mir Findiriski.

3.7.2. Mir Findiriski’s Testament (wasiyyat)

Mir Findiriski willed his library to the court of Shah ‘Abbis and so immediately

after his death his entire collections of books were moved to Shah Safi’s court.”’ We

' Ti.e., I would have been able to create gold at touch].
130 M, Ma’'sim-"Ali Shéh, Fard’ig, vol, 3, p. 158; see also F. La’ig, introduction to Tuffat al-
Murdd.
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know nothing about what happened to these books. A few of Mir Findiriski’s own works
have survived, as we shall see in a chapter devoted to his writings.

3.7.3. The Cult of Mir Findiriski

Until recently thére was hung in his tomb a large painted curtain, on one side of

AIAD
1

which Mir Findiriski’s face was drawn, and on the other Shaykh-i Baha'i’s face.'* Since
this painting was one of the oldest and most beautiful paintings of the Safavid period, it
has been taken recently to a museum in Tehran.

Mir Findiriski’s grave, which is located in a great, open space, is shaped like a
rectangle, dwarfing the other graves nearby. On its western side, there is a marble plaque
’on which is engraved in beautiful writing some statements declaring his spiritual and
mystical greatness and his date of death, which was 1050/1640-1. Although Mir
Findiriski was not a prolific author, nevertheless, the titles and expression written on his
grave indicate that in his lifetime, he was well respected and appreciated by both the elite
and the common people for his achievement in philosophy, sciences, gnosis and divine
knowledge.'” The attributes written on his grave and the proverbial respect shown him
by all people are of the greatest interest in understanding his personality. Mir Findiriski’s
reputation furthermore did not evaporate even after his death, because when he died he
was not buried in a regular grave, but in one which is encircled both within and without
by a metal casing. This grave has since been visited, throughout the years by many

devotees, particularly on Thursday nights.'*

31 Mudarris, Rayhdnat al-Adab, p. 359; see also A. Savi’s introduction to Tuffat al-Murdd;, p. 6;
see also Afandi, Riydd al-"Ulamd’, p. 501.

12 Mudarris, Rayhdnat al-Adab, p. 359. See also A. Savi, Tufifat al-Muréd, (1372, solar), p. 6.

133 F. Mujtabd’i, “Findiriski,” p. 170.

1% A. Hadi, Shari-i hil, p. 84; see also Nasr, "Spiritual Movements," p. 676; and Nasr, "Findiriski,"
p. 308.
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3.7.4. His mauscleum, where he was worshiping God

On the western side of Mir Findiriski’s tomb, above his grave, there is a room
where Mir Findiriski used to worship God. This room for a long time, (perhaps even
since the time of Shah ‘Abbas the Great) has been a secluded place for worshiping God
and a sécure place of retirement to engage in gnosis for believers and mystics. On the
upper parts of the walls of this room, a famous ghazal of Hafiz has been written in the
calligraphy of Mir ‘Imad (the most famous calligrapher of the Safavid period). This
particular calligraphy, in the room reserved for Mir Findiriski’s devotions, was, during
last three and half centuries, a beautiful model for many Iranian calligraphists.'*> The text
of this Ghazal, translated by Wilberforce Clarke, is as follows:

1) The garden of the lofty Paradise is the retreat of Dervishes'*¢
Grandeur’s source is the service of Dervishes.

2) The treasure of retirement that has the spells of wonders,
Their revealing is in the mercy-glance of Dervishes.

3) The place of paradise, for the door guarding of which, Ridvan went,
Is only a spectacle of the sward of pleasure of Dervishes.

4) By whose ray, the black heart becomes gold,
Is an alchemy that is (hidden) in association with Dervishes.

5) Before whom the Sun lays his crown of glory’
Is a glory that is in the modesty of Dervishes.

6) That great fortune, whereof is no grief through the torment of decay,

'** Sayyid Muslih al-Din-i Mahdavi, Sayri dar Tarikh-i Takht-i Filad-i Isfahén: Lisan al-Ard
(Isfahan : Injuman-i Kitdbkhén-i-hd-yi "Umfmi-yi Isfahin, 1991), pp. 208-213.

1% A member of anyone of various Muslim ascetic orders, some of which perform whirling dances
and vigorous chanting as acts of ecstatic devotion. “The word dervisk calls to mind the phrases howling
dervish and whirling dervish. Certainly there are dervishes whose religious exercises include making loud
howling noises or whirling rapidly so as to bring about a dizzy, mystical state. But a dervish is really the
Muslim equivalent of a monk or fiar, the Persian word darvésh, the ultimate source of dervish, meaning
“religious mendicant.” The word is first recorded in English in 1585.” See The American Heritage
Dictionary of the English Language, Third Edition {1992, Houghton Mifflin Company). Or a member of a
Muslim religious order noted for devotional exercises (as bodily movements leading to a trance). See also
Webster’s Ninth New Collegiate Dictionary, (Toronto: Merriam-Webster INC., 1983), s.v. “Dervish.”
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Hear-ceremony aside,- is the fortune of Dervishes.
7) Khusravan'>’ are the Qibla'*® for the needs of the people of the world; but,
The cause is their service of the majesty of Dervishes.
8) From coast to coast, is the army of tyranny; but,
From eternity without beginning to eternity without end is the opportunity of
Dervishes.
9) The form of the object that the Kings of the world seek,
Its manifestation 1s the mirror of the countenance of Dervishes.
10) O potent one! Boast not all this pomp: for you,
Cypress tree of gold is in the shelter of ambition (endeavor) of Dervishes.
11) Qarlin’s treasure that, from the wrath (of Misd), yet descendents (into the
earth),
That also, thou will have read, i1s from the zeal of Dervishes.
12) 1 am the slave of the glance of the Asif'*® of the age, who
Has the form of chiefship and character of Dervishes.
13) Hafiz! If you seek the water of life of endless eternity,
Its fountain is the dust of the deserted of Dervishes.
14) Hafiz!"* Be here with respect. For sovereignty and country,

All are from the service of the majesty of Dervishes.'"!

3.8. The Influence of the School of Isfahan on India
One of the more interesting questions is that of the extent of the reverse influence

that the members of the school of Isfahan, including figures such as Mir Damad and Mir

137 Plural of kKhusraw, the title of the ancient Sassanian king of Persia.

"% Direction in which Muslims turn in praying i.e.Mecca.

139 Asif was a vizier to Solomon, and Solomon was a messenger of God. See Qur’an Chapter 27; al-
Naml.

" This verse was not in my version of Divin-i Hifiz. 1 quote it from the translation of H.
Wilberforce Clarke, Divdn-i Hifiz, vol. 1 (New York: Samuel Weiser, 1970), pp. 99.

' 1 have taken the translation of this ghazal from H. Wilberforce Clarke, The Divin Written in the
Fourteenth Century by Khwdja Shamsu-d-Din Mubhammad-i-Hifi zi-Shirdzi otherwise known as Lisdnu-I-
Ghaib and Tarjumdnu-I-Asrdr, vol. 1 (New York: Samuel Weiser, 1970}, pp. 98-9.
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2 the establishment of Islamic

Findiriski, exercised on India. According to S. H. Nasr,
philosophy in the Indo-Pakistani sub-continent dates from the Safavid period. During this
period many Iranian scholars, philosophers and mystics migrated or traveled to India,
e.g., Qadi Nar-Allah Shashtari, author of Majdlis al-Mu'minin and Ibgdq al-Hagq,
Muhammad Dihdér Shirazi, author of Ishrdg al-Nayyirayn, Bahd’ al-Din Isfahani, known
as Fadil-1 Hindi, who summarized the metaphysics of the Shifd’, as well as Mir
Findiriski. In addition, the teachings of Mir Damad and Mulld Sadra became widespread
m India. The Sharh al-Hiddyah of Mulla Sadra became in fact one of the most popular
works on the Indo-Pakistan sub-continent. The extant commentaries upon the works of
Safavid masters bear witness to the remarkable spread of the teachings of the school of
Isfahan in this region.'*’

3.9. Mir Findiriski’s Works

Mir Findiriski left behind several works, among which we find his mystico-
philosophical ode (Qasidah Hikmiyah) which has been quoted in many anthologies and
was commented upon by three major scholars: Khalkhéli, Gilani and Darabi;'* a
philosophical work in Arabic on motion (Risdlah fi al-Harakah); a Persian work on the
aims and classification of professions, crafts and sciences (Risdlah Sind ‘iyyah); a number
of ghazals, rubd'is and verse fragments (some of which have a Sifi coloring); and his

comments on Panipati’s Persian translation of the Laghu-yoga-vdsistha (including Mir

Findiriski’s marginal notes on Nizam al-Din’s translation of it, Muntakhab-i Jug Basasht,

"2 Nasr, "Spiritual Movements," p. 696.
143 1.
Ibid.
"% See A. Savi, Tulffat al-Murdd, introduction.
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his glossary of the same work and his verses in Persian in praise of it),'*’ to note only the
more important ones. Recently, according to S. H. Nasr,'*® his treatise on alchemy, in
Persian, and a Persian poem on the art of Kingship, have been discovered in a manuscript
acquired by the Library of the Faculty of Letters of Tehran University, but this has
remained unedited.'”” There are also some other works such as the manuscript of the
Usil al-Fusil on Hinduism and a history of the Safavids, which are attributed to him, but
which have not yet been discovered.'*® Mir Findiriski was an important thinker who
wrote little, although what he did write is all of exceptional interest and considered highly
significant by many scholars.'*’

Since in his lifetime he was extensively engaged in teaching sciences and
philosophy, Mir Findiriski was not a very fertile writer. Mir Damad (1041) died ten years
before Mir Findiriski, with the result that the teaching of peripatetic philosophy lost a
very great figure. As a result during the last ten years of his life Mir Findiriski had to
undertake much more teaching than before.

3.9.1. Risdlah-i Sind ‘iyyah’ 30 (Treatise on Professions and Crafts)

Perhaps the most important of these works is his Risdlah-i Sind ‘iyyah (“Treatise

on Professions” or “Crafts”/ “Skills”) in Persian edited by Ali Akbar-i Shihabi (Tehran:

1SR Mujtabd’i, Muntakhab, p. xx; F. Mujtaba’i, “Findiriski,” p. 170; see also Nasr, "Findiriski,"” p
308; A. Savi, Tuffat al-Murdd, p. 5; Mudarris, Rayfdnat al-Adab, p. 358; M. Ma'stun-' Al Shéh, 7ard’ig,
vol., 3, p. 158; see also Fihrist-i Kutub-i Khatfi-yi Kitdbkhinah-i Markazi-yi Astén-i Quds-i Radavi, vol.
10, pp. 154-5; Nasr, "Spiritual Movements,” p. 676; Nasr, "The School of Isfahan,” p. 922.

18 Nasr, "Spiritual Movements,” p. 676.

"“"M. T. Danishpazhih, Catalogue méthodique... des manuscrits de la bibliothéque privée de I'mam
Jum’a de Kermdn donné en legs 4 la Faculté des Lettres de Tehran (Tehran, 1965), p. 11 (quoted in, Nasr,
“Spiritual Movements,” p. 676).

"% Nasr, "Findiriski," p. 308.

Mt)Nasr “Spiritual Movements,” p. 676.

%0 Sindah and Sand’ah both are correct. See Luis Ma'14f, al- Mun]ld (Qum: Intishrit-i Isma'iliyan,
1983), s.v. sana a.
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Sa‘adat Press, 1317 Solar)."®' This treatise, which is also famous under the title Hagdyiq

1'* study of human society

al-Sandyi‘ or Sandyi’ al—Haqa"yiq,152 offers a metaphysica
(sociology) from the traditional metaphysical point of view. As Nasr explains, “In this
work various occupations and professions in society are placed in a hierarchy
corresponding to the hierarchy of knowledge and also of being.”">* He classes hurﬁan
actions, vocations, jobs and activities according to a hierarchy, which culminates in the
prophets, Imams and philosophers. He devotes several pages to “prophetic philosophy,”
but in order to avoid confusion for people who read the latter chapter, he also devotes a
chapter to the “differences between prophets and philosophers” to classify them at their
specific levels.'>

This Risdlah, which contains an introduction, twenty-four chapters and a
conclusion, tries to arrange the diverse matrix of Islamic intellectual output in a coherent
form. In the introduction Mir Findiriski enumerates the subjects with which he deals in
the work. As he says, this Risdlah includes the definition of the sind ‘ah, the kinds of
sind ‘ah, the benefits, advantages and disadvantages, ends and relations of sind ‘@z, the

portion and position of each sind ‘ah, warning against vanity and inactivity, the different

levels of benefits conferred by the sind ‘ak create different levels of sind ‘ah. The Risdlah

! An incomplete version of this Risdlah is also included in Sayyid Jalal al-Din Ashtiyani and H.
Corbin, Muntakhabdti az Hukamd-yi lldhi-yi Iran, vol. 1 (Qum: Markaz-i Intisharat-i Daftar-i Tabligat-i
Islami, 1985, pp. 63-80). For more information of the authenticity of the text of Risdlah-i Sind fyyah and its
attribution to Mir Findiriski see Shaykh 'Aqa Buzurg Tihrdni, al-Dhari ah il Tasinif-i al-Shi'a, (Bayrit:
Dar al-'Adwa', 1983), vol. 15, p. 89; see also Ahmad Gulchin Ma'ani, Filrist-i KitGbkhdinah-i Astén-i
Quds-i Radawi, vol. 4 (Mashhad: Chapkhanah Tis, 1926), pp. 204-5; and Fikrist-i Kutub-i Khatfi-yi
Kitdbkhénah-i Markazi-yi Astén-i Quds-i Radavi, vol, 1, p. 170; Fihrist-i Kutub-i Khati-yi Majlis-i
Showrd-yi Milli, vols, ( 9), p. 618, (11), p. 153, (12}, pp. 293-4, (13), p. 199; m.t. Danish Pazhth, Fihrist-i
Nuskhah-ha-yi Khatti-yi KitGbkhdnah-i Danishkadah-i Adabiyyéat, p. 351.

12 See note 146 and Fihristi Kutubi Khafi-yi Majlisi Showrd-yi Milli, vol, ( 9), p. 618.

'3 Immaterial, insubstantial, spiritual. The central meaning shared by these adjectives is “lacking
material body, form, or substance.”

1% Nasr, "Findiriski,” p. 308.

15 H. Corbin, History of Islamic Philosophy, p. 341.
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urges people to seek out vocations and jobs, warns them against doing less profitable jobs
or against dishonorable vocations, vocations limited in actuality (b7 al-fi ) and unlimited
in potency (bi al-quwwah). It also states that the subject of some sind’at (pl., of sind’ah )
may be the goal of some other sind ‘ah, and that this continues until one reaches a sind ‘ah
for which there is no further goal. In this Risdlah Mir Findiriski describes man as a
“small world,” a “microcosm,” and the world, as a vast human entity, a “macrocosm.” He
proclaims that as man’s organs need each other, -- such that the indisposition of one can
cause derangement of the others -- the indisposition and untidiness of a single person in
an unsuitable vocation creates disorder in the whole world. He compares different people
in society and the different levels of society and the portion of each of them in society to
the main elements of the world, and worlds of intellects and souls together and maintains
them as equals together. Mir Findiriski furthermore tries to explain certain philosophical
and mystical points in the light of the Qur’an, as well as the words of theosophers and
saints, and does so as clearly as possible.15 6

Mir Findiriski is not alone in enumerating the physical as well as spiritual
vocations and sciences of his time. For example, we may mention Mir Damad‘s Risdlah
al-I'dilat fi Funiin al-"Uliim wa al-Sind ‘dt, Mulla Muhsin-i Kashani’s Fihrist al- ‘Uliim,
and Muhaqqig-i Shirwani’s (d.1099/1687) Unmiidhaj al- ‘Uliim among the most notable
examples of this type of writing."’

Since this Risdlah is of particular significance and considered by many authors of

tadhkiras as the principal and most original work of Mir Findiriski, T will return later to

16 See J. Ashtiyani et H. Corbin, Anthologie, pp. 32-42; see also F. Mujtaba’i, “Findiriski,” p. 171.

'*7 See Hamid Dabashi, "Mir Damad and the Founding of the 'School of Isfahan," in History of
Istamic Philosophy, ed. Seyyed Hossein Nasr and Oliver Leaman, part 1, pp. 597-635 (London: Routledge,
1996), p. 624.
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discuss all of its chapters and summarize them briefly. In this way we will show that
siné‘ah in Mir Findiriski’s view refers not to a simple human action, but rather to
everything, which in his view is displayed or obtained through man’s intellect or man’s
agency.
3.9.2. Risdlah-i Harakah
All authors of tadhkiras refer to the existence of this Risdlah. However, the only
available complete version of this Risdlah is the one published by Sayyid Jalal al-Din
Ashtiyani and H. Corbin in Muntakhabdti az Hukamdé-yi Ildhi-yi Iran.””® This work is a
, highly original treatise in Arabic on motion which begins by seeming very peripatetic and
anti-Platonic. It consists of five chapters: on the definition of motion, on the kinds of
motion, on the fact that every motion needs a mover, on the fact that all motion should
end with one mover who remains unmoved, that is, the first mover of the world. The fifth
chapter is on the needlessness of the existents from the Platonic Ideas. In this chapter, he
159 1

rejects the Platonic Ideas, basing himself on the principles of Aristotelian philosophy.

will explore this debate in greater depth in an independent chapter.

3.9.3. Risdlalah-i Tashkik .

This Risdlah is identical to the work referred to in the various fadhkiras by the
title Jawdb-i Su’dlat-i Agé Muzaffar-i Kdashani. This Risdlah is included in Sayyid Jalal
al-Din Ashtiyani and H. Corbin’s work Muntakhabiti az Hukamd-yi llahi-yi Iran.'® This

work is a treatise in Persian on the gradation of essences. Aga Muzaffar Kashani, a

¥ (yol. 1 (Qum: Markaz-i Intisharat-i Daftar-i Tabligat-i Islami, 1363 A.H.), pp. 81-87).

"% For more information on the authenticity of the attribution of the text to Mir Findiriski, see
Tihrani, al-Dhari’ah, vol. 6, p. 395; Fihrist-i Kutub-i Khafi-yi Kitabkhdnah-i Markazi-yi Astén-i Quds-i
Radavi, vol, 10, pp. 154-5; see F. Mujtabd’}, Muntakhab, p., xx; F. Mujtabd’i, “Findiriski,” p. 171; see also
Nasr, "Findiriski," p. 308; A. Savi, Tuffat al-Murdd, p. 5; Mudarris, Rayfdnat al-Adab, p. 358.

190 (yol. 1 (Qum: Markaz-i Intisharat-i Daftar-i Tabliqat-i Islami, 1985), pp. 91-94).
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philosopher and contemporary of Mir Findiriski, asked him whether he believed in the
analogy of essences (dhdtiyar) as well as of accidents. In his answer Mir Findiriski,
follows those who believe in the principality of quiddities and claims that there is no
analogy between essences. This position is as far from that of the illuminationist
philosophers as it is from the metaphysics of being of such thinkers as Mulla Sadra, who
believed in analoéy, both between essences as well as accidents. This treatise too,
together with Jalal al-Din Ashtiyani’s commentaries upon it published in the above-
mentioned book,m will be elucidated later.

3.9.4. Risdlah Dar Kimiyd.

This work is a treatise on alchemy in Persian.'® It is likely that, as F. Mujtabd’i

163

says, it is the same work referred to under the titles Arkan-i Arba‘ah, Risalah dar

Zaybag va Kibrit'® and Bab al-Asghar.

3.9.5. Mir Findiriski’s Works on the Panipati’s Persian Translation of the
Laghu-yoga-vasistha.

Since this work is of particular historical importance it deserves a somewhat more
expanded explanation.

Preliminary Observation

19! For the authenticity of the attribution of this text to Mir Findiriski see Tihrani, al-Dhari'ah, vol.,
11, p. 148; see also F. Mujtabd’y, “Findiriski,” p. 171; Nasr, "Findiriski," p. 308.

12 See Sayyid Jalal al-Din Ashtiyani and Henry Corbin, Muntakhabditi az Hukamd-yi Hlahi-yi Iran,
vol. 1 {(Qum: Markaz-i Intisharat-i Daftar-i Tabligat-i Islami, 1363 A.H.), French introduction to Mir
Findiriski by H. Corbin, p. 46. For the authenticity of the attribution of the text to Mir Findiriski see
Tihrani, al-Dhari ah, vol. 18. P. 196.

'3 See F. Mujtab’d, “Findiriski,” p. 171; see also Nasr, "Findiriski," p. 308.

' For the authenticity of the attribution of this text to Mir Findiriski see Fihristi Kutubi Kharf-yi
Majlisi Shiira-yi Milli, vol. 9, part L, p. 230.
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Laghu-yoga-vasistha which is known as the Mahd-Rdamd-yana, or Visistth-
Rémdyana is a vast Hindu mystico-philosophical work composed between 700 and 800
B.C. (according to one estimate)'®® in more than 23,000 $lokas (verses) and containing
six chapters and a total of 55 stories. The work is a long philosophical dialogue between
the sage Vasistha and the prince Rama Chandra, the eldest son of the king Dasaratha. The
text explains the main mystical Hindu school, namely, that of absolute reality (Advaita-
Vedanta). The author attempts to illustrate his views by using examples, stories,
metaphors and analogies. This work also deals with subjects such as the soul and the
nature of the world. Since its style is poetical the Laghu-yoga-vdsistha has long been of
great interest not only to scholars such as philosophers and mystics, but also to common
and ordinary people. The original, full-length version has never been translated into
Persian; however, during the 16™ and 17" centuries, condensations of it were translated
into Persian. Among these abridged translations the most famous are the Shdrig al-
Ma ‘rifah (The Rising Sun of Knowledge) and Muntakhab-i Jiig-Basasht (Selections from
the Yoga-véasistha). The poetical style as well as the intriguing philosophical contents of
the Yoga-vésistha received substantial attention not only from Hindu scholars, but also
from a large number of Muslim scholars. A long list of their works on this philosophical
text has been given by F. Mujtaba’i in his dissertation. The popularity and appreciation of
the work among Muslim intellectuals are also partly due to similarities that exist between
the Advaita philosophy of Yoga-vdsistha and the pantheistic trend of thought made
popular by the mystical philosophy of Ibn al-‘Arabi (1165-1240) and his followers, as

well as in the works of such well-known Sifi poets and writers as Riimi (d.1283), ‘Attar

1% Mujtaba’t, Muntakhab, p. x.
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(d. 12307?), Shah Ni‘mat-Allah Wali (d. 1431), Maghribi (d. 1406), Sayyid Husaini (d.
13177), Shabistari (d. 1320), Awhadi (d. 1338), Hafiz (d. 1391), Qasim Anwar {d. 1433)
and Fani Isfahani (d. 1807).'%

In what follows I shall give a brief exposition of Mir Findiriski’s work on the
Persian translation of the Laghu-yoga-véisistha. Since 1 did not have access to the actual
manuscripts, however, I have had to rely on biographical material and especially the
writings of F. Mujtabd’i.

3.9.5.A. Mir Findirisk?’s Marginal Notes on Panipatis’s Persian Translation
of the Laghu-yoga-va"s»*i@l‘ha.]67

These notes are quite important. S. H. Nasr declares'® that Mir Findiriski‘s
comments upon the Persian translation of the Laghu—yoga-vdsis_tha comprise one of the
major works in Persian on Hinduism. In these notes he illuminates, clarifies and
rephrases difficult points, and compares them with Islamic teachings and with Platonic
- and Aristotelian ideas. “Sometimes he tries to make improvements upon the translation
by using his own understanding of the text, and for some of the stories of the book he
gives his own allegorical interpretations. Often to support the validity of Hindu religious
doctrines he adduces Qur’anic verses or sayings of the Prophet.”]69 According to F.
Mujtab4’i, these notes suggest that he had considerable respect for the Hindu scriptures.
As we mentioned before, Mir Findiriski may well have discovered certain afﬁnitiés

between Islamic and Hindu mysticism, a finding that may have inspired him to travel so

'8 . Mujtaba’l, “Findiriski,” p. 171-2; F. Mujtaba’i, Muntakhab, pp., X-xvi.

"7 MS. No. 651, Majlis Library, Tehran; MS. Preserved at the lerary of Astan-i Quds-i Radavi,
Mashhad (described in  Fihrist-i Kutub-i Khatf-yi Kitdbkhdnah Markazi-yi Astan -i Qudsz Radavi, vol, 4,
pp. 339-400. (Quoted F. Mujtabd’i, Muntakhab, p. xxvi, note 36).

18 Nasr, “Spiritual Movements” p. 676.

' B, Mujtaba’i, Muntakhab, p. Xxvi.
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often to India. F. Mujtaba’i'”° gives, for instance, examples of where the Yoga-vasistha
teaches indifference to worldly gains or losses, for which Mir Findiriski has provided
Qur’anic verses expressing the same meaning. “...that you may not grieve for what
escapes you, nor rejoice in what has come to you;..” (57/24).""' In another passage
where the Yoga-vdsisiha tells about the seven stages of ignorance and the seven stages of
knowledge, Mir Findiriski observes that these seven stages are like the sevenfold path of
Paradise alluded to in the following Qur’anic verse (23/18) “And we create above you
seven ways and we are not heedless of creation.”'’* The other seven stages furthermore
correspond to the seven grades of Hell.'”?

3.9.5.B. Glossary.

Mir Findiriski prepared a list of difficult or specialized words with their definitions appearing in
the Persian translation of Laghu-yoga-vdsistha, which contains 460'™* Hindu religious and philosophical

terms. This glossary is attached, under Mir Findiriski’s name, to the MSS. of Panipétis’s translation."”

3.9.5.C. Mir Findiriski’s Verses in Praise of the Laghu-yoga-vésistha.

A short verse passage may be found on the front pages of manuscripts of
Panipatis’s translation as well as on the front of the manuscript of Muntakhabdt-i Jug-
Basasht in F. Mujtaba’1’s edition (dissertation), which is attributed to Mir Findiriski. Mir
Findiriski in these verses praises, glorifies, and celebrates the spiritual value of the

Laghu-yoga-visistha and compares its value and worthiness to that of the Qur’an. In the

first two verses he says “These words are in the world like water - Pure, and increasing

" Thid.

"' See The Koran Interpreted, trans., and introd., Arthur J. Arberry (Oxford: Oxford University
Press, 1991).

' Tbid.

' F. Mujtaba’i, Muntakhab, pp. xxvii-xxviii.

' See Tiheani, al-Dhari'ah, vol., 18, p. 57.

75 See F. Mujtaba’t, Muntakhab, p. xxviii. A separate copy of it is preserved at the Central Library
of the Techran University. Ms. No. 528; see Bibliothéque de L"Univ. De Tehran (Collection du Mishkat),
vol. IIT, 1333 HS, no. 528, (quoted from the same address in this note).
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wisdom, even as the Qur’an. Save the Qur’an and the traditions — No one has sayings of
this kind”'"® He vociferously blames those who are fools and who bury themselves in
external appearances and do not see further than the outward forms of words.

3.9.5.D. Muntakhabdt-i Jug Basashat.

The manuscript of this work is preserved in the Kitibkhanah-i Danishkadah-i
Adabiyit, University of Tehran.!”” As noted earlier, this work is comprised of mystico-
philosophical selections from Nizdm al-Din Panipat’s rather free Persian translation of
the Laghu-yoga-vdsistha together with a large number of Persian verses from the works
of different well-known SGfi poets.

Two points should be made here; first the nature of Nizdm al-Din Panipati’s
Persian transiation and second Mir Findiriski’s selections.

1. According to F. Mujtab3’i, Nizdm al-Din Panipat’s free Persian translation of
the Laghu-yoga-vdsistha, from which Mir Findiriski’s selections were made, is full of
historical and spiritual significance. It is the first editorial comment on Vedanta
philosophy written in a way that could be read by anyone outside India. It was also the
first attempt to accustom and familiarize Muslims in India with one of the most
significant features of Hindu religion and its mystico-philosophical propositions.
Although Nizam al-Din’s Persian translation is far from literal, in that he tries to
reconstruct the ideas in his own language using his own explanations and comments,
nevertheless, he retaines the basic ideas and many of the basic topics. F. Mujtabd’1 makes

it clear that one should be aware that Nizdm al-Din Panipat’s translation lacks precision

176 B Mujtaba’i, Muntakhab, pp. xxviii, xxix.

177 MS., no. 428. This work has been edited by Fathullah Mujtaba’{ in his Ph.D. dissertation entitled
“Muntakhabdt-i Jug-Basasht, Selections from the Yoga-Visistha Attributed to Mir Findiriski.” Described
also in Danish Pazhih, , Fikristi Nuskhah-ha-yi Khatti-yi Kitabkhdnah-i Danishkadah-i Adabiyydt (1339
HS), p. 195.
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on the whole, a fact which is, however, common enough in such works. In this regard,
not even Dara Shikih’s translation of the Upanisads, can claim literal precision, and
consequently there is often not much exact agreement. Still, in general, the translation is
not very far from the basic ideas and contains many of the original, axiomatic points.
Nizdm al-Din also explains the text, adding his own observations, comments and
analogies.'”® |

2. In contrast to Nizdm al-Din Panipat’s Persian rendering and annotated
translation of the Laghu-yoga-visistha, Mir Findiriski’s selections from the latter are very
sober. We find no personal judgment or commentaries added to it, unlike Dara Shiksh in
his comparison of the Vedanta and Sufi teachings. Mir Findiriski discreetly and carefully
compiles and collects passages from the Persian Laghu-yoga-vdsistha which correspond,
harmonize and parallel pieces of SGfi poetry and he lets them speak for themselves.
Perhaps, he thinks, this way of compiling is more effective.'”

This work, however, is of special, historical importance. It is a window into the
contact being made between Hindus and Muslims in India during the late medieval
period of Indian history and shows that there were particular efforts among scholars to
compare Hindu and Muslim mystical, theological and philosophical ideas, as well as to
indicate similarities, present suitable examples of agreement between Hindu and Muslim
mysticism, and improve their cogency and veracity. Put briefly, this work shows especial

effort at mutual understanding, both at a popular level and a scholarly one. The latter

'® F. Mujtaba’i furnishes several examples in this regard, see Muntakhab, pp. XXX-XXiX.
'™ F. Mujtaba'i, Muntakhab, pp. Lvii & Ixi, note 89. See also F. Mujtaba’i, “Findiriski,” p. 172.
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point is of particular historical importance, for we find very few similar examples
elsewhere from that period.'®

3.9.6. Poems

Mir Findiriski left behind several poems; two Qasidas, a number of Ghazals,
Rubd ‘s and verse fragments, some of which have a Sifi coloring. Of these two Qasidas
(odes), one complains of an unfavorable, inclement world, of unappreciative days and
poor fortunes while the other is a mystico-philosophical ode in which Mir Findiriski
summarized the principles of fikmah, and which has been commented upon by three
significant and important scholars.'® A commentary on this work by Mullda Muhammad
Salih-1 Khalkhali (12th century, A.H.) was printed in 1312 A.H. together with Sharh-i
Du'a-yi Hadrat-i Amir and Lawdyifri Jami in Tehran, and another by Hakim ‘Abbas-i
Sharif Darabi Shirazi, edited under the title Tupfatu al-Murdd, Sharf-i Qasidah Hikmiyah
Mir Abu al-Qdsim-i Findiriski.'®> This latter edition was edited, introduced and
commented upon by Fadl al-Alldh 1.8°1q. There also exists a new version of Tufifatu al-
Murad, Shari-i Qasidah Hikmiyah Mir Abu al-Qdsim-i Findiriski edited by Muhammad
Husain Akbari Savi and introduced by Sayyid Jalal al-Din AshtiyAni under the title
Tubfat al-Murdd; Shari-i Qasidah Mir Findiriski Bi Damimah Sharh-i Khalkhdli va
Gildni, with an introduction by Sayyid Jalal al-Din Ashtiyani. (Tehran: Intishart al-

Zahra, 1372, AH.). This version includes the commentary of Hakim ‘Abbas-i Sharif

80 F. Mujtaba’l, Muntakhab, p. Lx. For the identity of Mir Findiriski’s selections from
“Muntakhabdt-i Jug Basashar” and a discussion of the fact that all the selected Persian poets lived during
or before the 15" century A.D., with one exception, (Fani Isfahani, the 18" century Siifi poet, who died in
Isfaban in 1807) and a consideration of whether this problem disproves the attribution of the text to Mir
Findiriski, see F. Mujtab®’i, Muniakhab pages lvii-lxii, and from the same author “Abu al-Qisim
Findiriski,” in Da ‘irat al-M ‘arif-i Buzurg-i Isldmi vol. 6 (Tehran, 1994), p. 172.

81F. Mujtaba’i, “Findiriski,”.p. 172.

82 (Tehran: Shirkat-i Nisbiy-i Mubammad Husayn ‘Iqbal va Shuraké’, 1337 H.S., 182 pages).
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Darabi Shirdzi on the Qasidah Hikmiyah in one section (pages 35-180), the commentary
of Muhammad Salih-i Khalkhali in another (pages 180-243) and that of Muhsin ibn
Muhammad Gilani in yet another (pages 245-291). This version also includes a good
biographical introduction by Muhammad Husain Akbari S&vi on Mir Findiriski as well as
on three commentators, Hakim °‘Abbas-i Sharif DarAbi Shirdzi, Muhammad Salih-i
Khalkhali, Muhsin ibn Muhammad Gilani. This Qasidah, is the subject of the present

work and will be dealt with in an independent chapter.

3.9.7. Other Works
There are a few other works attributed to Mir Findiriski in the fadhkiras which we
have not consulted, among them Tdrikh-i Safaviyah,'® Tahqiq al-Mazalla,'®* ‘Usil al-

Fusil,"®® Risilah dar Kimiyd,'™ and Risélah dar Zaybaq va kibrit. '

'8 Mudarris, Rayfdnat al-Adab, vol. 4, p. 358; see also F. Mujtaba’i, “Findiriski,” p. 172; Nasr,
"The School of Isfahan," p. 922; Nasr, "Findiriski," p. 308.

"8 Described in Tihrani, al-Dhari’ah, vol. 3, p. 485.

" Nasr, “Spiritual Movements” p. 676; Nasr, "The School of Isfahan,” p. 922; see also M. Ma'sim-
*Ali Shah, Jard’ig, vol., 3, pp. 158-9. :

% See notes 78 & 83.

**7 Described in Fikrist-i Kutub-i Khatfi-yi Majlis-i Shird-yi Milli, vol. 9, part I, p. 230.
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Introduction

As we saw in the previous chapter, one of Mir Findiriski’s genuine works in
Arabic is his Magadlat al-Harakat (treatise on motion). All the authors of tadhkiras
attribute this Magdlah to him. The only available complete edition of the work is the
one published by Sayyid Jalal al-Din Ashtiyani and H. Corbin in Muntakhabéti az
Hukamé-yi Nahi-yi Irdn.'® Although it is very short, it nevertheless includes a
discussion of the most controversial problems in the theory of motion, particularly the
problem of proving the existence of a first mover (God) in the world. Its five chapters
deal with, respectively, the definition of motion, the kinds of motion, the fact that
every motion needs a mover, the fact that all motion should end with one mover who
is unmoved (that is, the first mover of the world), and finally the needlessness of
virtually all existents according to Platonic ideas. He rejects, in this chapter, the
Platonic ideas, basing himself on the principles of Aristotelian philosophy.‘89 In the
following I will survey the problem of motion in philosophy in general and the
position of Mir Findiriski in particular.

The Goal of the Discussion of Motion in Philosophy

in General and in Islamic Philosophy in Particular.

The issue of motion has been discussed throughout history from various
perspectives, and discussions are especially common in Islamic philosophy.'”
Despite the controversy over its nature, definition, characteristics and principles,
Muslim philosophers have taken great interest in the issue as a means of proving the

existence of a first mover, God. This proof arose out of an awareness that it is too

" (vol. I (Qum: Markaz-i Intishéarat-i Daftar-i Tabligit-i Islami, 1363 A.H.), pp. 81-87).

' For more information on the authenticity of the atiribution of the text to Mir Findiriski, see
Tihrani, al-Dhari’ah, vol. 6, p. 395; Fihrist-i Kutub-i Khatfi-yi Kitabkhénah-i Markazi-yi Astn-i
Quds-i Radavi, vol. 10, pp. 154-5; F. Mujtabd™i, Muntakhab, p., xx; F. Mujtaba’i, “Findiriski,” p. 171;
see also Nasr, "Findiriski," p. 308; A. Savi, Tukfat al-Murdd, p. 5; Mudarris, Rayfiinat al-Adab, p. 358.

' See Sadr al-Din Muhammad Shirazi, al-Hikmah al-Muta aliyah fil al-Asfar al-Aqliyah al-
Arba’ah, vol. 1, pt. 3 (Beirdt: Déar al-lhya’ al-Turéth al-"Arabi, 1990).
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much taken for granted that the motion of the world and everything in it, is self-
ordered and not in need of a first mover. Philosophers, having proved the perpetual
motion of the world argued not only for the concept of a first mover and creator of the
world, but also for the perpetual, incessant, and continuous creation of the world.
Motion also helped explain other confirmations by theologians, such as the idea that
there is a “purposefulness of the cosmos,” that “that world has a final cause,” and that
consequently “the world has not occurred or been created by chance,” “that the world,
in addition to having an ‘essential contingency,” and ‘existential poverty,” has also a
‘temporal contingency.””"”! The goal of Mir Findiriski’s Magqdlah al-Harakat is the
same as that of many other philosophers who wrote before him, such as Aristotle, to
show the necessity of a first mover in the world and to prove that the world is not self-
organized and moreover, that the world is in constant need of a creator.

The same philosophers also argued on behalf of the purposefulness of the
cosmos. For example, Aristotle’s view regarding final cause in the first book of his
“Metaphysics,” where he explains the views of the ancient philosophers in regard to
the cause of the engendering of phenomena and insists that none of them ever took the

"2 He asserts that the analysis of motion and

final cause into precise consideration.
change in material existents leads us to conclude that every moving or changing
existent is traveling towards an end which is its perfection and that the motion itself,
which is a prerequisite for the above-mentioned end, is considered to be its first

perfection. Hence, motion is defined as “the first perfection of potential existent qua

poten‘cial.’”93 The above statements from Aristotle clearly indicate that on the question

! Murtada Mutahhari, Harakat wa Zaméan dar Faisafah-i Islémi, vol. 1 (Tehran: Intisharat-i
Hikmat, 1991), pp. 16-17.

"2 Aristotle, Metaphysic, trans. Sharaf al-Din Khursani (Tehran: Intisharat-i Hikmat 2000), pp.
29-44.

"> Muhammad Taqi Mesbéh Yazdi, Amizish-i Falsafah, vol. 2 (Tehran: Sazman-i Tablighét-i
Istami, 1989), pp. 110-111.
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of “motion” he sought to prove that there was a first mover, creator of the world, that
the world had a purpose and that it is not self-organized.

Further Problems Involving the Subject of Motion

In addition to proving the existence of God, philosophers have wanted to solve
other controversial problems of which three in particular stand out. The first of these
is whether material phenomena must necessarily originate in a previously existing
matter, so that consequently the chain of material events extends infinitely from pre-
eternity and is without beginning; or whether they must originate in an existent which
is at the head of a chain of material phenomena, so that the chain of material events
has a temporal beginning. The second problem is whether motion is a continuous and
gradual phenomenon that exists in the external world or is instead, nothing more than
a collection of fixed movements, which are brought about in succession and
destroyed, and from which the mind of man abstracts the concept of motion. In other
words, are all changes instantaneous, or are there also gradual changes? The third
problem arises once it is established that there is motion, i.e., whether gradual change
occurs only in accidents, or goes further and can be motion, or motions, in substance
as well.'"™ To obtain a clearer understanding of the concept and definition of motion,
certain preliminary concepts should be introduced for a better understanding of
motion and the problems outlined above. We shall begin with two very clear, self-
evident starting points in the discussion of motion.

The Immutable and the Changing (thidbit wa mutaghayyir).

Change is one of the constants of this world. Every one of us, every day,

experiences hundreds of changes in our life. The world is far from immutable.

"% M. T. Mesbéh, Amiizish-i Falsafah, vol 2, pp. 229-230. See also Mir Findiriski, “Magalah
al-Harakah,” published by Sayyid Jalal al-Din Ashtiyani and H. Corbin in Muntakhabiti az Hukama-yi
Hahi-yi [ran (vol. 1 (Qum: Markaz-i Intisharét-i Daftar-i Tabliqat-i Islami, 1363 A.H.), pp. 81-87). p.
85.
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Everything is changing moment by moment from one state to another, from one
position to another, and from one quantity and quality to another. How these occur is
the concern of the human sciences while the rules governing changes in nature are the
subject of the natural sciences. Philosophy also studies these changes but from
another angle. What philosophers’ study, examine and investigate, is more general
and universal. They do not consider or analyze one particular incident or one specific
category; rather, they study the general and universal character of the rules governing
the whole of nature and the whole of existence. These rules must be expressed in
philosophical terminology. While they are not true in an absolute sense, they also are
not all sense-based. Terms such as actual and potential may be the closest possible
approximations of the truth, but they owe nothing to the senses. The same may be said
of the concepts of existence, non-existence, unity, multiplicity, causality, causedness,
contingency, eternity, possibility, necessity, impossibility, simultaneity. (maiyyat),
priority and posteriority. These concepts are the most basic and pﬁmary in the thought
of mankind. Without these concepts no other thought, no other science could be
formed or evaluated.

Among the primary divisions, which philosophers have imposed on existence
is that between the immutable and the mutable. The immutable existences include the
necessary existent and all immaterial beings while changing existences include all
material existents and souls that belong to matter. In this section I will first explain the
concepts of immutable and change and their kinds; I shall then explain the concepts of
potential and actual existence followed by the concept and definition of motion,
before proving the existence of motion and presenting the types of motion. This I will
try to do according to the concepts and definitions of potentiality and actuality that we

see in Mir Findiriski’s definition of motion.
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An Explanation Regarding Immutable (244bif) and Changing (mutaghayyir)

Taghayyur is an Arabic word which means “becoming another.”' It is a
concept which, to be abstracted, requires the consideration of two things or two states
or two parts of one thing, one of which perishes and is replaced by the other. It is
clearly a self-evident concept. The same argument is made about the concept of
immutable, which is the opposite of change. It is also a self-evident concept, which
does not need any definition or explanation. The existence of change also is self-
evident because every person finds changes within his own internal state by
knowledge of presence. However, immutable existence, like the existence of God,
which is not the object of any sort of change or alternation, needs to be established by

proof. 196

Types of Change

Change is divided into two kinds: sudden or instantaneous change, where there
is a specific boundary between the prior and latter conditions, and there is no temporal
gap between them, like the falling of a fruit from its tree; and gradual change, where
there is no specific boundary between the prior and latter conditions, and there is a
temporal gap between them, like a change in the temperature of water which occurs
gradually. Some phenomena are combinations of the two, such as in the
transformation of water into steam, which occurs in a single moment, or when a

zygote gradually becomes complete, but a spirit becomes attached to it in a single

"% See Luis Ma'lof, al-Munjid (Qum: Intisharat-i Isma iliyan, 1983), s.v. taghayyur.
"% Muhsin Gharaviyan, Dardmadi bar Amizish-i Falsafah-i Ustdd Muhammad Taqil Misbéh
Yazdi (Qum: Intisharat-i Shafaq, 1998), pp. 245-6.
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moment. The first type is called, in philosophical terminology, “generation and

corruption” while the second is referred to as “motion.”"”’

The Key Positions of the Philosophers Regarding the Types of Change

An investigation of the confirmations of philosophers regarding all the
different types of change is beyond the scope of this study; however, four main
positions may be identified. The first is the well-known position of certain
philosophers who consider the creation of every material phenomenon to be
necessarily preceded by matter and time, and who deny that the material world has a
temporal beginning and an end. The second is the positions of those who do not
consider motion to be gradual, but rather hold that changes all occur suddenly,
instantaneously and in a moment. A third position, that of the majority of
philosophers before Mulla Sadra, is to accept the existence of motion but to restrict it
to accidents. Finally, there is the position of Mulla Sadr4, his disciples and his school,

who believe in substantial motion.'”®

The Potential and Actual (quwwah wa-fi'l)

In contrast to the concept or problem of “cause” and “caused,” which was the
first philosophical problem to exercise the minds of men,'”’ the concepts of actual and-
potential are relatively new. They are certainly not as old as the concepts of cause and
caused. It was Aristotle who opened a new chapter in his philosophy when he decided

to deal with actual and potential. Nevertheless these two concepts did not attract later

7 Mir Findiriski, “Magqalah al-Harakah,” p. 82. See also M. T. Mesbah, Amiizish-i Falsafah,
vol 2, p. 228,

TEMLT. Mesbah, dmizish-i Falsafah, vol 2, p. 229,

' See My M.A. thesis. Mahmoud Namazi, “Causality and its Relation to the Unity of Existence
According to Mulla Sadrd’s View” (Montreal: Mcgill U., Institute of Slamic Studies, 1994) First
Chapter.
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philosophers since these latter did not look at the problem of motion against the
background of actual and potential. Early Muslim philosophers, like Ibn Sing, discuss
the problem of actual and potential in primary philosophy (philosophia prima,
Jalsafah ld) and since they consider the problem of motion as the concomitants
(lawd hig) of the natural body, they discuss it under the heading of the natural sciences
(tabi iyyar) 2

Changes occur everywhere. We are constantly witness to the changes and
variations that occur in material existents, bodies and souls, so that it may be
acknowledged that there is no material existent nor any existent attached to matter
which is not subject to some kind of change or alternation. These transactions are so
general that in modern physics the commonly accepted theory is that matter and
energy and even all types of energies can change into one another. However, despite
the generality of variation in relation to all material existents, practical experience
shows that not everything is directly able to change into something else. For example,
soil cannot directly change into an animal. In order to be changed into an animal it
must go through several stages and variations. This led philosophers to think that an
existent can only change to another existent when it possesses the potentiality of the
other existent. In this way the expressions potential and actual emerged in philosophy,
while change came to be interpreted as emergence from potentiality to actuality (as

we will see in the definitions of motion formulated by philosophers and particularly

by Mir Findiriski).”! Accordingly, another division had been made by philosophers

PY

2 Sayyid Muhammad Husayn Tabataba’i, Usil-i Falsafah wa Rawish-i Rialism, introd. and
comm. by Murtadd Mutahhari, vol. 4 (Tehtran: Intisharat-i Sadré, 1989), p. 166.
% Mir Findiriski, “Magqalah al-Harakah,” p. 85.
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with respect to existents. They divided existents into two types: actual (bi al-fi ) and

potential (bi al-quwwah) existents.”?

The Concepts of Actual and Potential

The Arabic word potential (quwwah) literally means power, ability and
capability. Although it has different technical meanings in the various sciences and in
philosophy 100, nevertheless the main sense of this word in philosophy is the
potentiality of an agent to be the source of the emergence of an action (quwwah 134 ilf).
Since according to this meaning the agent, prior to performing a deed, has the
capability to perform it, philosophers developed this meaning to apply to material
existents also and maintained that matter should also possess the ability of acceptance
(isti’dad) and receptivity (qdbiliyyat). For this the philosophical expression is
quwwah, meaning passive potential (quwwah infi'dli). The concept of passive
potential is abstracted by the comparison of two existents, prior and posterior. Since
the prior existent lacks the posterior existent and it is possible for the prior to possess
the later one, therefore there should be particular readiness in the prior existent to join
and compose the posterior existent. The ability and readiness of the prior existent is
called potential existent. Contrary to this is the actual existent, which is the result of
the occurrence of the posterior existent. Accordingly potentiality and actuality are two
abstract concepts, neither of which is considered to be an essential concept (mafhiim-i
mdahuwi).*® However it should be realized that a potential existence in relation to an

actuality, which it can possess, is called potential, even though with respect to the

22 Muhammad Taqi Mesbih Yazdi, Duriis-i Falsafah (Tehran: Mu’assasah Muthli’at wa
Tahqiqat-i Farhangi, 1975), pp. 265-8. See also S. M. H. Tabataba’i, Usil-i Falsafah, vol. 4, pp. 10-11.

3 See Haj Mulla Hadi Sabzawari, Sharfiri Ghurar al-Fardid or Sharp-i Manzimah-i Hikmat,
ed. M. Muhaqqiq and T. Izutsu, 2d ed. (Tehran/Montreal, 1981) pp. 124-5.

2% T observe differences between abstract concepts like “actual” and “potential” and essential
concepts like “immutable” and “changing” see M. T. Mesbah, Amiizish-i Falsafah, vol 2 p. 237.
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actuality which it presently possesses it is an actual existent. Water with respect to its
essence is called water and an actual existent and with respect to the point that it can
change to steam it is called steam, which is a potential existent. In other words, the
division of existence into actual and potential is like the division of existence into
mental and external. When we compare two existents, one to another, and see that one
has the potential to change to the other, the same existent with respect to its ability to
change another is potential existent, just as with respect to its present actuality it is
actual existent.”®

Aristotelians, including Mir Findiriski, assumed that the division of actual and
potential existence was similar to that between cause and effect. They considered
complete immaterial existents (mujarraddt-i tdmm) to be actual without any trace of
potentiality, prime matter (hayiild or méiddah-i awwaliyah) to be potentiality without
any actuality, and all material existents (ajsdm) as possessing aspects of both actuality
and potentiality‘206

The Concepts of Generation and Corruption (kawn wa fasdd)

As we explained earlier, changes in the material world are of two kinds:
instantaneous and gradual. Gradual change is motion, and will be discussed below
more fully. Instantaneous change on the other hand, while seemingly straightforward,
requires some explanation as well. Philosophers considered instantaneous changes
occurring in potential existence, like the burning of wood and its changing to ashes, to
fall under the heading of being and corruption (kawn wa fasdd). According to M.

Mesbah®” the expression “kawn” in Arabic means “being” and in philosophical

terminology amounts to the same as “fudiith” (coming into existence over time in a

25 M. T. Mesbah, Duriis-i Falsafah, pp. 268-70.
2% M. Gharaviyan, Dardmadi bar, p. 246.
27 M. T. Mesbah, Amiizish-i Falsafah, vol 2, pp. 256-261.
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lasting sense). The expression “fasdd” (corruption) is used to mean the sudden
disintegration of a phenomenon. In our example wood is an actual existent, which
includes in itself the potential existence of becoming ashes. Since the form of wood
changes into ashes instantaneously without any temporal gap, this called in
philosophical terms “generation” (of ashes) and “corruption” (of wood). Finally,
although a single kind of change cannot be described as being, at one and the same
time, instantaneous and gradual, this does not mean that wherever motion exists we
cannot have generation and corruption. Rather it is quite possible for a moving thing
to be characterized by generation and corruption. For example, it is possible for an
existent to possess motion that ends in a single instant.

The Coneept and Definition of Motion

As we mentioned earlier the simplest definition of motion is “gradual change.”
The ancient philosophers used to define motion as the gradual emanation (khuriij) of

208

something from a state of potentiality to a state of actuality.” However there are still

other definitions of motion. Here we shall discuss the most famous ones, i.c., those of
Aristotle, Ibn Sin4, Mulla Sadra and Mir Findiriski.

Aristotle’s (and Ibn Sin@’s) Definition of Motion

Aristotle in his Physics states that:

[A] Motion is defined as the actmality of the potentiality existing qua
existing potentially. For example, the actuality of the alterable qua alterable
is an alterable, the actuality of what can be increased or (its opposite) what
can be decreased [qua such] is an increase or decrease (no name exists
which i1s a common predicate of both), the actuality of the generable or
destructible [qua such] is a generation or a destruction, and the actuality of
the movable with respect to place [qua such] is a locomotion. That a motion
1s what we have stated it to be is clear from the following. When the
buildable, insofar as it is said to be such, exists in actuality, it is then [in the
process of] being built, and this is {the process of] building; and similarly in

% Sadr al-Din Muhammad Shirdzi, al-Hikmah al-Muta aliyah fil al-Asfir al-Aqlivah al-
Arba’ah, vol. 1, pt. 3 (Beirit: Dér al-lhyd’ al-Turath al-"Arabi, 1990} p. 22. See also "Ali ibn Ahmad
ibn Mahmoud, ‘Risalah fi Bahth al-Harakah,” in Collected Papers on Islamic Philosophy and
Mysticism, ed. M. Muhaqqiq and H. Landolt (Tehran/Mcgill, 1971) p. 39.
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the case of learning, healing, rolling, leaping, ripening, and aging...... By
“qua” I mean the following. Bronze is potentially a statue, yet it is not qua
bronze that the actuality of bronze is a motion; for to be bronze and to be
movable by something are not the same, since if they were the same without
qualification or according to formula, the actuality of bronze qua bronze
would be a motion.?” So they are not the same, as stated. This is clear in the
case of contraries; for to be capable of being healthy and to be capable of
sick are distinct, for otherwise being sick and being healthy would be the
same. It is the underlying subject, be it moisture or blood, which is one and
the same, whether in health or in sickness. Since, then, to be bronze and to
be potentially something else are not the same, just as to be a color and to be
visible are not the same, evidently it is the actuality of the potential qua
potential that is a motion.”'®
The above definition was generally accepted by the majority of philosophers up
to Mulla Sadré, including Mir Findiriski*'' Tbn Sina likewise defined motion as
Aristotle had done. He regarded motion as “gradual change of a stable state in-the-
body (tabaddul-i hdlin qarratin fi al-jism yasiran yasiran), but in such a way that it is
directed, proceeds and is situated to an actual or potential point.” 212 Although Tbn
Sind’s definition of motion was phrased differently, nevertheless he confirmed
Aristotle’s definition. Aristotle’s definition is in fact in need of further clarification
and elucidation. Before doing so, however, I would like to narrate another definition
of motion by Aristotle, which is very close to the above definition. Aristotle, with
regard to the final cause in the first book of his “Metaphysics,” where he explains the
views of the ancient philosophers regarding the cause of generation of phenomena,
insists that none of them took into consideration the question of their final cause.

Then he asserts that the analysis of motion and change of material existents leads us

to conclude that every moving or changing existent is traveling toward an end, which

2% 1n other words, the notion bronze itself does not indicate a motion but something static, the

actuality of bronze, also, qua bronze is not motion because its actuality, in the case of a bronze statue,
is the form of statue and the statue need not be in motion. But the potentiality of bronze to be changed
by something else discloses a possible motion. See Aristotle, Aristotle's Physics, trans. Hippocrates G.
Apostle (Bloomington and London: Indiana University Press, 1969), p. 223.

20 yristotle’s Physics, pp. 43-4.

21 Mir Findiriski, “Magqalah al-Harakah,” p. 85.

212 See 1bn Sing, al-Najit fi al-Mantig wa al-Hléhiyydt (Beirit: Dar al-Jil, 1992), p. 131.
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is its perfection, and that motion itself, which is preliminary to reaching the above-
mentioned end, is to be considered its first perfection. Hence, motion is defined as

1" which means that an

“the first perfection of poténtial existent qua potentia
existent, which possesses the potentiality and capacity for perfection but lacks it at
present, will move toward it under certain conditions. Motion is thus an introduction
and beginning to the achievement of the quest for perfection. For example, the
proceeding of a body toward a place and its being there, are clearly perfections of this
body. Since “proceeding toward a place” is prior to “replacing itself there” and only
possesses the potentiality of “replacing itself there,” it is not absolute perfection.
Aristotle considered it rather to be first perfection. Thus motion is, according to
Aristotle, the first perfection of a body (for example), which is potential in respect to
both “proceeding toward a place” and “replacing itself there.””'* He adds that since
every existent has its own specific perfection, every moving thing has a given end,
which it wants to attain. This perfection is sometimes the form, which it wants to take,
such as the form of an oak tree for an acorn, even while it is in the process of
germinating and growing. Sometimes, on the other hand, it is one of its accidents,
such as when a stone moves from the sky to the earth, and comes to rest on the
ground. Thus every natural existent has a specific natural inclination towards a given
end, which causes motion in the direction of that end and destination, and this is the
same as the final cause for the occurrence of motion and the determination of its
direction.””®

The above definitions include three assumptions: a) that motion involves a

situation where there is potentiality -- hence there is no motion among immaterial

23 Aristotle, al- Jabi'ah, trans. Ishaq ibn Hunain, part, 1 (Cairo: al-Dar al-Qawmiyyah li al-
Tib4 ah wa al-Nashr, 1964), pp. 165-85. See also S. M. Shirazi, al-4sfdr, vol. 1, pt. 3, p. 24.

24 g M. Shirazi, al-Asfar, vol. 1, pt. 3, p. 24. See also Muhammad Husain Tabataba™i, Aghdz-i
Falsafah, trans., Muhammad Al Girdmi (Qum: Intisharat-i Tabatab3’1, 1990), pp. 213-4.

15 M. T. Mesbah, Amizish-i Falsafah, vol 2, p. 110-111.
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beings for they are without any potentiality; b) that not every emanation (khurij) from
the state of potentiality toward the state of actuality is motion, since motion is by
nature gradual in terms of time too; and c¢) that motion is where emanations occur in
time. Hence where there is no time, there is no motion. Consequently instantaneous
changes are not motion.'°

A General Critique of the Above Definitions

Although none of above definitions may be considered what in logical
terminology is called a “complete definition” (fadd-i tamm) -- for a “complete
definition” (fadd-i tamm) applies only to essences (mdhiyydr) which possess a genus
(jins) and specific difference (fasl), while the concept of motion is a secondary
philosophical infelligible, abstracted from the mode of the moving existent and as in
the external world there is no substance nor accident called motion -- nevertheless,
since the first definition is more concise and conceptually clear, it is better than the
others.”'” For in a definition each of the elements must be more abstract or universal
than the things defined. Since in the case of last three definitions, both terms --
actuality as well as potentiality -- are in need of explanation, these definitions may be
considered to be more complex.

Moreover, according to Ibn Sina, Aristotle considered his predecessors’
definition circular. And since circularity,”'® logically, is nonsensical and meaningless,

the definition is also logically senseless.’’” He explains that since “a gradual thing”

corresponds to time and it is impossible for “a gradual thing” to be without a

16 5. M. Shirazi, al-Asfar, vol. 1, pt. 3, p. 182.

27 M. T. Mesbah, /fmﬁzish—iFalsafah, vol 2, p. 266.

% The impossibility of circularity means no cause can be the effect, of its own effect, nor can a
cause be the cause of its own cause. In other words, it is impossible for an existent to be both cause and
effect of another existent. From another perspective a single existent by the side in which it causes
something, it is impossible to be affected the same side by the same thing.

29 1bn Sing, al-Shifd’;al-Tabi'iyéat, vol. 2, pt. 1 (Qum: Manshirat Maktabah Ayatu Alidh al-
Uzma al-Mar'shi, 1983), p. 82.
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correspondence to time, the corresponding extension in time is considered to be one
of the fundamentals of motion. Consequently time and motion are two sides of one
coin. So, while prior to understanding motion it is necessary to understand time and
graduality, yet time itself is based upon the definition of motion. For the same reason
Ibn Siné also rejected the ancient philosophers’ definition and suggested another. He
considered the argument circular as well, and therefore null and void. He believed
that, since it is necessary to consider motion according to the definition of time, the
latter according to the definition of gradualness and both time and gradualness
according to the definition of motion -- thus despite the fact that the ancient
philosopher’s definitions were rather simplistic — the circularity is unavoidable.”?

Criticisms of Aristotle’s Definition of Motion:

Despite the fact that Aristotle’s definition was well received by the majority of
Muslim philosophers, nevertheless they did detect several problems with it. For
example, M. T. Mesbéh, in his Amiizish-i Falsafah,”*' argues that the fact that the end
of motion is a perfection for all moving objects cannot be firmly asserted, nor can it
be said that moving objects always become more perfect with their movement so that
consequently one can interpret motion in the light of this as “the first perfection.” On
the contrary, there are many changes and movements, which involve decrease, not
increase, such as when animals and plants reach the limit of their growth, and begin
their slow decline toward dryness and death.

Crescas also finds fault with the definition on account of the term
“potentiality,” which he felt might lead to certain difficulties. He maintains that the
object of Aristotle’s definition is to verify the nature of motion as something which is

neither a pure potentiality nor a perfect actuality but a potentiality in the process of

20 41-Shifs’; al-Tabiiydt, vol. 2, pt. 1, p. 82. See also S. M. Shirazi, al-4sfar, vol. 1, pt. 3, p. 23.
2 Muhamad Taqi Mesbah Yazdi, Amizish-i Falsafah, vol. 2, pp. 111-2.
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realization. He argues “if every transition from potentiality to actuality is motion, then
the transition of a motive agent from the state of a potential motive agent to that of an
actual motive agent will be motion. Every motivity then will be motion. As every
motion requires a motive agent, every motivity will also require a motive agent. But
this is contradictory to Aristotle’s view as to the existence of a prime immovable
mover.””** Consequently while in a general sense motion is the process of
actualization of that which is in potentiality, the term potentiality is to be understood
as referring only to a potentiality for receiving motion and not to a potentiality for
causing motion.

It seems, however, that there is no ground for Crescas’s criticism. For it is not
true that every motion is in need of a motive agent. For example this is not the case
with the prime immaterial immovable mover. The latter causes motion without there
being potential motivation, which predetermined a phenomenonal (natural) agent.
Consequently the term potentiality may refer to both the potentiality of receiving and
that of causing motion.

Mulld Sadra’s Definition of Motion

Mulld Sadrd appears to have contributed the most important definition of
motion up to his time. First he insists that there is no complete logical definition
(hadd-i tamm) for motion. All suggested definitions are merely descriptive (rasm or
hadd-i ndqis). He presents the traditional definition along with its major problem, i.e.,
its circularity, then reviews the definitions of Ibn Sind, Aristotle, Plato, and

Pythagoras before finally suggesting his own as the most acceptable one, viz., “a

constant attainment (muwdfat) of potential limits (fmdiid bi al-quwwah) gradually and

222

Harry Austryn Wolfson, Crescas’ Critigue of Aristotle, Problems of Aristotlr’s Physics in
Jewish and Arabic Philosopky (Cambridge: Harvard University Press, 1971), pp. 75-6.
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continuously (‘ala al-ittisdl).”** This definition may be explained as follows. Motion
is where the entire number of potential points between the starting and final points is
achieved either simultaneously (daf atan) or gradvally (tadrijan). The constant
gradual attainment of the total points is motion. Accordingly there is no single point
between the beginning (mabda’) and final (muntahd) points to which motion is not
applicable. In other words the body reaches every single point exclusively. According
to Mulla Sadra this process is called motion.

Mir Findiriski’s Definition of Motion

Mir Findiriski for his part follows the majority of ancient philosophers who
accepted Aristotle’s first definition of motion, basically regarding métion as the
procession from not being in matter (maddah) to being in it. Consequently he defines
motion as the “gradual emanation (khurij) of something from a state of potentiality to
a state of actuality.”***

Given the fact that the earlier definition suffered from being circular in nature,
the same might be said of Mir Findiriski’s solution as well. However in my opinion
there is no difficulty in using terminology based on the reality of time, in its general
sense, to define motion. It seems that the concepts of gradualness and time are self-
evident concepts, regarding which there is ﬁo need to involve oneself in different
conceptual analyses. Accordingly Mir Findiriski’s definition of motion, despite its
apparent simplicity, is at least as sound and perhaps even superior to the others, even
though it may not be the ideal one.

The Existence of Motion

The question, however, is whether, having established the concept and

definition of motion, the existence of motion is in itself possible? Do we have motion

23 S. M. Shirazi, al-Asfir, vol. 1, pt. 3, pp. 21-31.
4 Mir Findiriski, “Maqalah al-Harakah,” pp. 81-2.
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in the external world? This may seem a surprising question, yet it is a valid one. Both
Parmenides and Zeno of Elea, despite the very clear fact of different types of motion
in their daily life and of their own moving around as well, not only denied “gradual
change” or “motion” but also maintained the impossibility of “motion.””*® They
considered motion a mental act and not external fact. A careful examination of their
position shows that they realized a very deep and important point. They considered
motion not as continual, gradual change, but rather as a collection of successive
instantaneous changes. For instance, they considered the motion of the solid body
from one point to another to be only the successive points at which a solid body rests
between the two assumed points. In other words, they considered motion as a

collection of successive restings (tandwub sukinér).”*

However Zeno, together with
his teacher Parmenides furnished different reasons in support of their position. The
basic element of their reasoning was the concept of “indivisible parts” (juz’ [d
yatajazzd) and “successive restings” (tandwub sukiindt), both of which deny motion.
Since there is insufficient space to conduct such a discussion in this paper I invite
readers to examine the relative philosophical texts in this regard. What I would like to
point out here is that the existence of motion as a single gradual change, such as
gradual changes in psychic qualities, which can be perceived by knowledge by
presence, is undeniable.

Fundamental Factors (mugawwimds) of Motion

As we saw from our prior discussion, it may be said that the actualization of
motion in the external world rests on three factors. First, motion is abstracted from a

single existent. Second, since what is “gradual” corresponds (or should correspond) to

time, motion is not (or cannot be) attributed to immovable existents and also is not (or

3 Hanna al-Fakhir? and Khalil al-Jarr, Tarikh-i Falsafah dar Jahén-i Islémi, trans. “Abd al-
Muhammad Ayati (Tehran: Shirkat-i Intisharat-i "1lmi wa Farhangi, 1995), pp. 36-8.
25 M. T.Mesbah, Duriis-i Falsafah, pp. 289-90.
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cannot be) abstracted from instantaneous changes. In other words, motion has fluidity
and extension just as time has; accordingly it should be extended as time is expended.
Third, as is the case with every extension, which is infinitely divisible (such as with
time, quality and quantity), motion is also infinitely divisible.”?’

Features (mushakhisit) of Motion

Moreover, we may encounter several different features of motion and thus
specific types of motion when we consider motion in respect to different modes
(haythiyyat plural of haythiyyah). For example, it is possible to consider an apple
falling from a tree to have three simultaneous "beds" (bistar). The bed for the motion
toward the earth is space. This motion is called motion in the category of space (‘ayn).
The same apple at the same time undergoes another change in another "bed," change
in redness. This is considered to be a change in the category of quality (kayf). Finally
it has another motion in another "bed," involving circuit. The rotation of an apple in
this bed is called change in the category of position (wad").”®

Other examples of motion may occur in a single bed, such as in the case of the
spatial (makani) motion of a star, which may happen to be either circular or oval. This
is called the orbit (maddr) of motion. Motion in a single orbit may also take place in
different directions, from left to right or from right to left, over different periods of
time (one minute or two minutes for instance) and with different rates of rapidity,
acceleration or deceleration. These are called the direction (jihah), speed (sur af), and
rapidity (shitdb) of motion. Moreover, motion in respect to its agent may also be

divided into different types. When it occurs by nature, it is called natural motion and

when 1t happens through the will of a man, it is called volitional motion.

27 M. T. Mesbah, Amiizish-i Falsafah, vol. 2, p. 276.
25 M. T. Mesbah, Amiizish-i Falsafah, vol. 2, pp. 276-7.
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Correspondingly, multiple individual agents cause multiple volitional individual
motions, just as multiple natural sources cause multiple natural motions.””

Sequentiality (the essential properties lawdzim, pl. of ldzimak) of Motion

Philosophers considered six terms to be the consequential, coordinated and
essential properties of motion: beginning (mabda’ or md minhu al-harakah), end
(muntahd or mad ilayhi al-farakah), time (zaman or md “alayhi al-harakah), distance
(masdfat or ma fihi al-harakah), subject (mawdi’ or mutaharrak or ma bihi al-
harakah), and agent (mufarrik or md “anhu al-harakah)*® Since the latter is of
particular importance to the whole discussion of motion, especially in Mir Findiriski’s
thought, I shall deal briefly with the first five categories and then devote more time to
the discussion of agent or mover (muharrik).

1&2) First and Second Sequences of Motion: Beginning and End

(mabda’ wa muntahd’ or ma minhu al-haraka wa ma ilayhi al-harakah)

k2

The concepts of “beginning” and “end” are the two most controversial
principles of motion. Some philosophers considered beginning and end as two
undeniable sequences of motion. They claimed that beginning and end are abstracted
from the extremes (azdf pl. of mraf)”' of motion and that they are as a consequence
not part of motion itself. For, in this case every part of motion, no matter how small a

part it is, is extended and consequently divisible. And every divisible also has a

beginning and an end.”” And this may continue ad infinitum. Consequently,

2 Ibid.

0 Qee 1bn Sing, al-Shifid’; al- Ttabiiyydr, vol. 2, pt. 1, p. 87.

2! Taraf in philosophical expression means the "side” where the object no longer exists. For
instance faraf al-zamdn (the side of time), which is called “moment (4n),” is where time begins or ends
and the mraf al-khagr (side of line), which is called “point (nugtah),” is where line begins or ends and
taraf al-harakah (side of motion), which is called “immovable (sukiin),” is where motion begins
(mabda’) or ends (muntahad),. :

2 Since motion is a kind of stable continuous quantity (al-kamm al-muttasil al-gérr), like line
(khatr) and place (satf), and the stable continuous quantity is able to be divided without limit, motion is
ready to be divided ad infinitum. This means that every part of motion, no matter how small a part is
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according to the view of these philosophers, beginning and end are extreme limits or
terms of the motion, like point (nugfah), which is the side of a line, or moment (dn),
which is the side of time. So, here, beginning and end are the non-existents modes
(hayythiyydt-i “adami) of motion, just as point (nugjah) is the non-existant mode of
line, and moment (dn) is non-existent mode of time.”*® In conirast to these, another

34 that since the assumption of having an infinite motion

philosopher maintains
without beginning and end, is not inconceivable, we may extrapolate from this that
motion, essentially, does not require (/@ igtidd) beginning or end. In other words we
might assume a motion without beginning and end. For instance ancient philosophers
believed in the everlasting nature of celestial motion (al-farakah al-falakiyah). They
held that “beginning and end” are sequences of limited motions and are suggested by
their limits, not by motion itself. In this sense every extension has a beginning and an
end. Accordingly these philosophers noted that “beginning and end” couldn’t be
considered as part of the sequence of all motions.

Comment

It seems to me that, since motion, like its associated notions time and line, is
extensible and that every extended term is divisible; thus, we may not have any real
beginning and end for motion. What we may consider as a beginning and end for line,
time or motion is relative. This means that we may conceive of a beginning and end
for time, line and motion by comparing only one part of time, or line, or motion to

another part of time, or line, or motion, and say, for example, that this part compared

can be divided unlimitedly. Since it has been approved by philosopher that the indivisible part is
impossible and it has been approved by the philosopher also that the motion potentially divisible not
actually, for actual part of motion are happen instantaneously and they are not any more motion, we
may not consider beginning and end for motion. In other word, since there is neither first indivisible
part nor last indivisible part in motion, there exists no beginning and no end for motion. See S. M. H.
Tabataba’i, Aghdz-i Falsafah, trans, M. " A. Girami, pp. 217-218.

3 See Ibn Sind, al-Shifd’; al- Trabiiyydt, vol. 2, pt, 1, p. 204.

24 M. T. Mesbah, Amizish-i Falsafah, vol. 2, p. 278
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to that is called the beginning, and that part compared to the former is called the end.
By this definition the attribution of time, or line, or motion itself and motion in itself
is relative, having neither beginning nor end. Of course limited motions should have
beginning and end, but this will be the attribution of the limitation and not of motion
in itself. However, beginning and end in both their relative sense and in limited
motions are directional, which means that they play the role of directing motion. In
other words they indicate the direction of motion.

3) The Third Sequence of Motion:

Time (zamdn or md “alayh al-harakah)

Time is regarded as one of the most important consequences of motion. Time
itself has been considered by philosophers to be an integral aspect of the discussion of
motion. The controversy over motion rests on two issues; first the existence of time,
and second the nature and definition of time. While there have always been those who
consider time to be illusory, there are still those who believe not only in its existence
but also that sometimes it is incorporeal substance, at other times corporeal substance,
and sometimes an accident. Since the time of Aristotle it has been realized that time is
the magnitude of motion.” In the following section we will try to arrive at a clear
solution to both the existence and the nature and definition of time.

Time According to Aristotle

Aristotle has discussed time extensively in his Physics. His approach in this
discussion, is, as elsewhere, designed to show first the existence of a thing (in this
context, time), before proceeding to its nature and definition. For it is easier to

observe the existence of a thing than to state its definition, besides the fact that

3§, Korner, Falsafah-i Kant, trans. 'lzzat Allah Foladvand (Tehran: Shirkat-i Sihami-i
Intisharat-i Khawrazmi, 1989), p. 158. See also Aristotle, al-Tabi ah, trans. I. ibn Hunain, part, 1, pp.
404-410.
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nonbeing has neither a nature nor a definition. For this reason Aristotle goes over the
difficulties (a) as to whether it (time) is being or nonbeing and then (b) what its nature
is.

In regard to the first question he argues that some say that if time is composed
of parts, part of it has come and passed away and no longer exists, while the other part
will come but does not yet exist. Thus if time is composed of parts which do not exist,
then time itself does not exist and consequently has no nature or substance. It should
be noted at this stage that he does not consider a “moment” to be a “part.” For
“moment” is considered to be a side of time and not a part of time, for a part measures
the whole, and this a moment cannot do. Since the whole must be composed of the
parts, consequently time is not composed of “moments.”**®

Comment

Since a moment can divide time into prior and posterior points, and since the
prior point has to have been destroyed for the next one to come into existence, we
may consider time as a kind of category. Let me explain this by an example. Imagine
two movers (for instance two bicycles) beginning to move simultaneously and
together ceasing to move at the same time. But they moved two different distances;
one of them fifteen kilometers and the other twenty kilometers. Careful examination
of these two movements indicates that motion has two quantitative dimensions
(extensions): spatial and temporal. For when we measure the distances that they
traveled, we realize that the spatial extension of the latter’s movement, is more than
that the other. It indicates that one moved faster than the other. Consequently we may
conclude that the movement of (the latter) one has less extension in time than the

other.

2% Gee Aristotle, al-Tabi'ah, trans. Tbn Hunain, part, 1, pp. 404-405. See also Aristotle’s

Physics, trans. H. G. Apostle, pp. 78-80.
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Is time a kind of motion? Since time exists everywhere and with all things
while change only exists in the thing which is changing or wherever it happens to be
changing and also since every change is subject to the title of faster or slower,
whereas time is not, we should not consider time to be a kind of motion.?’

Let us here try to explain Aristotle’s definition of the “whatness” of time, in other
words, what part or attribute of a motion time is. Aristotle appears to have thought of
time as being somehow an attribute of a motion; and as an attribute, it must be in
some category.

Aristotle first of all says that time cannot exist without change. For when there is
no change in our thought or when we do not notice any change, we do not think that
time has bassed. Consider Aristotle’s statement and how he comes to categorize time:

Since we are inquiring into the whatness of time, we should begin by
considering how time belongs to a motion. Now together with a motion we
sense time also. For even if it is dark and we are not being affected through
the body but some motion exists in the soul, we think without hesitation that
along with motion also time has elapsed; and further, when some time is
thought to have elapsed, it appears that also some motion has occurred
simultaneously. Thus time is either a motion or something belonging to a
motion; and since it is not a motion, it must be something belonging to a
motion. Since a thing in motion is moved from something to something else
and every magnitude is continuous, a motion follows a magnitude; for a
motion is continuous because a magnitude is continuous, and time is
continuous because a motion is continuous (for time elapsed is always
thought to be as much as the corresponding motion which took place). Now
the prior and posterior are attributes primarily of a place, and in virtue of
position. So since the prior and the posterior exist in magnitudes, they must
also exist in motion and be analogous to those in magnitudes; and further,
the prior and the posterior exist also in time because time always follows a
motion. Now the prior and the posterior exist in motion whenever a motion
exists, but the essence of each of them is distinct [from a motion] and is not
a motion. ....(but) It is evident that time is a number of motion with respect
to the prior and posterior and that it is also continuous (for it is something
which is continuous).>®

»7 See Aristotle, al-Tabi'ah, trans. Ishaq Ibn Hunayn, part, 1, pp. 412-3. See also Aristotle’s
Physies, trans. H. G. Apostle, p. 80.

28 See also Aristotle, al-Tabi ah, trans. 1. ibn Hunain, part, 1, pp. 415-9. See also Aristotle’s
Physics, trans. H. G. Apostle, pp. 80-83.



113

As is clear from the above, according to Aristotle time is a continuous entity.
Since a thing in motion moves from one point to another and every magnitude is
continuous, motion is continuous because magnitude is continuous, and time is
continuous because motion is continuous.

Comment

As we saw earlier in the definition of motion, motion is gradual change. Since
motion is gradual, it is rationally impossible and absurd for a term to be gradual
without corresponding to time. The corresponding extension in time (imtidéd-i »
munfabiq bar zamdn) is considered to be one of the essential properties of motion.
Accordingly time and motion are together: wherever there is motion there is time and
vice versa. In other words they are two sides of the same coin. Thus, if we are among
those who believe in accidental motion, like Ibn Sin4, then accidental motion will be a
consequence (ldzimah) of time, whereas if we are one of those who believe in
substantial motion, substantial motion will be part of the sequence of time.

4) The Forth Sequence of Motion: Distance

(masdfat or maqilit al-harakah or mé fihi al-harakah)

By distance of motion, philosophers mean the categories in which motion
takes place: whereness (ayn), quantity (kamm), quality (kayf), position (wad
according to the philosophers who believe in accidental motion) and substance
(jawhar according to the philosophers who believe in substantial motion). Distance of
motion is like a channel in which ‘things subject to moving’ run. We may consider
these things as similar to the “beds (bistarhdy-i) of motion” which we talked about
earlier. According to the philosophers up to and including Mulld Sadra, the definition

and the whatness of these categories were as follows:
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Categories in which Motion Takes Place

Introduction

Up to Mulla Sadra, the most celebrated philosophers, disregarding motion-in-
substance, all confined and limited motion to accidents. Aristotle for instance denies
motion-in-substance. He also denies motion in a particular category such as relation
(nisbah), acting (an yaf al), being affected (an yanfa'il) except for three; the
categories of whereness (ayn), quality (kayf) and quantity (kamm).”® Consider
Aristotle’s statements:

There is no motion with respect to a substance because no thing is
contrary to a substance.’*® It remains that there can be a motion only with
respect to quality or quantity or place, for there is a contrariety in each of
these.*"!

According to Aristotle motions are restricted to three kinds: with respect to
quality (alternation), with respect to quantity (increase and decrease), and with respect
to place (locomotion). Although there are a few ancient Greek philosophers whom
some claim to have believed in substantial motion, nevertheless among Islamic
philosophers it was Mulla Sadra Shirazi who developed and demonstrated different
reasons in support of the possibility and the existence of motion-in-substance.*** Ibn
Sind was also the first to differentiate between the category of whereness (place =
ayn) and the category of position (wad’). Although he did not reveal a new kind of
motion, and although what he found was a kind of motion in the category of
whereness, nevertheless he demonstrated that motion as such should be differentiated

243

from whereness and should be put in the category of position (wad").”™ Accordingly

the total number of categories of motion up to Ibn Sina were three; quantity, quality

3% Aristotle’s Physics, trans. H. G. Apostle, pp. 93-4.
240 .
Tbid.
! Ibid.
22 5 M. Shirazi, al-Asfér, vol. 1, pt. 3, pp. 80-105.
3 See Ibn Sind, al-Shifd’; al-Tabiiyyat, vol. 2, pt. 1, pp. 103-4.
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and place. Ibn Sind added another one, the category of position while Mulld Sadri
added yet another: the category of substance. In the following I shall take a quick look
at the definition and existence of these categories.

4-1) Motion-in-place or Spatial Metion (farakat-i makdni)

Motion-in-place is the most perceptible type of motion. Every one of us, at
every minute, is witness to hundreds of instances of this type of motion. Ibn Sind
says: “verily the existence of motion-in-place is plain and obvious.”*** Motions-in-
place are either intended, like when man travels from one location to another of his
own accord, or unintended, like the spatial movements of non-living bodies.

4-2) Motion in Position (farakat-i wad'i)

Motion-in-position means that the location of an item in respect to its place
changes and moves. In motion—in—pobsition the entirety of an item’s parts may not
necessarily change. It is quite possible that all the parts of a thing may be stable, but
the location of the parts in respect to their place changes. Up to Ibn Sind many
philosophers, following Aristotle, believed in motion only in three categories: quality,
quantity, and place. They did not consider motion-in-position as different from
motion-in-place. In other words they did not consider rotation of the earth around
itself as different from motion-in-place, despite the fact that thel earth in this case,
besides having motion-in-place, has also motion-in-position. It was Ibn Sind who
considered these changes under the category of position (wad").*”* Ibn Sin4, although
he considered and returned motion-in-position to be a kind of motion-in-place,
nevertheless he believed that it is different. For, although in motion-in-position the
place of the whole body does not change, nevertheless the location of the parts in

respect to the place of moving things gradually changes: for example when a sitting

24 1hid, p. 103.
%5 See Ibn Sing, al-Shifd’; al-Tabiiyydt, vol. 2, pt. 1, p. 104.
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person stands up. In this change this person has no motion-in-place; rather, the place
is identical with previous one, but the location of his parts in respect to the place has
changed. Motion-in-position, like motion-in-place, is also divided infco intended
motion, like a sitting man who stands by his own will, and. unintended, like the earth
which, besides rotating around the sun, also rotates around itself. This is called
motion-in-position.

4-3) Motion in Quality (barakat-i kayfi)

According to Tbn Sind, motion in quality applies either to qualities belonging
to the soul, i.e., mental qualities (kayfiyydr-i mafsdni), or to sensible qualities
(kayfiyydt-i mahsisah). The first sort (motion-in-mental quality) is similar to loving or
hating someone where this love or hate increases or decreases gradually. According to
philosophers, these kinds of gradual mental changes are motions-in-souls. This kind
of motion is considered — by virtue of knowledge by presence — to be the most
trustworthy and reliable type of motion. The second type (motion-in-sensible quality;
auditory quality (kayf al-masmii’), visual quality (kayf al-mubsar), the quality of taste
(kayf al-madhiiq), olfactory quality (kayf al-mashmiim), and tangible quality (kayf al-
malmiis) is like experiencing sound, color, taste, smell or touch, as everyday
occurrences. Ibn Sind recalls two other types of motion-in-quality; namely, “motion
in shapes,” which he calls “motion in qualities peculiar to quantities” (kayfiyydt-i al-
mukhtassat-i bi al-kammiyydit), like curved (infind’) and straight (istigdmah), and
“motion in qualities-through-preparedness” (kayfiyydt-i  al-isti 'dddiyah), like
potentiality and unpotentiality (quwwah and 14 quwwah).**¢
However, in my opinion, we may consider the latter as a motion-in-quality

with one condition. For as we mentioned earlier, the concept of potential and

2 See Ibn Sind, al-Shifd’; al-Tabityyar, vol. 2, pt. 1, p. 101
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unpotential or preparedness and unpreparedness are abstract concepts (mafdhi-i
intizd '), not “whatness” concepts (mafdhim-i mdhuwi) that can be abstracted from the
increase or decrease of the condition of the occurrence of a phenomenon. Accordingly
if the occurrence of the conditions is truly gradual, motion in quality can be real;
otherwise we cannot consider the latter (motion in quality-through-preparedness)
motion in quality.

4-4) Motion in Quantity (furakat-i kammi)

Motion in quantity is like the increase or decrease of the size of a body as a
result of the expansion or compression of its parts. Philosophers consider the growth
of plants and animals the clearest example of this kind of motion. However, since
proving motion in quantity is one of the most controversial problems in philosophy, it
is best to consider the texts themselves.”*’ Here I would like to propose a few points.
It may seem that what is called motion-in-quantity is either motion-in-place or
instantaneous connection and disconnection, or instantaneous generation and
corruption. For the increase and decrease of the size of a body as a result of the
expansion or compression of its parts is simply another way of expressing the motion-
in-place or motion-in-position of its molecules and atoms. According to physicists the
increase of the size of a body is nothing other than the increase in the distance of the
molecules, while the decrease of the size of a body is nothing but the decrease in the
distance separating the molecules and atoms. Accordingly, it is difficult to prove
motion-in-quantity as an independent form of motion beside motion-in-place, position
and quality. Thus according to those who believe in motion-in-substance, this kind of

motion (motion-in-quantity) amounts to a kind of motion-in-substance.

7 1bid, p. 102. See also S. M. Shirazi, al-4sfir, vol. 1, pt. 3, pp. 88-95.
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4-5) Motion-in-Substance or Trans-substantial Motion

As we mentioned earlier, the pefipatetic philosophers, such as Aristotle, Ibn
Sina, Mir Findiriski and their followers, considered motion divisible into four
categories: motion in locality which is referred to as locomotion, motion in quantity or
quantitative motion, motion in position, and motion in quantity or qualitative motion.
Up to the time of Mulld Sadrd nobody claimed that there is motion in the substance
or the essence of things. All philosophers before Mulld Sadra considered substance to
be static. Even the great philosophers such as Ibn Sind asserted that if the substance of
things moved, their entities and identities would automatically change into other
entities and identities, which make no sense.?*®

Objection

We may summarize the objections of those who reject the notion of substantial
motion as follows. First, one of the sequences of motion is the subject of motion. We
shall see below that philosophers considered the subject of motion (mawdi® al-
harakah) to be one of the consequential and essential properties of motion; (according
to philosophers up to Mulld Sadra the term “maewdii™ in its philosophical sense
applies to the subjects of accidents). Second, the essence of all movers is fixed and it
is the attributes, which are changed. Lastly, if we say that the essence itself is not
fixed and, thus also subject to change, then to what are we to connect this change? In
other words if we accept that in addition to attributes the subject or the essence
changes also, motion-in-substance will be a motion without a thing moved (subject)

and attributes moved without a subject; when in fact this is what attributes are for.

2 See Ton Sind, al-Shifd’: al- Tubi'iyydt, vol. 2, pt. 1, pp. 98-99.
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Answer

An analytical examination of the concept of motion shows that motion is not
an external accident, which requires a subject. Motion is part of the very flowing
(sayaldn) of the existence of both substance and accident. Therefore it is not an
accident alongside of other accidents. The very heart of Mulld Sadrd’s theory is that
the concept of motion is not an essential (mdhuwi) concept; rather it is a secondary
philosophical intelligible concept (ma qil-i thani-yi falsafi).*”

Mulla Sadra’s Theory of Substantial Motion

Mulla Sadra contended that if there were no essential motion in the nature and
essences of things, it would be impossible for their attributes to change. Furthermore
he argues that the qualities of objects change simultaneously and together with a
certain consistency, e.g. the fruit’s growth which is quantitative motion is
accompanied by change in color and taste, which is qualitative motion. And since an
object's quality is not separate from its essence, and it is a part of the entity of the
object, then how would it be possible for motion to be both present in and absent from
an entity?

Mulla Sadrd’s theory of substantial motion like many other issues in his
philosophy, depends on the concept of the fundamental reality of existence, the
analogical gradation of existence and the unity of existence and only becomes
meaningful in that system. To fully appreciate Mulla Sadra's proofs and arguments in
proving substantial motion, as detailed in his Asfar,”” would take us beyond the scope
of this thesis. Here we must restrict ourselves to summarizing his argument, which

follows three lines:>!

9 M. T. Mesbih, Amiizish-i Falsafah, vol. 2, pp. 306-7.

30 gsfar, vol. 1, pt.3 pp. 100-5.

23! S, M. Shirazi, al-Asfir, vol. 1, pt. 3, pp. 95-107. See also M. T. Mesbah, Amizish-i Falsafah,
vol. 2, pp. 308-11.
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The first argument for substantial motion has two premises. One is that
accidental changes in a thing are the effects of the substantial nature of that thing. In
other words, the proximate agent of all motion is nature; thus no motion can be
connected directly to an incorporeal agent. The second premise is that the natural
cause of motion must be a moving thing. Consequently, a substance which is the
cause of motion in accidents must be a moving thing.

The second argument also has two premises. One is that accidents do not have
existence independent of their subjects. Their existence depends upon the existence of
substance. In other words, they have no existence independent of their subjects. The
second premise is that every kind of change that occurs in accidents is a sign of
change in their subjects. This change is of an internal and essential (dhdti) nature.
Therefore, changes or motions in accidents are a sign of changes or motions in the
existence of their subjects or substances.

The third argument says that all material existents have a temporal dimension.
We have seen, previously, that every existent which has a temporal dimension has
gradual existence, which means that one part of it does not occur until another part
passes. Since substance possesses time in its essence, it has gradual existence. Given
these two premises we may conclude that the existence of material substance is
gradual and constantly regenerated. This is substantial motion. Further aspects of
Mulla Sadrd’s theory of substantial motion will be introduced in the discussion of first
mover.

5) The Fifth Sequence of Motion: The Thing Subject to Motion

(mawdii® al-harakah, mutubarrik, gibil, ma bik al-barakah)
As motion requires an agent (fi'il, md ‘anh-u al-harakah), it also needs a

recipient (qdbil, ma bih-i al-parakah). In other words motion needs both an agent and
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a recipient, and yet the agent cannot also be the recipient. Philosophers considered the
subject of motion (mawdii’ al-harakah) one of the consequential and essential
properties of motion. The term “mawdii™ in its philosophical sense applies to the
subjects of accidents.” Since the place of accidents and that which receives accidents

3

is body (jism), body was considered by philosophers as the “mawdi™ of motion.
Accordingly, by the time of Mulld Sadr, philosophers (including Mir Findirisk?),
believed that motion must have a subject and that this subject should not be either
pure potential -- for what is pure potential has no actual existence to be subject of the
motion -- or perfect actual -- for what is absolutely actual is corporeal and has no
relation to motion. Motion after all was seen as the gradual emergence (khuriij) of
something from a state of potentiality to a state of actuality and since the corporeal
cannot emanate from the state of potentiality to the state of actuality because it is
meaningless to say that any non-material entity can emerge from potentiality to
actuality. In other words it is impossible for anything in every respect to be in the
process of movement. By contrast, anything capable of motion has in itself something
potential because anything which, seeks to move, looks for something, which it has
not yet accomplished. Accordingly the subject of motion should be something
composed of something potential and something actual. This in fact applies ideally to
the body (jism), which is potential in respect to something and at the same time is

23 According to the above reasoning, wherever

actual in respect to an other thing.
there is motion, there should be also a body (jism), which is moving. This result,

which is accepted by Mulld Sadri in chapter eighteenth of his Asfdr, is however

subjected to criticism in chapter nineteen of the same book. According to his

2 This is according to the majority of philosophers, but Mulla Sadra believes that mawdi" al-
haraka (the things subject to motion) include accidents as well as substance.
3 S, M. Shirazi, al-Asfir, vol. 1, pt. 3, pp. 59-60.
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argument in chapter nineteen, there is no need to believe in the necessity of body as
the subject of motion.

Mulld Sadrd denied the necessity of body being the subject of motion. He
asserts that this idea leads us to believe that there should be always an actualized body
for motion to exist. Since Mulld Sadr saw motion as occurring through substance and
believed in motion-in-substance, he came to believe that it is not necessary to consider
the body (jism) as the subject of motion. For, according to him, even body (jism) is in
constant motion.”**

In contrast to Shaykh-i Ishrag®’

who considered motion as an independent
accidental category in addition to the categories of place, quality, quantity, and
position, and thus in need of a subject, the majority of philosophers, including Mir
Findiriski, did not consider motion to be an independent category. They believed that
it was not something different or separate from other categoﬁes. However, the
accidental categbries (according to philosophers up to Mulla Sadrd) and the accidental
categories as well as substance (according to Mulld Sadrd), are the subject and
recipient of motion.”*®

One point is to be noted here: both Ibn Sina and Mulld Sadrd maintain that it is
unsound to maintain that motion is a form of bodily substance (al-jawhar al-
Jismdniyah) and this for a number of reasons. First, since motion is an accident, it is a
quality of something in motion and therefor “relative,” not the reality by which
something moves. Thus motion cannot be the form of a substantial existent, for

nothing can come from something, which is existentially more imperfect than itself.

Second, as we learned earlier the subject of motion is the actual body not some vague

4 1bid, pp. 64-7.

3 Suhrawardi, al-Mashdri® wa al-Muftirifdt, “al-Mashra'-u al-Thami,”
chapter 12 of al-Mashra’-u al-Thalith.

¢ For more details of this issue see S. M. Shirdzi, al-Asfar, vol. 1, pt. 3, pp. 59-64 and Ibn
Sing, al-Shifa’; al- Tabi'iyyat, vol. 1, pp. 98-101.

Chapter 5, see also
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body-in-general, a concrete body is necessary for motion. Body-in-general
corresponds to no specific natures and thus cannot be subject of motion. Third,
motion is not actual and stable in all respects and what is not actual in all respects
(thus being potential in some of respects) cannot specify anything, which is actual.
The third reason claims that nothing potential (even in some respects) can specify
anything that is actual.”’

6) The Sixth Sequence of Motion: Mover (mufarrik)

The sixth sequential of motion is the mover (md minh al-harakah, fa’il,
muparrik). That which is in motion is moved by something. The thing that causes
motion is taken for granted by philosophers altogether. Aristotle says: “everything in
motion is necessarily being moved by some thing.”**® The hypothesis, however, is
that a thing in motion is caused to be in motion by some thing. Since motion is a
possible existential attribute (sifah wujidiyah imkaniyah) and contingent (fhddith), it is
necessarily in need of both, a recipient (¢dbil) as subject of motion and an agent
(fd'il). In other words as motion needs subject, a recipient (md bih al-harakah) needs
an agent (md anh al-harakah). For receptivity (qdbiliyah) and agency (fd iliyah) are
two opposites and cannot be applied to one entity in the same respect. Mir Findiriski
also recognized the necessity of a mover in his Risdla al-harakah, in the second
chapter. He affirms that, since motion is an emanation (khurdj), from the state of
potentiality to the state of actuality, there should be an agent to do this, otherwise it
won’t be an emanation (khurij). However since a problem might arise whereby we do
not consider the recipient itself as the agent of motion, Mir Findiriski tried to answer

this question.

7§, M. Shirazi, al-Asfar, vol. 1, pt. 3, pp. 59-64 and Ibn Sind, al-Shifd’; al- Tabiiyydt, vol. 2,
pt. 1, pp. 98-101.

% See also Aristotle, al-Tabi'ah, trans. 1. ibn Hunain, part, 2, p. 733. See also Aristotle’s
Physics, trans. H. G. Apostle, p. 127. See aiso Ibn Sinad al-Shifd’; al- Tabilyyar, vol. 2, pt. 1, p. 87.
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A) The Mover Itself Should Be Movable®™>®

Sayyid Jalal al-Din Ashtiyani®® in his notes on the third chapter of Mir
Findiriski’s Resdla al-harakah, indicates that that which does not possess something
(fdgid al-shay’) cannot be the giver (mu £) of the same thing. Mir Findiriski tried to
put this another way. He argues that a single entity cannot be both “mufid” which
causes motion to come into existence, and “mustafid” which receives it, in the same
respect. For example, he says, “how is it possible that a scholar (the knower) receives
knowledge from one who does not possess that particular knowledge and how is it
possible that a scholar (the knower) receives perfection (existence) from someone
who holds no perfection.”®' Consequently the recipient (gabil) receives and accepts
motion and perfection and the agent (fi'il) gives the motion and perfection. The
recipient, thus, is only potentially and not actually moving, and it is the agent, which
makes the recipient (qdbil) actually moving. Consequently that which moves (gdbil,
mutaharrik) cannot move by it; it needs a mover, a cause, and an agent.”®® Ibn Sin
also dealt with this problem in his Skifd. He argues that “‘that which moves’ either
moves by its essence qua its natural body (min haythu huwa jismun tabi’i) or it is
caused by a cause. If motion were caused by its essence, it would never stop so long
as ‘that which moves’ exists, whereas we observe that motion decease, perishes and
departs from many bodies while their essences still exist.”?*> Thus, the motion of

‘that which moves’ must be caused by something other than its essence.

% 1t should be keep in mind that when we say the mover itself should be movable we mean the
natural mover, the proximate mover and not divine mover, the first mover, which is immovable.

2% Mir Findiriski, “Maqalah al-Harakah,” p. 84.

! Ihid. :

%2 Mir Findiriski, “Maqalah al-Harakah,” pp. 82-3. See also Ibn Sind, al-Shifd’; al- Trabi iyyit,
vol. 2, pt. 1, p. 87.

*%3 Ybn Sind al-Shifé’; al-Tabt iyydt, vol. 2, pt. 1, p. 87.
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B) That which Moves {gdbil, mutaparrik) Cannot Move by Itself: Reasons

Mir Findiriski, following Aristotle, states, “Everything which is in motion is
moved by something else. It is impossible that the thing, which is in motion, moves
by itself. In the short chapter that he devotes to this issue Mir Findiriski clams that
since motion is defined as an emanation (khurdj) of a thing from the state of
potentiality to the state of actuality, it is necessary for the thing to emerge from matter
(mdddah) prior to emanation, otherwise it would not be an emanation.”*

Comment

It should be noted at the outset that agent, or the creative cause (illat-i hasti
bakhsh) is not restricted to motion alone, for every effect needs a cause. Indeed,
nothing that is effected can be without a cause. Moreover we had said earlier that the
concept of motion is an abstract concept (mafhiim-i intizd'7), not a “whatness”
concept (mafhiim-i mahuwi) which is abstracted from the mode of the existence of
substance or accident. Thus motion has no concrete specific referent beyond the
existence of substance or accident that is abstracted from it. Consequently it is the
existence of the substance or accident, which 1s in need of a creative cause. In other
words it is the creation of the substance or accident that in turn creates substantial or
accidental motions. Furthermore natural agency, which is preparatory cause and not
creative cause, applies only to material, accidental changes and motions. We shall
declare that motion-in-substance does need this type of natural agent cause.”® It was
Mir Findiriski’s position that motion-in-substance does not need this type of natural

agent cause.

%% Mir Findiriski, “Maqalah al-Harakah,” p. 82.
3 M. T. Mesbah, Amiizish-i Falsafah, vol. 2, pp. 280-1.
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D) Types of Movers (Agents) or Efficient Causes

The mover (/4 il al-harakah) or efficient cause is an existent by which motion
or another existent (the effect) is brought about. The ancient philosophers
acknowledged two types of actions: willful, voluntary or intentional action (fi  irddi),
which is a product of consciousness and is performed by the will of an agent (like the
voluntary (ikhtiydri) actions of men); and involuntary or unintentional action in which
consciousness and knowledge play‘no part (as in actions performed by existents
without consciousness or knowledge which are always monotonous and without
change). This latter is called natural action (i fabi’i). Later, they considered that
some motions and influences on things occur contrary to their natural partialities
(requirements); thus a third kind of action was envisioned called obstructive action
(fi'l gasri). Thus when a voluntary agent is forced to move contrary to his own will
because of the domination of a more powerful agent, another kind of agency
(fd’iliyyah) was fixed. That is called forceful agent (13 il jabri). Muslim philosophers
studied the ideas of willful agent in more depth and classified it into eight types;
natural agent (fd'il bi al-tab ‘), obstructive agent (fd'/ bi al-gasr), intentional agent
(fa'il bi al-qasd), forceful agent (fd'il bi al-jabr), compulsive agent (fd'il bi al-
taskhir), foreknowing agent (fd il bi al-‘indyah), agreement agent (fd il bi al-ridd),
and self-manifest agent (f4'i-i bi al-tajalli).”*® In the following passage Haj Mulla
Hadi Sabzawari refers to the basic principle from which are to be obtained the
definition and justification of the above several divisions. According to him,?*’

The “agent” either has knowledge of its actions, or not. In this latter
case the “agent” is either such that its action accords with its

%% For more detail see H. M. H. Sabzewari, Sharf-i Ghurar al-Fardid, pp. 156-7.

*7 Haj Mulla Hadi Sabzawari, The Metaphysics of Sabzawdri (Sharh al-Manzmah fi al-
Hikmah), trans. Mehdi Mohaghegh and Toshihiko fzutsu (Delmer, New York: Caravan Books, 1977),
p. 176. See also M. T. Misbah, Durils-i Falsafah, pp. 86-9.
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“nature,” in which case it is an “agent-by-nature,” or not. In the
latter case it is an “agent-by-being-pushed.”

The first (i.e., the case in which the “agent” has knowledge
of its action), is either such that its action is not based on its “will”-
in which it is an “agent-by-being-forced”- or it is (based on its
“will”).

In the latter case, either (1) its knowledge of its action
coincides with its action, rather it is the same as its action, while its
knowledge of itself is the same with its preceding and non-detailed
knowledge of its action only-in which case it is an “agent-by-
agreement”-(2) or not, that is, its knowledge of its action precedes it
action.

Then, either its knowledge is connected with an additional
“motive”-in which case it is an “agent-by-intention”-or not, that is,
the knowledge itself acts actively and produces the object of
knowledge.

In this case, either that knowledge of the action is something
additional to its self-in which case it is an “agent-by-
foreknowledge”-or not, that is the knowledge of the action is the
same as its knowledge of itself, which, again is the same as its self.
And this is the non-detailed knowledge of the action, which is the
same as the detailed revealing. Then it is an “agent-by-self-
manifestation.” It is also called an “agent-by-foreknowledge” in its
more general sense.

E) The First Mover or Intellectual Mover

The first mover is an unmoved mover in whom all types of motion have their
source. Mir Findiriski, like Aristotle, maintains that it is necessary that all motions
finally end in a stable and unmoved mover, otherwise, there would be an infinite
regress or a vicious circle. Let me explain this idea more carefully.

One of the most controversial problems in motion is the first mover and how it
can be proved. Aristotle, who identified this problem, paraphrased the first mover as
God. He looks to prove the existence of God through the first mover. Accordingly

Aristotle’s proof for the existence of God is the proof of the first mover. In this sense

the first mover is identified with an intellectual mover or God.
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Introduction

The first mover or intellectual mover is that which does not move and does not
change at all. Thus the beginning of motion is either nature or soul or intellect. Yet,
since neither nature nor soul is immovable, neither can be the beginner of the motion.
For the beginner of motion must be immovable.”® Mir Findiriski linked the first
mover to the intellectual mover. This is normal, for the first mover, the one that is
immovable, is incorporeality (mujarraddt tdmm), which is no more than universal
intellect.

Philosophers have substantiated different types of movers. Philosophers
divided movers into mover-by-essence (muhparrik-i bi al-dhdt) and mover-by-accident
(mufarrik- bi al-"arad). Ibn Sind dealt with this division extensively at the end of his
discussion of motion in his Skifd’*® They further divided movers into direct
(mubdshir) and indirect (ghayr-i mubdshir). For example, if A moves B and B moves
C, B is the direct mover for C and A the indirect mover of C. In other words A moves
C, not directly, and primarily but through B. They also divided movers into by-
intermediary and without-an-intermediary. For example the energy in our body moves
nerves without an intermediary and moves our hand through nerves or by the
intermediacy of our nerve.

Many philosophers, including Aristotle and Mir Findiriski, substantiated the
above divisions. They divided movers into stable (t4dbif) and movable (mutuharrik).
Some movers themselves are movable, like the hand, which causes movement in the

pen. The stable mover on the other hand possesses no movement.

8 Mir Findiriski, “Maqalah al-Harakah,” pp. 85-6.
9 thn Sing al-Shifd’; al- TabT iyyét, vol. 2, pt. 1, pp. 329-333,
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Aristetle’s (Mir Findiriski’s) Proef of the Unmoved, Intellectual Mever: God

Aristotle deals extensively with this problem in his Physics both in chapter
Seven (Book H) and chapter Eight (Book ®). In summary, he says that everything in
motion needs to be moved by something. Now if it does not have the source of motion
in itself, some other thillé must move it. In other words, every mover is either moved
by itself or by an unmoved mover. In the latter case the mover is God and we need no
more proof. But in the first case, where the mover is being moved by another, that is,
if it is in motion, this mover is being moved by another. This pattern cannot go on
infinitely but must stop at some point where there will be something, which is
unmoved, i.e., the first mover, God.””® We may put this proof in four premises.

1) Every thing in motion is necessarily in need of a mover.

2) Every thing in nature is in motion whether gradually or instantaneously.

3) Infinite regress of cause is impossible.

Al-Farabi tried to prove the third premise, i.e., that infinite regress of cause is
impaossible. Calling his proof burhdn-i asadd akhsar (the firmest and most concise
proof), he explained it thus: if we supposed a chain of beings in which each being is
dependent upon another, such that if a prior one does not exist, the dependent one
would also fail to take place, this indicates that this regress as a whole is dependent on
another existent, for it is supposed that all of its links have this characteristic (of being
dependent on another); accordingly there is no option but to suppose that there is an
existent at the top of the chain which is not dependent on something else. Until that

top existent is reached, the chain itself will not come into existence. Thus, such a

2 See also Aristotle, al-Tabi'ah, trans. 1. ibn Hunain, part, 2, p. 733-5. See also Aristotle’s

Physics, trans. H. G. Apostle, pp. 127-9.
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chain cannot be infinite in the direction of its beginning. Consequently, an infinite
regress of causes is impossible.””!

4) The simultaneity of cause and effect.

As it is evident that the occurrence of an effect is impossible without its
internal causes, and that where there is complete cause, the existence of its effect is
necessitated, it is also evident that whenever an effect is temporally existent and at
least one of the parts of its complete cause is also temporal, the cause and effect will
occur simultaneously, and the occurrence of the complete cause will have no temporall
distance from the effect. For if it is supposed that some time, no matter how short,
expires after the occurrence of all parts of the complete cause and the effect occurs
after that, this would indicate that the existence of the effect is not necessary at that
time, while the implication of the relative necessity of the effect in relation to the
complete cause is that the existence of the effect becomes necessary as soon as the
cause is complete. >

According to the above premises we may conclude that, since the existence of
motion in nature is self-evident, based on the first premises it needs a mover. It is
evident that every mover must be moved by itself or by an unmoved mover. In the
latter case the mover is immaterial, intellectual, and God and we need no more proof
to prove the existence of unmoved mover, God. But in the first case, where the mover
is being moved by another, that is if it is in motion, this mover is also being moved by
another. According to the third premise this cannot go on infinitely, for an infinite
regress of causes is impossible. Accordingly the regress of causes must stop at some

point, where there will be something which is unmoved, that is the first mover, God.

27! Quoted in (M. T. Mesbah, Duriis-i Falsafah, pp. 79-80.)
2 M. T. Mesbah, Duris-i Falsafah, pp. 56-7.
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The above discussion constitutes the entire proof substantiated by Mir
. Findiriski in regard to the first mover and the existence of God. However this proof

was criticized by later philosophers, particularly Mulld Sadri, an issue with which we

will deal in the next chapter.
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Insufficiency and Incompleteness of Aristotle’s Proof of “First Mover”

In Aristotle’s proof of first mover we may find some sign of alteration. It is
very possible that this proof may suffer some shortcomings. In other words this proof
is problematic. Let me start by raising the following question. Does Aristotle’s proof
of “first mover” validate and subsist without accepting substantial motion? As we
saw, Aristotle and Ibn Sini restricted motions to accidentals. In this respect we may
ask does Aristotle’s proof of “first mover” accord with the philosophical principles
that he accepted?

To clarify the problem, we should review one more time Aristotle’s proof of “first
mover.” We may put this in the following premises: A. Things subject to motion need a
mover other than themselves (kullu mutuparrikin lahii muparrikun ghayruh) B. The
source of accidental motion in nature is a potency subsisting in nature. In other words the
metaphysic does not move nature, rather it creates nature and motion subsists in the
essence of nature. C. Material things subject to motion are both movers (the other things)

and moving (being moved by others). It is impossible that natural things subject to motion
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are motionless (sakin). D. Effect (or caused) is in conjunction always with its creative
cause. E. Since the infinite regress of causes is impossible, as we saw earlier, the chain
of movers, which are subject to motion, should be finally ended with a mover, which is
unmoved.

Aristotle states that since every natural mover naturally subsists in mater
(7ism), when it moves mater (fism), it is also moving itself. Like the potency that we
have in our hand when it wants to move something, it, itself, also moves. Taking into
account this proof we realize that the movement of the hand is an accidental motion
and not a substantial motion. But Aristotle’s third premise is universal. It says, “every
natural mover is moving” either accidental or substantial. Considering third premises
in which Aristotle argues that every natural (material) mover (muharrik, md "anhu al-
fharakah) is also subject to motion (mutuparrik, md bihi al-harakah) and that natural
mover (mufarrik) is nothing more than the natural potencies or the natural essences,
we may ask did Aristotle and Ibn Sind and Mir Findiriski believe in substantial
motion. The answer, however, is that, although they did not believe formally in
motion-in-substance, nevertheless they have no choice except to believe in motion-in-
substance. For the premises “every natural mover is moving,” third premises in
Aristotle proof, cannot be restricted in accidental motions because they are
metaphorical, rather this statement is universal, includes both accidental (Caradt) as
well as substantial (fjawhari) motions. This attests that Aristotle’s proof of first mover
is incomplete without accepting the theory of motion-in-substance. Accordingly
Mulla Sadrd’s theory of substantial motion is complete in this sense. Since Mulla
Sadrd believes in motion-in-substance, he has no problem with third premises.

Moreover, he basically changes the third premise (every natural mover is moving) to
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another principle, that is, “the cause of changing is changing” (‘illatu al-mutaghayyir-
i mutaghayyirun).

An'stotle’s proof of “first mover” has been considered, verified and completed
in Islamic philosophy. For in Islamic philosophy matter (mdddah) is considered to be

273 And thus it is in constant need of immaterial creation and

identical with motion.
cause. In evolutional and elevating motions (farakdt-i takdmuli va su'iidi) constantly
new perfection’s are being created and thus are in argent need of causes other than
themselves (maddah) because matter lacks those perfections and that which lacks a
thing can be the giver of the same thing (figid al-shay’ mu'fi dn shay’ nist). In
summary, new incidents or natural phenomena’s, which, are, a kind of motion
constantly are in need of creator. Matter itself cannot be the creator and cause. Matter,
at least, can be the preparatory condition. Thus there should be a cause and creator for
all these phenomena.2 I

Objections on Aristotle’s proof of “first mover”

Aristotle’s proof of first mover has been criticized by later science and
philosophy from two points of view.

First problem

The First problem considered the last premises, the impossibility of infinite
regress of causes. They maintain that the infinite regress of causes is not impossible.
There 1s no problem if we suppose that the motion managed by a mover before him
(as a mater of time, timely) and the same mover be motivated by the mover before

him and this may continue infinitely. We may offer example of the movement of a

leaf, which caused by win and the win itself subsisted by exchanges of weather in the

7 M. T. Mesbah, Ta ligah, pp. 138-41. See also M. H. Tabétaba™, Usil Falsafak, vol, 4, pp. 9-
142.

24 Muhammad Taqt Misbah, Pasdari az Sangarhd-yi Ideologic, Qum: Muassasah-i Dar Rah-i
Hagq, 1982, pp.178-180.
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sky and exchanges themselves are caused by frigidity and torridity and this continues
forever and without end. Accordingly there is no problem to have endless mover
which are themselves subject to motion without having unmoved mover.

Rejoinder: In response to this problem, Muslim philosophers still insist on the
impossibility of infinite regress of causes. They maintain that scientific analysis is
different from the philosophical analysis of the causality. For in the above explanation
of the proof of first mover, since it is a scientific analyzes of causality, it is not
considered the simultaneously of the cause and caused. Accordingly it is evidence
from the above explanation that this problem is based on the fact that every motion is
motivated by a mover that subsisted before him. As we observe that they considered
wind to be the cause of the movement of the leaf. In this case there will be no problem
for the infinite regress of causes. For every mover which existed before the caused,
moves thing subject to motion later, in a time different from the time of the existence
of the mover itself. While Muslim philosophers believe that in the proof of “first
mover” it has been supposed that every thing is subject to motion is synchronized
with its mover. There is no priority and posteriority between caused (thing subject to
motion, mutuharrik) and cause (mover). Muslim philosophers think that it is basically
impossible to recognize the cause and the mover of a moment ago to be the cause and
the mover of the motion of the next moment. According to them, philosophical
analysis of causality is totally different from scientific analysis. For in philosophical
analysis of causality one should consider the simultaneously of the cause and the
effect. Accordingly motion in every moment needs a mover at the same moment.
Thus the cause and the mover of a motion are lain down in nature itself. Nature is the
proximate cause and mover of every motion. Therefore if nature itself is also in

motion we should find the simultaneous cause or the mover of the nature too. In
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summary, to find the mover and the cause of every motion we should always look for
a simultaneous cause for motion. In this respect the first mover is not the one who
turns on the world and leaves the world and does not do anything as naturalists think,
rather the first mover of the world is a central power or simultaneous cause of nature
which exists forever. Therefore, Muslim philosophers do not acknowledge this
problem for although the infinite regress of cause is possible in scientific analysis or
unsimultaneous causes, nevertheless it is hardly impossible for simultaneas causes.””

The Second Problem

The Second problem addresses the first principle i.e., “things subject to motion
need a mover.” It has been noted in new sciences that motion in its essence does not
need a mover. What in this procedure needs agent, cause and mover is its
magnitude.”” To clarify this point we shbuld differentiate between motion in fullness
(mala’) and motion in emptiness (khala’ = vacuum). Motion in fullness, like motion
in a space that is full of wheather, is faced with insulators or obstacles. It needs a kind
of power to remove this obstacle from its way. If we consider a space that is full of
water, motion in this space is made more difficult because the obstacle is much
stronger than wheather. In this case it needs a stronger power to remove this obstacle
from its way. For the obstacle of water is stronger than the obstacle of wheather. In
contrast to motion in fullness is motion in emptiness. Suppose a space that is
absolutely vacuum. Since there is no obstacle in this space a minimum or smallest
motion in a thing subject to motion shall cause that thing to continue endlessly. Since
there is no agent to cause any change in motion of the thing, there will be no

modification or variation in its speed. It is what is called in new physics the principle

T3 Murtadd Mutahhari, Harakat wa Zamdn dar Falsafah-i Islémi, vol. 1 (Tehran: Intisharat-i
Hikmat, 1991), pp. 93-5.
7% M. Mutahhari, Harakat wa Zamén, pp. 95-6.
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of constraint or force (asi-i jabr) or mound theory. According to this principal if an
agent causes or motivates multiple motion in a given body (jism-i mafrid), it remains
as such forever. Vice versa, if an agent causes immovability in a given body, again
this given body remains as such (immovability) forever. Thus we must change the
first principle of Aristotle’s proof of “first mover” (things subject to motion need a
mover) to “change in degree of magnitude of motion needs a cause or agent.”

Rejoinder: In response to this problem we should consider that it is hard to
say that the principle “change in degree of magnitude of motion needs a cause or
agent” results in the principle that “motion does not need a mover rather the
magnitude of motion does need a mover.” I see no contradiction between these two
principles. Having compared these two scientific and philosophical principles, we
may realize that there is no contradiction between these two. What has been approved
in physics is true and has nothing to do with the law of causality. In my opinion what
has been approved in physics supports the law of causality.

Mulia Sadra’s Proof of First Mover

Before we begin our commentary on Sadrd’s proof of first mover, it might be
helpful to survey some fundamental principles of Mulla Sadra’s general philosophical
position 1 his mystic-philosophical system, called al-Hikmat al-Muta'dliyah
(transcendental philosophy). However a full bestowal and defense of them would
demand much more space than is available in this thesis.

The most central principles of Mulld Sadr@’s entire thought are two; the
fundamental reality of existence or the primacy of existence over essence in the
concrete, (asilat al-wujid) and the analogical gradation of existence or the principle
of grades of existence (tashkik al-wujid). According to Mulla Sadri, the most

important principle in the treatment of motion is fundamental reality of existence or
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the primacy of existence over essence in the concrete, (asdlat al-wujiid); for him
existence is the ultimate reality, which encircles everything while essences are merely
the limits of existences. In contrast to Mulld Sadr, essentialist philosophers who
believe in the fundamental reality of essence (asdlat al-mdhiyyah), like Ibn Sini and
Mir Findiriski, held that being firstly and fundamentally is essence and secondarily is
existence.

The second principle is the gradation of being (tashik al- wujiid), a cornerstone
of Sadrian metaphysics. According to him existence is of unlimited levels. Every
higher level of wujiid contains all the reality that is manifested below it. Mulla Sadra
bases himself upon the Suhrawardian doctrine of light in which Suhrawardi verifies
the differentiation and gradation of things according to which things can be distinct
from each other through the very element that unites them such as the light of the
candle and the light of the sun which are united by being both light and yet are
distinct from one another also by light which is manifested in the two cases according
to different degrees of intensity. Being is like light in that it possesses degrees of
intensity while being a single reality. It follows that only existence is capable of being
manifested, and in the actual finite world, this manifestation is in different of
existents, which form a hierarchy in levels and degrees of perfection. Sadrd’s
technical term for this hierarchy is “wafdah al-tashkik-i al-wujid.’

Every corporeal substance has a mode of existence such that some of

its accidents are necessary and inseparable from it. These accidents are

related to individual in the same way as the essential properties of

derived differentiae are related to species. Most philosophers call these

inseparable accidents “specific differences. But a matter of fact they

are signs of specific differences. Here the signs are a token of

something interpreted conceptually. Thus derivative real differentiae

are interpreted conceptually by logical difference. For example,

growth in plants, sensibility in animals and rationality in man are

~ logical differentiae. The first is a sign of vegetative soul; the second of

animal soul and the third of rational soul. These souls are differentiae,
which are derived. The same principle applies to the other differentiae
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in substantial composites because every one of these differentiae is a
simple substance interpreted by universal logical differentiae. Thus we
call something by the name of its essential property. In fact, however,
these differentiae are simple individual existents, which have no
essence. The same is true of the essential properties of individuals
named by the individualizing characteristic. The reason is that in some
sense of existence, individuation is nothing but the individualizing
characteristic itself. And these essential properties issue from existence
like light, which emanates from its luminous source or like heat from
its radiating source, fire. If this point has been established, then we say
that in every corporeal substance these characteristics (time, quantity,
position, place, etc.) are transformed. Their transformation, therefore,
is subject to that of existence proper to them. Better their
transformation is identical, in some sense with that of existence. The
reason is that every corporeal nature is predicated essentially of
existence, which is a substance essentially temporal, localized, in
position, quantitative and continuous. Transformation of quantity, or
color, or position, therefore, necessitates transformation of the bodily,
substantial and individual existence. This is what we mean by
transubstantial motion. Substance is the existence of substance and
accident is the existence of accident.””’

Mulld Sadrd, based on his philosophical principles, verifies that considering
the definition of motion “the first perfection of potential existent qua potential”*’® one
may realize that the potentiality for “thing subject to motion” qua “thing subject to
motion” is undeniable sequentially. Since motion is a possible existential attribute
(sifah wujidiyah imkaniyah) it is in urgent need of a recipient (gdbil). On the other
hand since motion is contingent (/xddith) or is in itself contingency (fmdiith), it needs
an agent (fd’il) or mover. Receptivity (gdbiliyah) and agency (fd’ilivah) are two
opposite categories, for it is impossible for a single thing be both recipient (gdbil) and
mover or agent or cause (f&il). From another angle, Mulla Sadr says, it is impossible

that a single entity be both (mufid) that which brings motion into existence and

77 3. M. Shirazi, al-Asfar, vol. 1, pt. 3, pp. 103-4. Translation of Mehdi Dehbashi’s PH. D.
dessertation on “Mulla Sadrd’s Theory of Transubstantial motion: A Translation and Critical
Exposition” at Forham University, New York, 1981, pp. 123-125.

28 Aristotle, al- Tabi'ah, trans. Ishiq ibn Hunain, part, 1, pp. 165-85. See also S. M. Shirazi, al-
Asfér, vol. 1, pt. 3, p. 24.
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(mustafid), that which gets receives it in the same respect (i- ‘iyn—i—hi).279 Therefore,
according to Mulla Sadrd, motion needs two things: a recipient (gdbil), for it is a
possible existential attribute (sifah wujiidiyah imkdniyah), and a mover or originator,
for it is contingent (/ddith) or rather, it is essentially contingency (fmdiith). To put it
differently, the thing subject to motion receives it but actually possesses no motion.
This is why it accepts motion, while the agent gives to the recipient from the
perfection (kamaly which the agent or originator has. The recipient is only potentially,
not actually, moving; therefore it is the agent which makes the moving thing (¢dbil)
actually moving. Thus that which moves (mutaharrik), cannot move by itself; it needs
an originator or cause to make it actually moving. Otherwise there would be an effect

without an originator or cause.”™

%', M. Shirazi, al-Asfar, vol. 1, pt. 3, p. 38,
% bid, p. 40.
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Mir Findirisk?’s Risdlah-i Sind‘iyyah (Treatise on Professions and Crafts)

Since this Risdlah is of particular significance and is considered by many of
Mir Findiniski’s biographers as Mir Findiriski’s most original and important work, I
would like to consider in this chapter some of its contents and briefly summarize its
main philosophical concepts. Written in Persian,”®' the Risdlah-i Sind ‘iyyah 1s also
well-known under the title Hagdyiq al-Sand’i (The Truthfulness of the Vocations) or
Sandyi” al-Haqé'iq (The Vocations of Truths).”™ It surveys the physical as well as
metaphysical®® vocations in human society from a traditional point of view.

In this work he compares people of different social levels and the portion that

each has in society, to the main elements of the world, and (to the) worlds of intellect

! Edited and introduced by Ali Akbar-i Shihabi (Tehran: Sa‘adat Press, 1317 Solar). An
incomplete version of this Risdlah is also included in Sayyid Jalal al-Din Ashtiyani and H. Corbin,
Muntakhabdti az Hukamd-yi lléhi-yi Iran, vol. 1 (Qum: Markaz-i Intisharat-i Daftar-i Tabligat-i Islami,
1985, pp. 63-80). For the sake of authenticity of the text of Risdlah Sund iyyak and its exact attribution
to Mir Findiriski see Shaykh 'Aqa Buzurg Tihrani, al-Dhari ak ild Tasénif-i al-Shi'a. Bayrit: Dar al-
'Adwa', 1983. Vol. 15, p. 89. See also Ahmad Gulchin Ma'ani, Fikrist-i Kitdbkhanah-i Astan-i Quds-i
Radawi, vol. 4 (Mashhad: Chépkhanah Tas, 1926), pp. 204-5, & Fihrist-i Kutub-i Khatf-yi
Kitdbkhdnah Markazi-yi Astén-i Qudsi Radavi, vol, 1, p. 170. & Fihristi Kutubi Khatfi-yi Maojlisi
Shiira-yi Milli, vols, { 9), p. 618, (11}, p. 153, (12), pp. 293-4, (13), p. 199. & Dianish Pazhih, Fikristi
Nuskhah-ha-yi Kharti-yi Kitabkhdnah Dédnishkadihah Adbiyydt, 1339 solar, p. 351.

2 See note 146 and Fihristi Kutubi Khafi-yi Majlisi Shiird-yi Milli, vol, ( 9), p. 618.

*®3 Means immaterial and incorporeal. However the ceniral meaning shared by these adjectives
is lacking material body or form. See The American Heritage® Dictionary of the English Language,
Third Edition. Electronic version.
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and soul, and maintains that there is equilibrium between them. Mir Findiriski was not
the only thinker to consider the variety of sciences known in his day. For we may
consider Mir Damad‘s Risalah al-I'dialat fi Funin al-'Uim wa al-Sind ‘Gt, Mulla
Muhsi-ni Kashani’s Fihrist al-‘Ulim, and Muhaqqiq-i Shirwini’s (d.1099/1687)
Unmiidhaj al-‘Uliim to be other notable examples of this genre of writing.***

The Risdlah, which is comprised of an introduction or “preliminary notes”
tweﬁty—four chapters and a conclusion, tries to convey the diverse nature of Islamic
intellectual output in some conceptual form. In the introduction Mir Findiriski
enumerates the subjects with which he plans to deal in the work; this inéludes the
definition of sind ‘ah, the kinds of sind ‘ah, the benefits of sind ‘ah, the advantages and
disadvantages of sind ‘ah, the ends and classification of sind ‘ah, the relations between
sandyi", and the portion and the position of each sind ‘ah.

Chapter One: Definition of sind ah (pl. sandyi’).

As is clear from the title and from the author’s explanations, the sandyi’ are
defined here very broadly. They include everything, which is obtained from man’s
knowing faculties (quwd-yi ‘dgilah) as well as man’s cognitive faculties (quwd-yi
‘alimah). Accordingly sind’'ah here does not only mean industries, crafts, arts and
related occupations. Nasr says in this regard: “In this work various occupations and
professions in society are placed in a hierarchy corresponding to the hierarchy of
knowledge and also of being™®®® He classes human actions, vocations, jobs and
theoretical as well as practical activities according to a hierarchy, which culminates in

the responsibilities of prophets and philosophers.?*®

4 See H. Dabashi, "Mir Daméd and the Founding of the 'School of Isfahan,™ P. 624.

5 Nasr, "Findiriski,” p. 308.

%% Mir Findiriski, Risdlah Sind iyyah, ed. & introd. ' Ali Akbar-i Shihabi (Tehran: Sa'adat Press,
1317), pp. 1-3. :
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Chapter Two: The necessity of the san’ah and a core clarification of the
structural nature of the san ak and its benefits.

In describing sind ‘ah as a warning to people against vanity and inactivity, an
incitement to people to pursue vocations and a counsel against taking up less
profitable jobs or dishonorable vocations, he depicts man as a “small world” (‘dlam-i
saghir) or “microcosm” and the world as a “great man” (insdn-i kabir). He proclaims
that as man’s organs need each other in completing, performing, and upholding man’s
potential, such that the indisposition of one organ can cause derangement of the
others, the assuming of an unsuitable vocation by one person causes disturbance in the
order of the whole world. Again, as even a single limb in a healthy man’s body is not
idle, useless, wasted, suspended or inactive, and since when such things happen,
disorder arise in man’s mood, health, condition and pleasure, then he tries to treat that
limb. If that limb is not treated, is considered useless and as extinct and nonexistent,
the same is true in regard to the position of a person in the world. Since everybody in
this world, this “great human” (insdn-i kabir), is considered a limb, each must
perform and accomplish his duty and responsibility, and if he does not do so, he
should be considered a useless limb, which causes disorder. Consequently, the great
human, which is the world, in keeping with its universal intellect, should recognize,
treat and even, if necessary, cut off that limb. This ontological and philosophical
problem, Mir Findiriski says, recalls what intellectuals say in regard to justifying the
divine reward and God’s punishment. God’s discontent and anger as well as His
satisfaction are neither revenge (intigdm) nor retaliation (mukdfar), for God has no
need to do these things. It is, philosophers say, justice and valuation. This is, Mir
Findiriski says, exactly what Plato has declared: God, exalted and created the world

and arranged and ordered it with an intellectnal classification, so that one who
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disagrees with what God arranged opposes him and one who opposes him deserves
and is liable to evaluation, and evaluation is punishment. The above clarification, Mir
Findiriski says, shows that everybody must try, as best he can, to pursue a sind ah
which represents the order of individuals, the order of mankind and the order of the
whole world. %

Chapters Three to Eighteen

Chapters three to eighteen constitute the major portion of this Risdlah. In them
Mir Findiriski discusses the divergences of sandyi’. He divides sandyi” into two main
categories; those that may be considered exalted, noble and honorable and those
characterized by small-mindedness, meanness and wickedness. In these sections Mir
Findiriski considers some sandyi’ as necessarily fruitful, some others as unnecessarily
fruitful, still others as essentially good and yet others as only accidentally good and
worthy.*®® In spite of the fact that he made different divisions of diverse vocations in
Chapters Three to Six, I think the most comprehensive division is the one that he
delineates in Chapter Six, while the following twelve chapters are designated as an
explanation of this division. Thus, in Chapter Six, he maintains that sind’ah in its
general and extensive meaning includes metaphysical and theoretical sciences as well
as the sciences of society. In the following twelve chapters he proceeds to explain in
detail the components and contents of this breakdown, distinguishing between twelve
vocations and sciences in society depending on the subject and the end with which
each one deals. The subjects and possible results of the various vocations and sciences

are as follows:

7 Findiriskl, Sind iyyah, ed. Shihabi, pp. 3-5.
% 1bid, pp. 8-10
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l___-___.._subj ect I

universal particular
end l end
action knowledge both action knowledge both
follows results ensues follows results ensues
goodness corruption soundness  corruption goodness corruption
soundness corruption goodness corruption  soundness corruption

These twelve vocations, depending on their subjects and ends can lead to
different results: (i) where the subject is universal or general and the end is both
action as well as knowledge from both of which there comes only goodness; (ii) the
subject is universal and the end is both action as well as knowledge from both of
which there comes only Corrqption; (iii) the subject is universal and the end is
knowledge whence there comes only goodness; (iv) the subject is universal and the
end is knowledge whence there comes only corruption; (v) the subject is universal and
the end is action whence there comes only goodness; and (vi) the subject is universal
and the end is action whence there comes only corruption.

Mir Findiriski adds to the above categories six more vocations and sciences
the subjects of which are no longer general. These include a series of vocations and

sciences where: (vii) the subject is partial and the end is both action and knowledge,
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from both of which there comes only goodness; (viii) the subject is partial and the end
is both action and knowledge, from both of which there comes only corruption; (ix)
the subject is partial and the end is knowledge whence there comes only goodness; (x)
the subject is partial and the end is knowledge whence there comes only corruption;
(xi) the subject is partial and the end is action whence there comes only goodness; and
(xii) the subject is partial and the end is action whence there comes only con’uption.289

Mir Findiriski provides both models, patterns and representations of the above
twelve categories allowing him to place every group at its own level and also provide
some explanation of each group and its identification. He says™" that the first class of
the twelve vocations includes prophets, Imams and philosophers. They are the most
exalted of men who sustain the noblest vocation in which the subject covers universal
goodness and the end is both knowledge and action from which there comes only
goodness. The second includes those who opposed prophets, Imams and philosophers.
They are the leaders of atheists, free thinkers, repressive caliphs, and sophists. They
are the lowest of men and possess the lowest of vocations in which the subject
accommodates universal evil and where the end is both knowledge and action whence
there comes only corruption. This group is in turn composed of three classes, with
each class formed of three levels.””’ The third vocation includes theologians who
enrich and cultivate speculative philosophy (fikmat-i nazari),- while the fourth
vocation represents the opposite of the third. The fifth category is made up of the
jurists (fugahd’) who cultivate practical philosophy (#ikmat-i “amali), while the sixth
category is composed of their opposites,”’ e.g., Mazdak who believed in the

communal ownership of women and property.

% Ibid, pp. 13-14.
20 1bid, p. 14.
2! thid, pp. 22-24.
2 1hid, p. 43.
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The last six vocations refer to particular professionals and sciences. The first
of this group of vocations, or the seventh in our index, is that of professionals in
particular and includes vocations like that of physician, machinist, operator,
craftsman, and engineer. The eighth on the other hand is that of their opposites, those
who misuse these vocations. The ninth includes people who have only a theoretical
knowledge of their particular vocation and science like music, medicine, or the
principles of jurisprudence, while the tenth is the opposite of the ninth. The eleventh
is that of vocations limited to a particular subject while the twelve is that of its
opposite whence includes the rejection of those vocations.” |

In this classification the honor of each vocation rests on the greatness of the
subject matter in question. Also the degree of disgrace of a person or group depends
on the truth that has been negated; the higher the degree of truth, the lower is he who
negates it. The classification configured by Mir Findiriski mirrors the hierarchy of
both sciences and also that of fikmat itself. However, in both cases religious sciences
like theology, jurisprudence and practical and theoretical philosophy are regarded as
superior to the natural sciences, while fikmat is seen to be above theology and
prophecy and the Imamate is above all vocations, physical as well as spiritual.”*

Mir Findiriski designates for each of the twelve categories a chapter in which
he describes in brief the comprehensive attitude of each group. Since a survey of all
the chapters is beyond the limitations of this work, we will glance at the most
important philosophical and mystical points.

Prophesy, Imamate and Philosophy

23 1hid, p. 50 and Nasr, "The School of Isfahan," p. 925.
% Nagr, "The School of Isfahan," pp, 925-926.
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The first of the twelve categories, as stated above, concerns the prophets,

%5 and philosophers.”®® These vocations, Mir Findiriski says, in which the

Imams
subject is universal and the end considered to be both action and knowledge from both
of which there comes only goodness; are the most noble jobs in the world. The
performers of these vocations are the most exalted and are pure blessing to men who
maintain the order of the universe. They are universal intellects that possess the divine
code of law (shari’ah).*®’

Mir Findiriski surmises that prophets and Imams are like physicians. As the
doctors and physicians are the healers of the bodies of individuals, the prophets and

%% are doctors of the souls and hearts and society. This means that as the

the Imams®
doctors of the human body know how to treat the diseases of their patients, the
doctors of the souls and society (Prophets and Imams) know how to remove the
sociological, psychological and spiritual ailments of their patients by their skillful
guidance and their use of knowledge derived from the realm of reality and shari ah.
So, just as it is not permitted for one who is physically sick to object to the method of
treatment nor the nature of medicine given by the physician, the person who is

sociologically, spiritually or psychologically sick is not permitted to object to the

spiritual doctor, nor to his methods of guidance. Indeed, objecting to any doctor,

¥5 According to Shi'h religious thought, Imam "Ali Ibn Abi Talib (as) (and his eleven
descending sons one after other) are legitimate successors and rightful Caliphs of all Muslims as
decreed by the Almighty God in the Qur’an and well versed in Ghadir Khum (18/4/10 HQ) through His
most infallible and faithfull servant, Mohammad ibn Abdullah, the last Holy Prophet and the
Messenger of Allah (as).

% Findiriski, Sind‘tyyah, ed. Shihabi, p. 14. Since Mir Findiriski in this chapter sets
philosophers in the category of prophets and Imams to avoid confusion, he consigns a new chapter on
the “differences between prophets and philosophers” to classify them in their real and specific levels.

#7 H. Corbin, History of Islamic Philosophy, p. 341.

% Seyyed Husyn-i Nasr, Sifi Essay (Albany: State University of New York Press, 1991), p-
108. According to Shi’f doctrine, besides the power of prophecy in the sense of bringing a divine law
(nubuwwah and risilah), the Prophet of Islam, like other great prophets before him, had the power of
spiritual guidance and initiation (waldyah) which he transmitted to Fatimah and *Alf and through them
to all the Imams. Since the Imim is always alive, this function and power are also always present in the
world and are able to guide men to the spiritual life. The cycle of initiation (dd'irat al-waldyah), which
follows the cycle of prophecy (dd'irat al-nubuwwakh) is therefore one that continues to this day and
guarantees the ever-living presence of an esoteric way in Islam.
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whether of the physical or the spiritual, only increases the sickness of the sick person,
for illness will be communicated through other parts of the sick person. In other
words, if the physically sick person objects to the physician, and the physician
abandons the course of treatment, disaster occurs. Similarly, if the spiritually sick
person objects to the spiritual and social doctor, and the social and spiritual doctor
abandons the treatment (that is the guidance), the sick person inevitably goes the false
way. Thus, just as a physically sick person for his perfect health is obliged to take
medicine from the physician, willingly or unwillingly, without objection, the
spiritually sick person who desires perfect health is also obliged to accept spiritual
medicine (guidance) from the spiritual doctor, Willingly or unwillingly, without
objection. Alldh refers to this meaning when he says: "But no, by thy Lord! They will
not believe till they make the judge regarding the disagreement between them, then
they shall find in themselves no impediment touching the verdict, but shall surrender
in full submission"(fa-Id wa rabb-i-ka 1d yu’miniin hattd yuhakkimiinaka fimd shajara
baynahum thumma ld-yajidi fi anfus-i-him harajan mi-mmad qadayta wa yusallimii
taslim@)y*’ This verse clearly explains that prophets are not only physicians of souls,
they are also healers as well as fair judges. The result of such general treatment by
prophefts and Imams will be, Mir Findiriski says,>® a universal goodness in the
society just as by contrast, laxity in treating social and spiritual problems infects the
whole society.

“Prophetic philosophy” is a subject that has been raised and discussed by
Sayyid Haydar-i Amuli (b.719/1298) one of the most famous mystical writers of the
eighth/fourteenth century. The approaches of these two great Twelvers Shi'1 mystical-

philosophers are very similar. For this reason, I would like to offer a comparison of

29 Arthur 1. Arberry, tran. The Koran, Oxford University Press, 1964. (4/69).
30 pindiriski, Sind Tyyah, ed. Shihabi, p. 15.
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their positions on “prophetic philosophy.” Since Sayyid Haydar Amuli is a relatively

unknown figure, 1 will present his biography”'

and then explain his outlook on the
Shari"ah.

Sayyid Haydar Amuli was born in 719/1298, and was active to the advanced
age of 63. Sayyid Haydar Amuli says himself at the end of the introduction to Nass
al-Nusiis (the Text of Texts), which is a commentary on the Fugis al-Hikam (The
Bezels of Wisdom) of Shaykh Muhyi al-Din ibn "Arabi, “I completed this commentary
in 782 A.H. at the age of sixty-three.”** Although no complete account of the life of
this great gnostic has been written in Persian or Arabic, according to Muhammad
Khajavi,”® the brief genealogy and biography that appears in the first volume of his
commentary entitled al-Mufiit al-'A"zam wa al-Tawd al-Asham fi Ta'wil Kitdbillahi
al-"Aziz al-Mubkam (The Mighty Ocean and Lofty Mountain: Esoteric Exegesis on
the Clear and Precious Book of Allsh)® % is of particular value. In this book he says: “I
am Rukn al-Din Haydar, the son of Sayyid T4j al-Din Haydar "Ali Padishah, ..., the
son of 'Ali ibn al-Husayn Zaynul al-Abidin, the son of Husayn the Shahid-the martyr,
the son of "Ali ibn 'Abi Talib,” thus he clearly linking himself to the Imamiyah sect.
In the introduction to his Majma’ al-'Asrdr wa Manba " al-Anwar, he himself points
out that from his childhood to the age of thirty he was engaged in studying the

doctrine of the Imamiyah sect (shari'ah) and their juridical school on the one hand

while on the other, he devoted his attention to the Stfis (fugigah); and he found that

! This section is partly based on my unpublished paper on “The Need of Intellect for the
Divine Code of Laws and the Dependence of the Divine laws on the Intellect According to Sayyid
Haydar Amuli's View (b. 719-1298).”

302 Sayyid Haydar Amuli, Kitdb Nass al-Nusiis min Sharh-i Fusis al-Hikam of Shaykh Mufyi
al-Din ibn "Arab, Ed. Henry Corbin and Osmén Yahya (Tehran: Institute of Iran and France, 1975), p.
537.

3% Muhammad Khéjavi, Inner Secrets of the Path; Sayyid Haydar Amuli (Asrdr al-Shari'ah wa
Amwaér al-Jarigah wa Anwdr al-Haqiqah), With an Introduction and Explanatory Notes by Muhammad
Khéjavi, Translated from the Original Arabic by Assadullah al-Dhakir (Yate: Element Books in
association with Zahra Publications, 1989), P. xiv.

% The only copy of this book (al-Mufit al-'A zam wa al- Tawd al-Asham fi Ta'wil Kitabillahi
al-"Aziz al-Mutkam) is holded in Ayat Allah Najsfi Mar ashi's Library in Qum.
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these two aspects came together without any real contradiction®® He strongly
emphasized that he was only the follower of his own forefathers - the infallible Imams
- and never adopted invalid means. According to Henry Corbin, over the centuries
there have only been a few people who have accepted Shi'ism in its totality, and
Haydar Amuli was one of them. "All through the centuries, one of the most moving
aspects of Shi'ism has been the struggle of those who, along with the teaching of
Imams, have accepted Shi'ism in its totality. Such are Haydar Amuli, Mulla Sadré
Shirazi...."*%

According to H. Corbin "He was a follower of Ibn al-'Arabi, whom he admired
and commentated, but he differs from him in one essential respect (waldyah)." He was
contemporary with Rajab ibn Muhammad al-Bursi, whose crucial work on Shiite
gnosis was written in 774/1372. In the same context, H. Corbin says, "we may
mention the names of great Safi shaikhs and prolific author, Shah Ni'mat Alldh al-
Wali (d. 834/1431), two Shi'i followers of Ibn al-'Arabi, S&'in al-Din Turkah al-
Isfahani (d. 830/1427 and Muhammad ibn Abi Jumhiir al-Ahsd'? (d. 901/1495) and
Shams al-Din Muhammad al-Lahiji (d. 918/1512), commentator on the famous mystic
of Azerbaijan, Mahmfd Shabastari, who died in 720/1320 at the age of thirty-
three."”” From 782/1261 A. H. onwards - apart from the fact that he wrote a book
entitled Risélah fi al-'Ulim al-'Aliyah, - we know nothing about him. However
apparently wrote over forty books and treatises about different subjects: mystic, logic,
theology, ethics, philosophy and interpretation of Qur’an. Of the forty or more works
of this great gnostic few survive in substantial form. S. H. Amuli in his introduction of

to Nass al-Nusiis has listed about twenty-two of his books and treatises. Some of them

305 M. Khéjav?, Inner Secrets of the Path, 1989. p.xv.
% 4. Corbin, History of Islamic Philosophy, p. 26.
%7 Ibid, P. 34.
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are: 1. Majma’ al-Asrdr wa Manba' al-Anwdr (Collection of Secrets and the Source of
Lights. 2. al-Mufit al-A " zam wa al-Tawd al-Asham fi Ta'wil Kiti@billahi al-"Aziz al-
Mubkam (The Mighty Ocean and Lofty Mountain: Esoteric Exegesis on the Clear and
Precicus Book of Allah). 3. Asrdr al-Shari'ah wa Apwdr al-Tarigah wa Anwdr al-
Haqgiqah 4. Risdlat al-Wujiid fi Ma rifat al-Ma’biid (Treatise on Existence; on the
knowledge of the Deity). 5. Naqd al-Nugiid fi Ma rifat al-Wujiid (Final Examination
of the knowledge of Existence). 6. Nass al-Nusiis fi Sharh al-Fusis (the Text of Texst
Elucidating the Bezels).

Sayyid Haydar Amuli’s Outlook on Shari'ah

One of the most significant of his works is Asrdr al-Shari ah wa Atwér al-
Tarigah wa Anwdr al- Hagigah, published with an introduction and corrections by M.
Khajavi in 1982. This book is twice mentioned by S. H. Amuli in Majma" al-Asrdr
and contains the subject matter for seven or eight of his main books. It contains the
finest selection of S. H. Amuli's ideas, both about the Islamic system of belief and the
acts of worship. According to M. Khajavi’®®, in the view of S.H. Amuli, Shari ah,
Tarigah, and Hagiqah are different names indicating one truth- namely the pattern of
behavior of Muhammad. Each has its own specific realm of meaning, as the almond
consists of a shell, an outer skin and the kernel, so the shell is as the Shari'ah, the
outer skin the 7arigah and kemnel the Hagigah- the inner core; the almond as a whole
embraces all three. In other words Shari'ah is on a par with the divine message,
Tarigah with prophecy, and Hagigah with wildyah (intimacy with Allah).

S. H. Amuli tried to reconcile Shi’ism and mysticism, just as he had done
with intellect and the Divine code of laws, (shari ah). In this book (4srdr al-Shari’ah

wa Apwar al- Tarigah wa Anwadr al-Haqigah) he deals with the problem of the need

8 nq. Khajavi, Inner Secrets of the Path, p. xh & xlii.
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of the intellect for the divine law and the dependence of the divine law on the
intellect. He outlines a critical history of Islamic philosophy and theology. S. H.
Amuli on this problem states that the likeness of the divine code and the intellect and
the dependence of each on the other are also the likeness of the soul and the body and
the dependence of each on the other. In other words, just as the manifestation of the
soul and its attributes and perfection are not possible except by means of the body and
its physical strength and the various Hmbs, the manifestation of the divine code and its
various levels are not possible except by means of the intellect and by means of the
different levels and stations of the intellect.”” Consequently, the divine code is not
independent of the intellect nor the intellect independent of the divine code. S. H.
Amuli quotes®’® the most important Gnostic and philosopher al-Shaykh Abu'l Qasim
al-Husayn ibn Muhammad al-Raghib al-Isfahani from his book Tafsil al-Nash'atain fi
Tahsil al-Sa ddatain and says:

"Know that the intellect never guides except by the divine code and

that the divine code will never be understood except by the intellect.

The intellect is like the foundation and the divine code 1s like the

building: the building cannot be firmly established without a

foundation. In another words, the intellect is like the faculty of sight

and the divine code like the rays of light: sight is of no use without

light and because of this Allah says: ‘[A] Book manifest whereby God

guidance whosoever follows His good pleasure in the ways of peace,

and brings them forth from the shadows into the light by His leave;

and he guides them to a straight path.””'" Again, the intellect is like a

lamp and the divine code like the oil: if there is no oil, then the lamp

will not burn, and without the lamp, there will be no light. Alldh has

indicated this matter to us with His word "God is the Light of the

heavens and the earth;... (He is) Light upon Light."*"?

"Light upon Light", in this verse, clearly means that light of the divine code is

above the light of intellect because the former will not shine without the latter.

*% M. Khéjavi, Inner Secrets of the Path, p. 45.
*1%1bid, p. 46.

> Arberry, The Koran, (5/19).

312 thid, (24/35).
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Similarly we can say, the divine code is the intellect from outside and the intellect is
the divine code from inside.

In summary, according to S. H. Amuli, the two (the divine code and the
intellect) are mutually supportive, even united. Because if the intellect is missing the
divine code does not cover in detail all aspects of belief and if the divine code is
missing, the intellect is incapable of dealing with many of the details. This is because
the divine code is as the eye and the intellect is as the light or vice-versa: neither of

the two can do without the other.*">

Mir Findiriski’s Outlook on Shari’ah
Mir Findiriski also assigned a high range of responsibility to the shari'ah and its
apostles and possessors. He considered the latter as universal medicine for both
individual as well as social problems. He maintains that as physicians should treat an
illness of a limb as soon as they can, otherwise the problem develops and covers the
whole body, prophets and Imams (who are in this world as sun and moon in whose
hand is the order of the world), should treat, medicate, and manage psychological and
social problems; otherwise, the problem grows and covers the whole society, with the
result that society itself suffers and is hurt. Like a skillful physician looking for the
general goodness of individual bodies and not the goodness of mere segments of
bodies, Prophets and Imams also look for the universal goodness of society and not
only the goodness of individuals and persons.

In Chapter Twenty the author maintains that the vocations are limited in

actuality (bi al-fi'l) and unlimited in potency (bi al-quwwah), and that the subject of

Y M. Khajavi, Inner Secrets of the Path, p. 47.
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some of the sandyi is the end of another sand ‘ah and this continues to reach to a
sand ‘h for which there is no goal.

Mir Findiriski’s Position in Regard to Sifism

Some authors of tadhkiras are of the opinion that Mir Findiriski was a siifi and

4 -
34 gince

even a dervish who possessed no mystical or even philosophical knowledge.
I had explained Mir Findiriski’s scientific life in my biographical notes in the first
chapter, here I would like to indicate two points. In the above chapter where Mir
Findiriski speaks of philosophers, not only he did not mention mystics in the line of
philosophers, moreover, in regards of differences between Amir al-Muminin (the
commander of the faithful) "Ali ibn 'Abi Talib (as); cousin of the prophet Muhammad
and husband of Muhammad's daughter, who were appointed by the Prophet as his first

15 Mir Findiriski clearly states that while Amir al-

successors, and Hasan-i Basri
Muminin "Ali ibn 'Abi Talib (as) was fighting, defending and developing Islam and
looking for universal goodness for Islamic society, Hasan was praying, striving to
acquire a good living for himself alone and looking for personal goodness. How do
we judge these two actions? Mir Findiriski asks. One is that "All (as) who was looking
for universal goodness for the whole society and did not mind what might happen to
himself, whether he benefits from this high risk situation or no; in other words, he
devoted himself for the sake of the happiness of the Muslim Cummunity while the

other (Hasan) who was looking to develop his own personal benefits, goodness and

happiness which follows evil>'® Since Amir al-Muminin "AR ibn 'Abi Talib (as)

' See Ali Akbar-i Shihabi in his introduction to Mir Findiriski’s Risdlah Sand iyyah (Mshhad:
Intishardt-i Farhang-i Khurdséan, 1317 Solar), Introduction.

13 al-Hasan al-Basri, the leader of the disciples of the Companions of the Prophet was, in fact,
the son of Yasar the slave of Zayd Ibn Thabet al-Ansarl. His mother Umm al-Hasan was a slave
woman of Umm al-Salamah, the wife of the Prophet peace be upon him. So he was born in the house
of the Prophet, and his father's master was one of the famous scribes who recorded Divine revelation
for the unlettered Prophet.

1€ Mir Findiriski, Sind ‘fyah, ed. Shihabi, p. 16.
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constantly put himself in dangerous positions for the sake of defending Islam and the
Muslim Ummah and was faithfully looking for the universal happiness of Muslims,
God praised him, Mir Findiriski says, in Qur’an in chapter 2, verse 207, “And among
men there is one®’ who sells his self (soul) seeking the pleasure of God; and verily,
God is affectionate unto His (faithful) servants.” According to Sunni commentators
(such as Tha'alabi, Ghazali the author of Ifva’ ‘wlim al-din) and all Shi’i
commentators, who are unanimous, this verse was revealed in praise of ‘AH (as) when
he slept in the bed of the Holy Prophet Muhammad (s), when the latter in response to

the will of the Lord, had to suddenly migrate from Mecca to Madina.’'®

In this regard
Mir Findiriski considered Hasan’s action useless for the Ummah or action, which
definitely, Mir Findiriski says, follows corruption. This judgment about Hasan clearly
indicates that Mir Findiriski was neither a “Sufi” nor even pro-“Stfi.” There is yet
another reason why we can not consider Mir Findiriski as a “SGifi.” For in chapter
eleven, he strongly praised the jurists, fugahd, and considered their motivation to be

. . 1
assimilated in man’s body.3 ?

7 ' Ali Thn Abi Talib who readily risked his life to save the Holy Prophet on the night of his
Hijrah (migration) from Mecca to Madina.

38 See The Holy Qur’dn, With English Translation of the Arabic Text and commentary
according to the version of the Holy Ahl al-Bait (sa), Mir Ahmed Ali, Elmhurst (New York: Tahrike
Tarsile Qur’an, Inc. 1995), p. 204, note 231.

*Y Findiriski, Sind ‘Tyah, ed. Shihabi, p. 40.
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Introduction

Gradation (Systematic Ambiguity = fashkik) and Fundamental Reality
(Principality) of Existence (isdlah al-wujid) (or Quiddity = isdlah al-mdahiyah) have
remained two great controversial problems in the thought and writings of celebrated
Muslim philosophers for a long time. On this problem Muslim philosophers have
been divided into two major groups. Those who believe in the fundamental reality and
gradation of quiddity like Ibn Sina, Shaykh-i Ishradq, Mir Findiriski and their
followers, and those who believe in the fundamental reality and gradation of existence
like Mulld Sadrd, Mulldi Hadi Sabzavédri and their followers. However, the
fundamental reality of existence and the gradation of being are the two most
important characteristics of Mulld Sadré's transcendental philosophy (al-Hikmah al-
Muta Gliyah). Since we have discussed fully this problem elsewhere®™ 1 am not going
to deal with his problem in detail here. In this section, I would like to just address

those points that clarify Mir Findiriski's position in regard to the problem of fashkik.

320 M. A. thesis.
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Mir Findiriski in his Risdlah-i Tashkik™*' (that is identical to the work referred
to in the various tadhkira by the title Jawdb-i Su’dlat-i Aga Muzaffar-i Kashéaniy'?
clearly asserts that he believes in gradation of quiddity (tashkik al-mdhiyah). In this
work, a Persian treatise on the gradation of essences, Aqd Muzaffar Kishani, a
philosopher and contemporary of Mir Findiriski asked him whether he believed in the
gradation and analogy of essences (dhdtiyar) as well as accidents. Mir Findiriski, in
his answer, follows those who believe in the principality of quiddity and follows those
peripatetic philosophers who believe in gradation in accidents of quiddities and does
not claim that there is analogy and gradation between essences too, like
illuminationist philosophers, Suhravardi and his followers who do believe in both
gradation in essences as well as accidents. As is evident, this position is as far from
that of the illuminationist philosophers as it is from the metaphysics of being of such
thinkers as Mulla Sadra, who do not believe in analogy and gradation, neither
between essences nor accidents and who basically believe in fundamental reality and
gradation only in existence and attribute to essences accidentally. Since tashkik,
gradation of essences (or existence) is one of the most crucial polemic problems in
Islamic philosophy, I would like, therefore, to identify it in general first and then to
identify Mir Findiriski's position.

History

Prior to al-Farabi almost all philosophical discussions were centered on
essences, or to put it differently, they were, at least unconsciously, based on the
fundamental reality and gradation of essence. In Muslim philosophical works, such as

those of al-Fardbi, Ibn Sind, Bahmanyir ibn Marzuban, Mir Dimad and Mir

321 Eor the authenticity of the attribution of this text to Mir Findiriski see Tihrani, al-Dhari ah,
vol., 11, p. 148; see also F. Mujtaba’i, “Findiriski,” p. 171; Nasr, "Findirisk," p. 308.

322 This Risdlah is included in Sayyid lalal al-Din Ashtivani and H. Corbin’s work
Muntakhabdti az Hukamd-yi lIhi-yi Iran, vol. 1 (Qum: Markaz-i Intishrat-i Daftar-i Tabligat-i Islami,

1985), pp. 91-94.
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Findiriski, not only is this tendency clearly noticed, but also there are clear
declarations of this position on the topic. Neither are clear indications found of any
tendency toward the fundamental reality and gradation of existence in Greek
philosophy. Although Shaykh-1 Ishrdq (Suhravardi), who paid particular attention to
mtellectual concepts (i tibdrdt-i “aqli), took up a position against the tendency toward
the fundamental reality of existence, nevertheless, Sadr al-Muta'allihin (Mulld Sadr4)
was the first to place this topic at the head of the discussion of ontology, and he
suggested a solution to almost all other philosophical problems on this basis
(fundamental reality of existence).’” Therefore, it is quite necessary to have a look at
the concept and definition of tashkik, the principles, modes and types of rashkik, as
well as fashkik in substance, in quiddity, in accidents, and in existence. It is only
through this analytical, conceptual, and philosophical discussion that we may arrive at
Mir Findiriski's position.

The Concept and Definition of Tashkik

What do tashkik (gradation) and mushakkak (graduated) mean?

In Logic: with regard to the quality of application to instances, universal
concepts, are divided into two groups: 1. Univocal universal concepts (mafdhim-i
kulli-yi mutawd i’y which are those whose applications to all individuals are equal and
their individuals have no priority or precedence or other differences in being instances
of that concept. For example, the concept of man is equally predicted by all its
instances. There is no man, which in respect to its corporeality has any preference
over other men. Although each of the men has its own specific (properties) and some
of them have advantages over the others, with regard to the application of the concept

of man, there is no difference between them. 2. Gradual universal concepts (mafihim-

23 M. T. Mesbah, Amiizish-i Falasafah, vol 1, p. 294.
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i kulli-yi mushakkiky are those concepts whose application to individuals (i.e. their
instances), are different. Some of them have preference over others with respect to
being instances of such concepts, as all lines are not the same with respect to being
instances of length. For example, the instantiation of a line of one meter is more than
the instantiation of a line of one centimeter. Or, the concept of white is not predicted
equally to all its instances, some of which are whiter than others. The concept of
existence is a mushakkik (gradual) concept, for its application to things is not equal
and there are priorities and precedence among its individuals. For example, the
application of the existence to God, which has no kind of limitation, is completely
different to the application of the existence to other existences. Fadlur al-Rahméan
says:

Essences are dysfunctionally related to existence: the more a

thing exhibits by way of essence, the less of existence it has.

At the lowest rung of the scale of existence is primary matter

which, in fact, does not exist but is merely a concept, i.e., an

essence, since it is defined as 'potentiality of existence.' The

highest point in this scale is God, who is absolute existence

and hence has no essence and is not amenable to conceptual

thought at all. Existence is not structured within this scale like

static grades or levels of being, as al-Suhrawardi believed, but

is actually moving from the lowest point toward the highest.***

The question, however, is that whether essential concepts (mafihim-i mdhuvi)
are capable of being graduated in and by themselves. Basically, how many kinds of
graduation may we consider in essential concepts? It should be noted that the
proponents of the fundamental reality of quiddity have accepted several kinds of
graduation such as graduation in amount (e.g., length) in quantities and graduation in

weakness and intensity (e.g., colour) in qualities. In contrast to proponents of the

fundamental reality of quiddities are the proponents of the principality of existence,

24 F. Rahman, The Philosophy of Mullé Sadra, p. 36.
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who consider graduation in quiddities to be accidental (‘aradf) and not essential
(dhéti). They do believe that the main sources of these differences in quiddities lie in
their existences.’”’

In philosophy: It should be noted that univocal (mutawdif’y and equivocal
(mushakkik) are descriptions of concepts and if we call the vocable (word) with these
attributions, it is because the words are annihilated into the concepts.*’® Moreover
concepts, also, qua concept may not be graduatable. In other words concepts as such
are not subject to graduation, and these are instances, which are in different grades.
However, here Muslim philosophers have been divided into two groups. Later
Muslim peripatetic philosophers believe that there are no differences within a single
essence and the differences are only in particular existences of an essence. Thus, for
example, when white color intensifies in a body, thefe is no difference in general
"whiteness (al-baydd)," but instances of whiteness (al-baydd) differ one from another,
for when white color intensifies, a new species of white arises and the previous white
colour goes out of existence. Moreover, Mulld Sadrd and Sabzawari and many others
constitute what is known as the Pahlawi School. Their dissension is that both
"existence" and "existent" are "one" and, at the same time, "many": multiplicity being
unity, and unity being multiplicity. Thus, particular "existences" are not entirely
devoid of reality. They are real. Their reality exists in their being "pure relations”
(rawdbit mahdah), not in their being independent entities having relations to their
source. This observation about the ontological status of particular "existences” leads

the philosopher to the thesis that although "existence" is one single "reality" possessed

** Mahmoud Shahabi, Rahbar-i Khirad, Qismat-i Manfigiyydt (Tehran: Chapkhéanah-i Haydari,
1981), p. 35. See also M. T. Misbah, Amizish-i Falasafah, vol. 1, pp. 322-3. See also Sadr al-Din
Muhammad Shirazi, Mangig-I Nivin, trans. & comment, Abdul al-Husain Mishkat al-Dini (Tehran:
Muassasah Intisharat-1 Agah, 1982), p. 147.

%% See Abl Ali Sind, Ddnishndmah-i "Al4%, ed. Ahmad Khurésani (Tehran: Kitibkhanah-I
Farabi, 1981), p. 8.
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in varying grades in terms of intensity and weakness, perfection and imperfection,
priority and posteriority, etc. These differences do not compromise the original unity
and of the reality of "existence”, because that by which they differ from one another is
exactly that by which they are united. This is what Mulld Sadri and most philosophers
after him call the doctrine of the "analogical gradation" of "existence.”*?’

In contrast to these philosophers are those (like Suhrawardi) who contended
that a single specific essence may have a range of intensity and need not be replaced
by another specific essence, while a qualitative intensification takes place. Thus, for
example, when white color intensifies, not only does "whiteness" but also "black"
remain the same, yet a qualitative increase has taken place. The same point is true
with "animal" which remains the same yet animality can increase or decrease.
Therefore, according to Suhrawardi, all essences are capable of "more or less" or
"increase and decrease”: a man can be more of a man as an animal can be more of an
animal than another:

The animalness of man, for example, is more perfect than the
animalness of a mosquito. One cannot deny that the one is more
perfect than the other merely on the ground that in conventional
language one cannot say, 'the animalness of this is greater than that
of the other.' The opponent's statement that one cannot say "This is
more perfect in point of essence than the other' is based on
imprecision in the conventional language. ***

As I mentioned earlier, although Mulld Sadri has accepted the doctrine of
"more perfect and less perfect" of Suhrawardi as the bases of his philosophy,
nevertheless he made two fundamental changes in it. First, according to him, the

principle of tashkik is essentially and primarily applied to existence -for existence is

the only original reality- and only derivatively to essences. The second difference

27 4. M. H. Sabzawari, Shark-i Ghurar al-Fard'id or Sharfh-i Manzimah, edited by M.
Muhqqiq & T. Izutsu (Tehran: McGill University, Tehran Branch, 1969), pp. 119-132.
*2¥ Qouted in F. Rahman, The Philosophy of Mulld Sadré, p. 35.
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with Suhrawardi is that since existence is not static but in perpetual movement,
existence is not only ambiguous, rather it is systematically ambiguous.’” There exist
endless grades and degrees. The lowest grade of the scale of existence is primary
matter which it has potentially existence and the highest grade in this scale is God,
who is absolute existence.**’

How the Problem 6f Tashkik Was Composed?

As we saw earlier, the problem of tashkik starts from logic. Logicians were the
first group who divided the universal concepts into two groups: univocal (mutawati’)
and equivocal (mushakik) concepts. Since concepts qua concepts are not accorded
intensity and weakness, perfection and deficiency, priority and posteriority, thus it
should be the instances, which accept intensity and weakness, perfection and
deficiency, priority and posteriority. In this case it became a philosophical discussion,
for the problem is not still conceptual, rather it is now in reality and actuality. Here,
some of those who believe in fundamental reality of quiddity go to prove fashkik to be
present in both substances as well as in accidents, and some of them go to prove
tashkik to be just in some accidents (like Mir Findiriski), and yet those who believe in
fundamental reality of existence go to prove tashkik to be essentially in existences
only and derivatively in quiddities.

The Modes or the Reasons of Tashkik

We may consider the reasons of tashikik in following ways: 1. superiority
(awlawiyyat) and unsuperiority, like the superiority of the cause over the caused; 2.
wealth and poverty; 3. priority and posteriority; 4. intensity and weakness; 5.

Perfection and deficiency; 6. more and less. >’

329 1
ibid.

30 g Rahman, The Philosophy of Mulls Sadrd, p. 36.

1 See S. M. Shirazi, Manfig-i Nivin, pp. 147-8.
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The Principles of Tashkik

Tashkik is based on four principles: (i) An equivocal universal concept. (ii)
instances of the equivocal universal, in which we observe tashkik. (ii1) The source and
the origin of communion and similarity, and (iv) the source and the origin of variance
and difference. The necessity of the first and second principles to tashkik is evident.
We may also observe the necessity of the third and fourth principles for the sake of
comparing and preferring. Since there is no preferring between opposites (mutadid
like the concepts of man and tree, none of the instances of the tree is man, and vice
versa) and agreeable (mutawdfiq like the concepts of man and thinker such that every
man is a thinker and every thinker is a man, all instances of these two universal
concepts are the same) concepts. In other words, those concepts that are in opposition
with each other, or are complete agreeable cannot be compared to or preferred one to
another. Thus, so far as these four principles do not exist, we may not observe
tashkik>*

Types of Tashkik

Anologicity (tashkik) is technically divided into three types: (1) "analogicity"”
in a specialized sense (tashkik khdssi); (2) "analogicity” in a popular (non-specialized)
sense (tashkik "‘ammi), and (3) "analogicity" in a more specialized sense (tashkik-i
akhassi). The first kind of "analogicity” is where the source of communion (mansh’
al-ishtirak) is identical to the source of variance (mansha’ al-ikhtildf). For example,
the light of the sun, of the moon, of a lamp, and of a firefly is one single reality of
light; yet, it is represented in each of them differently. They differ from one another
by the very same reality, which makes them identical with each other. The second

kind of "analogicity” is where the source of communion (mansha’ al-ishtirdk) is

2 1bid, pp. 147-153.
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different to the source of variance (mansha’ al-ikhtildf). For example, the concept of
"being-existent" as it is predicated on Adam, Noah, Moses, Jesus and Muhammad,
(when we say: "Adam is existent") who in spite of "being-existent" were also in the
relation of priority-posteriority. The difference among these prophets is not caused in
regard to the time of their appearance by their "being-existent" itself, but by the nature
of time, which permits priority and posteriority. The third kind of "analogicity" is
where what has analogicity (md fih-i al-tashkik), the source of communion (mansh’
al-ishtirak) and the source of variance (mansha” al-ikhtildf) are identical. Like the
reality of existence, which not only acts as the principle of identity and unity of all
existent "realities,” but it is at the same time the very principal by which they differ
one from each other in terms of intensity-weakness, perfection-imperfection, and
priority-posteriority. All these differences are nothing other than intrinsic modalities
of the same reality visa "existence."*’

The Meaning of 7, asﬁkik in Existence

What does tashkik in existence mean?

As we mentioned earlier tashkik is either in a concept or in the opposite of the
concept, i.e. in reality. The tashkik in existence is the second one: I mean it is in
reality. "Tashkik in the reality of existence" means that existence by its essence (bi-
dhati-hi) differs in terms of intensity-weakness, perfection-deficiency, and priority-
posteriority. Fazlur Rahmaﬂ says: 334

The proposition that existence is systematically ambiguous means:
(1) that, in a sense, existence in all things is basically the same;
otherwise, if there were utter difference between things in point of
existence, the term "existence" would not have the same meaning at
all and there would not be ambiguity or analogy but utter difference;

(2) that existence, by being the same, yet creates fundamental
differences which render every existent unique: existents are not

* Sabzawari, Sharf-i Ghurar al-Fard'id, pp. 136-7.
4 F. Rahman, The Philosophy of Mullé Sadré, pp. 36-7.
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like onions, which can be entirely peeled off without a residue, but
rather like "family faces" which have something basic in common
yet each is unique; and (3) that, thanks to substantive movement in
existence, all the lower forms of existence are contained in and
transcended by higher forms.

According to Mulla Sadrd's doctrine, we may put his doctrine of fashkik in the
following way: existence itself is many. This multiplicity is a result of the very nature
of the principle of existence, which, by its virtue of being the principle of identity and
sameness, is the principle of multiplicity and difference. This is what Mulla Sadra
called the principle of tashkik.

The Meaning of Tashkik in Quiddity

Tashkik in quiddity means there exist many different individuals of a universal
concept (for example, the concept of "man") of which their difference as well as their
sameness rests in their quiddity itself. In ofher words, the quiddity, whether substance
or accident, is in such a mode that accepts the terms of intensity-weakness, perfection-
deficiency, and priority-posteriority by its essence (bi-dhét-i-h7).>> Tt should be noted
that, although it has been accepted, in general, that quiddity is subject to tashkik; it is
subject to debate which part of quiddity (substances or accidents) are subject to
tashkik. This point is elaborated below.

Tashkik in Substance

Do substances accept gradation (tashkik)? Great and important different views
are shaped here. Some philosophers have accepted the intensity (ashaddiyata) of
some substances over the others. Some other philosophers reject the tashkik in

substances. Mulld Sdaré says: "verily the most anterior philosophers maintain that the

substances of the present near world (al-duniyd) are the shadow of the substances of

5 Muhsin Gharaviyan, "Bahth Hawla al-Tashkik,” Ma rifat, no. -2 (Qum: My’ assasah
Amizishi Pazhiihishi Imam Khumaini, 199}, p. 62.
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the most high world (ai-dkhirah). Therefore, how is it possible to be the same? And at
the same level?"**® Mulla Sadra also says in his Shawdhid al—Rubz?bi;\zah337 "the
follower of the Stoic philosophers and the Persian philosophers, it has been reported
by the author of the Hikmah al-Ishrdq that, they believe in terms of intensity
(ashaddiyata) of tashkik in some species (anwd') and essences (dhdtiydt) of things,
like the quiddity of light, hotness and quantity and also in substance, as they believe
in difference in the terms of priority of quiddities because of their quiddities and we
declared their falsity (of these ideas)." The reason of the other groups, who reject
tashkik to exist in substances is, that they say when there happen for a substance to be
a cause of another substance, the substantiality of the cause as its substantiality is not
the cause of the substance of the caused rather, the substance of the cause is better and
prior in existence from the substance of the caused; hence, the substantiality of the
cause and the caused are the same. Since the body (jism) is a substance, it parts are
also substances without any priority-posteriority. As it is the case of the substances of
the world the most high ("dlam al-a’ld) in relation to the substance of the present
world (‘alam al-adnd). Therefore, it may be said that there is no tashkik in
substances.**®

Tashkik in Accidence

Those who believe in tashkik in accidents do not believe that the term tashkik
exists in all accidents. They do believe that the term tashkik exists only in some of
quantities and qualities like time (zamdn), number (‘adad), line (khati) and color

(lawn). However, there are different views in this regard.””

** Sadr al-Din Shirdzi, Ta 'ligah-ih Shifa’ (Qum: Intisharat-I Bidar, 1989), pp. 27-8.

»7S. M. Shirazi, Shawdhid al-Rubibiyah, p.134

** Ibid.

%% Ibid. For more information, see Mulla Sadrs, Asfir, vol. 1. pp. 430, 433, 437-438, and 443-
444, and Shihab al-Din Yahya Suhrawardi, Majmii'ah Musannifat Shaykh Ishridg, ed. H. Corbin, vol, 2.
(Tehran: Anjuman Falasafah Iran, 1355/1977) pp. 242-243, and 294-297.
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Some Important Points

Before discussing the reasons of each group in regard of his philosophical
positions in regards to "fundamental reality of existence" or "fundamental reality of
quiddity," I would like to draw your attention to some important points. (1) As it was

mentioned earlier, tashkik is formed in different modes. We may divide the modes of

i non

tashkik into "superiority and unsuperiority,” "wealth and poverty," "priority and

[L 1 s

intensity and weakness,

Hon

posteriority, perfection and deficiency," and "more and
less." The point, however, is that when we talk about tashkik in substance or
accidence, we do not intend that all modes of fashkik exist in substance or accidence.
Rather, we mean that fashkik is compendious and in general exists in substance or
accidence. In other words, there exists only a mode or some modes of tashkik in each
substance or accidence. For example, "intensity and weakness" exist in quality and
"more and less" exist in quantity or like existence which exist in it different modes of
tashkik; the existence of cause is more intense, prior, superior and wealthy than the
existence of caused. (2) It is said that, although the Peripatetic philosophers denied the
"intensity and weakness" in quantity; nevertheless, they do accept the "more and less
mode." They acknowledged that we might say that a number is more than the other.**’
Accordingly they accepted the difference between qualitative tashkik (tashkik-i kayfi)
and quantitative tashkik (tashkik-i kammi). Hence, they acknowledged that these are

3 INMumationists

two different fashkiks. Sayyid Jalal al-Din Ashtiyani maintains that
philosophers accepted and acknowledged tashkik in essences (dhdrtivdt). They
affirmed that it is possible a single reality take in, distinct and contrary graduated

levels, like the reality of light of which take in itself, the most intensive light, the most

weakness light, and the medial light. Neither is intensive the constituent (mugawwim)

40 g M. Shirazi, al-Asfir, vol. 1, p. 438.
**' Sayyid Jalal al-Din Ashtiyani, Hasti az Nadar-iFalsafah wa “Irfan (Tehran: Nahdat-i Zanan-i
Musalman, n.d.), p. 50.
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of the reality of light, nor does the weakness harm the reality of light. They do say
that tashkik in this case is in a specialized sense (tashkik khdissi). The Peripatetic
philosophers denied this kind of tashkik.

Mulld Sadra and his followers denied all kinds of the tashkik in specialized
sense in quiddities, whether it is substance or accident. (3) Mullld Sadra affirms that
universal concepts do not accept "intensity and weakness," whether they are essences
(dhdtiyat) or accidents (a rdd), because all these differences in quiddities refer to the
existence. For it is singular existence which by its essence differs in terms of
perfection and imperfection, priority and posteriority, wealthy and poverty. The
reason is that it is existence, which is fundamentally real, and that quiddities are not
real; they are mentally posited (7 'tibdri). Accordingly, the disagreement and dispute
between Mulld Sadra and the illumentionist philosophers in the problem of tashkik is
basic (mabnd'i), while the debate and dispute between Mulla Sadré and the peripatetic
philosophers, who believe in "fundamental reality of existence" in the problem of
tashkik is superficial (zdhiri).** Now it is time to go through the most important
reasons provided by both; those who believe in fundamental reality of existence, and
those who believe in fundamental reality of quiddity.

The Reason of Tashkik in Existence

How can we prove that existence is graduated? In other words, how can we
prove tashkik in existence? The reason that we can prove "tashkik in the specialized
sense" (tashkik khisst) in existence is made up of four constituents: (i) the simplicity
of the reality of existence and that it does not compose from the genus (jins) and
specific difference (differentia=fasl). The reality of existence is simple (basis), no

composition is there. Therefore, both statements, that is "existence is part of a thing”

**2S. M. Shirazi, Shawdhid al-Rubibiyah, p.135-6.
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and "a thing is part of existence” are erroneous. For existence is fundamentally real
and non-existence is nothing; therefore, there is no composition of the existence and
non-existence. Therefore, existence is the only pure simple reality (hagigat-i basiri
sirfah) and "the purity of a thing" (sirf al-shay’) does not duplicate and repeat and
does not compose of itself and other than that. (i) Irrefutable multiplicity of existence
in the world. The very evidence of having multiple existents is the existence of
superiority (awlawiyyat) and unsuperiority, wealthy and poverty, priority and
posteriority, intensity and weakness, perfection and deficiency, and "more and less" in
existents. These different kinds of existence and different modes of existence are the
best evidences of having different modes of existence in the world. (iii) The making
(ja’l) 1s actualized only in existence not contingencies (mdhiydt). This is because the
oﬁgin of the external effects in existents is existence. Therefore it -existence- is truly
real and contingence is mentally posited (I'tibdri) and extracted from the limits of
existences. Hence, they are nothing except modalities of the limits of existence. (iv) It
was mentioned earlier that the concept of existence is graduated, predicted on things
by graduation. Hence tashkik is realized whenever one single "universal” is predicable
from its "particulars” in varying grades or degrees, or whenever one single reality
actualizes itself in a number of things in varying degrees. T. Izutso says "the concept
of "existence" must rather be said to be "analogically" one, because it is predicable of
a " cause" and its "effect" ("caused") by way of priority-posteriority, and of a
"substance” and its "accident" by way of intensity-weakness. Likewise, the reality of
"existence" is also of "analogical" structure. According to Fahlawi philosophers, the
reality of "existence" as it appears in the Absolute is clearly different from its reality
as it appears in other "possible” existents. In the former the reality is "more intense"

and "prior", while in the latter it is "weaker" and "posterior”. In the same way, the
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reality of "existence” as it appears in a non-material being is "stronger" than the same
reality as it appears in material being,"**

Tashkik al-wujid, or the gradation or hierarchy from the Being of God to the
existence of the pebble on the beach to the doctrine of wajhdat al-wujiid, is a
cornerstone of Sadrian metaphysics. According to him, every higher level of wujiid
contains all the reality that is manifested below it. Mulla Sadra bases himself upon the
Suhrawardian doctrine of differentiation and gradation according to which things can
be distinct from each other through the very element that unites them, such as the light
of the candle and the light of the sun, which are united by being both light and yet are
distinct from one another also by light which is manifested in the two cases according
to different degrees of intensity. Being is like light in that it has degrees of intensity,
while being a single reality. The universe in its vast multiplicity is, therefore, not only
unified but is also thoroughly hierarchical. One might say that Mulla Sadri accepted
the idea of the "great chain of being" which has had a long life in the West from
Aristotle to the 18th century but in the light of the unity of being which gives a
completely different meaning to the doctrine of cosmic and universal hierarchy.

According to Mulla Sadra, there is a difference between the notion and the
reality of being. *** Existence manifests itself as billions of external entities which do
not belong to the same grade of existence, but some possess a stronger degree of
intensity and some less, and we learn this through their effects, because the stronger
the ontological intensity in a being, the more power and knowledge it will possess.
The main point is that that through which existents are common is the same as that
through which they are different; that is, the one reality of being and nothing else is

both the cause of their similarity and at the same time of their difference. In the

3 Sabzawiri, Sharh-i Ghurar al-Fard'id, pp. 134-5.
34 g M. Shirazi, al-Asfir, p. 433.
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ancient [ranian wisdom tradition, existence was called "light" and here, too, we can
reach at the analogical nature of being. Light has lots of degrees and grades of being
from the sunlight to that of a candle. There are thousands and millions of degrees of
light of which some are intense, some are more intense and bright, while others are
less luminous and some are extremely dim. The surprising point is that they share
light in common with one another and at the same time, their various degrees and
differences of grades are through their being "light," and not out of anything else but
light. According to Islamic philosophers, "that through which they are common is the
same as that through which they are different”; that is the principle through which
they are different is identically the same as that through which they are similar, even
though this may seem to be a paradox, but it is a fact and a miracle peculiar to light.
For example, it cannot be said that intense light is entirely light, whereas dim light is
composed of light and darkness! Since we know that light becomes less intense by the
reduction of power; however, it never means that the dimmer light mixes with
darkness or anything else. Existence is also like this because both the strong and weak
existents share in existence but with two degrees and grades. This means that
existence in the more perfect existent is more intense and luminous, and in the less
perfect existent it is weaker and paler. Therefore, the reality of both is being and they
share in existence so to speak and they also differ from each other through the same
reality of existence and 'that in which they are different' so to speak, is existence too.
The ancient Illuminationists and Iranian sages believed that there were not
several types of being but that existence and existents were all of one logical "species”
and the differences of the individual beings rested on their individuation and the
degrees of their participation in the reality of being. Mulld Sadrid revived this

philosophical principle and in spite of Aristotle and his followers considered the
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differences of existents in their whole quiddity and essence, he proved that although
existents may differ from one another with regard to the temporal anteriority or
perfection and imperfection, their difference from one another is not a specific
difference but an individual one, and every quiddity means a certain limit of being; if
it has a perfect quiddity, it has stronger existence. Therefore, God the Sublime
Creator, who is the Principle of Being and the Source of Existence, is the "Most
Perfect” and no existent can rival Him. This gradation of being in Mulla Sadra's
philosophy is referred to as tashkik-i wujid or wujid-i mushakkak and Islamic
speculative mysticism is based upon this doctrine.

Summary

In summary, (1) multiplicity, which existed in the world, is self-evident; (ii)
the existents are not heterogeneous (mutabdyin) by their full essence (bi-tamdm al-
dhat); (iii) since the existents are not discordant by their full essence; therefore, there
should also be the cause of communality, it was verified earlier that only the existence
is real and genuine and other than existence (excluding existence) is nonexistence
(Cadam), (iv) existence is a simple reality (fiaqigat-i basif). Thus the thing by which
they differ refers to the thing by which they are common. And this very thing is not
anything except existence. Thus, existence is a reality holds many instances of which
the thing by which they differ (jihat al-ikhtildf) is the same as the thing by which they
are common (jihat al-ishtirdk); (v) so the reality of existence is unity in multiplicity

and multiplicity in unity. This is what is meant by tashkik.
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The Reason of Tashiik in Quiddity (Contingence)

The Illuminationist philosophers do accept fashkik in contingencies;
substances as well as accidents.’® Suhrawardi says in his Hikmat al-Ishrdq: "what is
said, that the self-subsistent (gd%im bi al-dhdt) do not accept perfection and
imperfection, is domination (tafiakkum) (unacceptable).” 346 By Self-subsistent (ga'im
bi al-dhat) he means substance (jawhar). Also, by domination (tafakkum) he means
an confirmation and claims that have no reason behind them, In contrast to accidents
that when they want to exist, need a subject, substances (when they want to exist)
need no subject (mawdii ). Therefore, it is said that substance is self-subsistent (gd'im
bi al-dhdf). Thus, Suhrawardi says, since substances do accept perfection and
imperfection, this also means that they accept tashkik.>*" There are more reasons in
regard of existence of the tashkik in the substance. The discussion of the reason of the
existence of the tashkik in the substance is too complicated and long to deal with here
(for more references, see the footnote below).

The Reason of Peripatetic Philosophers and the Position of Mir Findiriski
in Denying Tashkik in Substances while Affirming it in some Accidents and the
Response of Illuminationist Philosophers

As mentioned earlier, the followers of the fundamental reality of the quiddity
have taken different positions; some believe tashkik to be both in substances as well
as in accidents, yet some believe in tashkik to be only in some kinds of accidents
(qualities and quantities). Like the Illuminationist philosophers, Mir Findiriski as one

who believes in the principality and fundamental reality of quiddity, believes in

**5 See Qutb al-Din Shirazi, Sharf-i Hikmat al-Ishrég, (Qum: Intisharat-1 Bidar, n.d.) p. 237.
See also S. M. Shirazi, al-4sfdr, vol. 1, p. 441. See Shihdb al-Din Yahyd Suhrawardi, Majmii'ah
Musannafit Sheykh-i Ishrdg, ed. H. Corbin, vol. 2 (Tehran: Anjuman Falasafah Iran, 1977), p. 128 and
vol 1. (1976), pp. 301 & 333-4. _

8. Y. Suhrawardi, Majmii ‘ah Musannafit Shaykh-i Ishrdg, vol. 2, p. 128.

*7 To have details of this discussion in the thought and writing of the Hluminationist
philosophers look at references addressed in number 340.
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gradation in accidents of quiddities and does not claim that there is analogy and
gradation between essences. (Suhravardi and his followers do believe in both
gradation in essences as well as in accidents). Like the Peripatetic philosophers, Mir
Findiriski, does not accept tashkik in substance. However, they provide different
reasons. First they demonstrate that, the common people or the convention is that the

348 Qutb al-Din Shirazi rejecting

substance does not accept intensity and weakness.
this reason asserts that the common sense and ordinary people's judgements do not
evaluate realitics and truths.*® The second reason of this group in denying tashkik
(intensity and weakness) in substances constitutes four preliminary statements
(introductions); (i) both intensity and weakness are subsisted only in the opposites,
like blackness and witness and hotness and coldness; (i1) the substance has no
opposite, for the opposites are two existential diametrical entities (amrdn-i diddan-i
wujiidiydn) substituted and transposed in a single subject; (iii) the substance is a
contingence (mdhiyah) when it existed, existing not in a subject; (iv) thus there is no
opposite for substance. And, therefore, they are no intensity and weakness, and there
is no tashkik in substance.>>® This reason has also been rejected by Qutb al-Din
Shirdzi. He insists that we do not accept that the intensity and weakness, and
perfection and imperfection, only existed in opposites, for the existence of the causal
necessary existence (wujid wdjibi-yi 'illl) is more perfect than the existence of the
causedly possible existence (wuwjiid imkdni-yi ma'lili) it is while these are not
opposites. There is also no substitution of two opposites in one subject, because there

351

is no subject for the existence of the necessary existence.” The third reason, which is

8 Q. Shirdzi, Sharfri Hikmat al-Ishraq, p. 237. See also S. M. Shirazi, al-Asfar, vol. 1, p. 236.
> Ibid.
% (hid.
*! 1bid
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roughly accepted by Mir Findirisk1,”* is that the definition of substantiality and

animality is widespread, and includes substances, animals and even some kinds of
accidents such as line. The linearity of a long line (khatfiyat al-khat al-tawil) is not
more intensive than the linearity (khatfivar) of a short line. Therefore there is no
weakness and intensity among substances. Mir Findiriski clearly asserts, "substances
are not subject to gradation."35 3 However, this reason has also been recovered. The
[luminationist ﬁhﬂosophers, who generalized all kinds of gradation in a given reality,
reject this reason and say if the above reason indicates that the substance and quantity
do not accept gradation; i.e. intensity and weakness, it should also indicate that quality
does not accept intensity and weakness. This is because the same definition is
formulated in regard to both intensive whiteness as well as weak whiteness, while the

Peripatetic philosophers accept tashkik in qualities.**

** Mir Findiriski, Risdlalah-i Tashkik, pp. 91-94.
3 1bid, p. 91.
¥ (3. Shirdzi, Sharf-i Hikmat al-TIshrag, pp. 237-8.
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Qasidah Hikmiyah (Philosophical Ode)

As stated in Chapter One, besidgs his various philosophical and mystical
works, Mir Findiriski also left several poetic compositions. He wrote a number of
ghazals, rubd ‘is, other verse fragments and two gasidas (odes). One of these two
gasidas (odes) has drawn considerable scholarly attention during the last three and a
half centuries. After Mir Findiriski’s death, “Qasidah Hikmiyah,” a Persian mystical -
philosophical ode, has been critically analyzed by three significant scholars. The first
of these commentaries was written by Hakim ‘ Abbas-i Sharif Darabi Shirdzi, known
as Tulifatu al-Murdd, edited, introduced and commented upon by Fadl al-Alldh La’iq.
This was first published in 1337 AH., under the title Tuffatu al-Murdd: Sharh-i
Qasidah Hikmiyah Mir Abi al-Qdsim-i Findiriski. Another new version of the work
has been edited by Muhammad Husain Akbari Savi and introduced by Sayyid Jalal al-
Din Ashtiyani. It was published in 1372, H. S. under the title Tufffat al-Muréd; Sharh-

i Qasidah Mir Findiriski Bi Damimah Sharf-i Khalkhdli va Gildni. This version
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mcludes the three commentaries on Qasidah Hikiyah by Hakim “Abbas-i Sharif
Darabi Shirdzi in one section,”® Muhammad Salih-i Khalkhali**® and Muhsin ibn
Muhammad Gilani*®’ This version also contains a comprehensive biographical
introduction of Mir Findiriski and the three commentators Déarabi Shirdzi, Khalkhali
and Gilani by Muhammad Husain Akbari Savi.**

Mir Findiriski’s Qasidah Hikmiyah is the most renowned of all his works. A
qasidah is a poem consisting of anywhere from twelve to seventy or eighty or more
verses. The first hemistich (half-verse) rhymes (gdfivah) with the second hemistich in
all verses throughout the poem. This explains why Mir Findiriski’s Qasidah Hikmivah
is also referred to as Qasidah Yd'iyah. The last letter of the last word in the first
hemistich is yd’, which is repeated at the end of the second hemistich in all the
femaining Verses.

Moreover, contrary to the view of the author of Rayhdnat al-Adab, M. A.
Mudarris, who asserts that the Jasidah contains up to 32 verses, based on the three
manuscripts mentioned above, and on the commentaries done by Dardbi and
Khalkhali, it is in fact clear that the Qasidah contains 41 verses.>>’

The Qasidah Hikmiyah survives in three manuscripts. The first of these is
preserved in the center (markaz) of Astin-i Quds-i Radawi.*®® This manuscript is

dated to the eleventh century AH>® The second is also held by the Astan-i Quds-i

355 (pages 35-180).

% (pages 180-243).

37 (pages 245-291).

**% In my editorial as well as my commentary clarification of the philosophical ode, all through
this dissertation, I frequently refer to this edition of Mir Findiriski’s ode.

% See also Hadi, Sharp-i Hal, pp. 64-5.

360 Mashhad, Iran (adabiydt 229, ff. 685-688). _

1 Ahmad Gulchin Ma'ani, Filwist-i Kitdbkhdnah-i Astan-i Quds-i Radawi, vol. 7 (Mashhad:
Chapkhanah-i Ts, 1926), p. 265.
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Radawi in its library.*® It is wtitten in nasta ‘lig (a Persian style of writing used in
manuscripts and lithography), which dates back to the twelfth century A.H.>*® The
third and last version of the work is iﬁ the Kitdbkhanah-i Milli-i Malik (number
5824/3, ff. 84r-84p). This version is dated 1122 A H.**

The authenticity of the Qasidah has furthermore been substantiated in all the
coinmentaries written on it, which are three in number. Listed chronologically, they
are by Mulldi Muhammad Salih-i Khalkhali (1175-1095 H. S.)*®*, Muhsin ibn
Muhammad Gilani (13th century H. S.)’%® and "Abbas Sharif Darabi (ca. 1255-1300
H. $).%7 Evidently, all fadhkirahs associate the work with Mir Findiriski and
frequently quote its verses. It is still highly regarded by most contemporary
philosophers and mystics in Iran. Aghd Buzurg-i Tehrini wrote: “Mir Findiriski’s
Qasidah Yd’iyah is one of those Qasidahs which have been much discussed, and has
had different interpretations written on it. It has been also divided into five parts
(khammasuhd) by several poets. I saw it with one of its interpretations in the library of

al-Mawli al-Khwansari in Najaf, Iraq.”*®

*2 Mashhad, Iran (Adabiyat 231, ff. 1-).

%3 Abmad Gulchin Ma'ani, Fikrist-i Kitdbkhanah-i Astén-i Quds-i Radawi, vol. 7 (Mashhad:
Chiapkhanah-i Tis, 1926), p. 267.

%4 See Ahmad-i Munzavi, Fikrist-i Nuskhah-hé-yi Khat-i Férsi, vol. 4. (Tehran: Mu’assasah-i
Farhangi-i Mantagi’i, 1969), pp. 3041-2.

*%% He was a philosopher of Khalkhal, a city in north-west of Iran, a pupil of Muhammad Sadig-i
Arjastani (d. 1134 HQ) [who was in turn the pupil of Mirzay-i Jitwah] and author of different works
such as Al- Urwa al-Wuthqé and Sharf-i Hadith-i “Alam-i “ilwi. His Sharp-i Qasidah-i Mir Findiriski
is preserved in a manuscript dated 1257 HQ., and held in Kitabkhanah Asta-i Quds-i Radawi under
shelf number 700; another manuscript copy is also in Kitdbkhanah Majlis-i Shiiwrdy-i Islami under
number 1866/2. See Aqa Buzurg, al-Dhari’ah, vol. 14, p. 15. See also Muhammad Husayn Akbari
Savi, Tuhfat al-Murdd; Sharh-i Qasidah-i Mir Findiriski bi-Damimah Sharf-i Khalkhdli va Gilani,
Muqaddamah: Sayyid Jalal al-Din Ashtiyani (Tehran: Intisharat al-Zahrg, 1372, solar), introduction.

8 See below, note on Mullad Muhsin ibn Mubhammad Gilani.

**7 He was a philosopher and pupil of Mulla Hadi Sabzavadi. Accordingly his interpretation
influenced by the thought and ideas of Mullad Hadi Sabzavadi a great pupil of Mulld Sadra Shirazi. See
M. H. A. Savi, Tulifor al-Murdd, introduction.

6% Agha Buzurg-i Tehrani, al-Dhari’a ild Tasanif al-Shiah, vol. 17. P. 133.
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In regards to Mir Findiriski’s Qasidah, Nasr'® points out that it is essentially a

¥ or wisdom, in the sense of esoteric

poem explaining the principles of fikmat,”

knowledge. He indicates that Mir Findiriski accomplishes it while composing verses

with a beauty of expression, which rivals those of Mir Ddmad and Shaykh-i Baha’i.
Khalkhali’s commentary is perhaps the most significant of the commentaries

Aan

mentioned above. Like Mashshd’l, he bases himself on principles which were
accepted by Mir Findiriski himself. On the other hand, the commentaries of Gilant®""
and Darabi’”? analyze the Qasidah on the basis of Ishraqi principles, which are closer
to Mullé Sadrd’s beliefs.*”

Although Mir Findiriski’s Qasidah was modeled after, and imitated®” the
Qasidah Ya'iyah of Nasir ibn Khustaw Dihlawi” and the Qasidah of Shah
Ni'matallah Vali,*”® it nevertheless does not follow either of these technically. When
attempting to convey requests and wishes, the latter two applied terms such as gii’i

LEIRTY

(having the sense of “indeed,” “as if,” “as though,” “one would say” or “think™),
penddri (imagine, as though).’”” Compared to Mir Findiriski’s Qasidah, the

profundity of Nasir Khusraw Dihlawi’s Qasidah is manifested in the following veses:

Galisa 3 L.;K:".’, 2? c“" oLl b A 2SS aes ol e

%9 Nagr, “Spiritual Movements” P. 676.

7% Hikmat (frequently used in the Qur’an in different forms), means neither philosophy as it is
currently understood in modern European languages, i.e., one form or another of rationalism, nor
theology. It is theosophy and is best designated as “speculative wisdom.”

*"' Mulla Mubsin ibn Muhammad Gilani was the pupil of of Mulla Muhammad Salih ibn
Mubammad Sa'id-i Khalkhali (1175-1095 Solar), Muhammad Sadig-i Arjastani (d. 1134 HQ) and Aga
Muhammad Bid-abadi. A manuscript of his commentary copied in 1264 HQ is preserved under the
number 3195/10 in the central library of Dénishgah-i Tehran. See M. H. A. S&vi, Tufifut al-Muréd,
introduction.

*72 Ibid.

°7 Ibid.

7% See Savi, Introduction, pp. 7-8.

3 See Divin-i Nésir Khusru, ed. Sayyid Nasru aL-Allah Taqavi, Chap-i Chaharum (Tihran:
Ami Kabir, 1357, AH), p. 439. See also Mujtaba Mind’i And Mihdi-yi Muhaqqiq, eds., Divdn-i Nésir
Khusraw (Tehran: Intisharat-1 Danishgah-i Tehran, 1989), pp. 220-228.

376 See Ma’siim Ali Shah, Jard’iq al-Hagd'ig, pp. 158-9.

" See Fihrist-i Kutub-i Khatfi-yi Kitabkhdnah Aston-i Quds-i Radavi, vol. 10, note on pages
154-5.
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Transliferation

Chist ‘In khaymah k-1 gi’1 pur guhar daryasti,

ya hazaran sham’, dar pingani az minasti.

Literal Translation

What 1s this camp which is like a sea full of jewels,
or thousands of candles, in a blue glass?

Despite the fact that many biographical works have been written about Mir
Findiriski, he has not been analyzed critically in a historical, philosophical or mystical
context. This task needs to be undertaken especially because of the controversy that
exists over his intellectual affiliation. Two views concerning his philosophical
approach have been raised. Some scholars consider him a peripatetic philosopher and
consequently a faithful disciple of Ibn Sina. Others however see him as an Ishriqi,
illuminationist and a philosopher who is well skilled in mystical as well as
philosophical approaches. The debate can be resolved through a close analysis of his
mystical - philosophical ode that contains much revelatory evidence. However, it
would take more than this work to consider all these views and evaluate each one
singularly. Thus I will present the whole Qasidah, verse by verse, Persian text,
transliteration and translation, with a short analysis following each verse or group of
verses. Finally, a study of Mir Findiriski’s epistemological thought will be presented
in an autonomous chapter.

The Celestial Archetypes (Platonic Ideas) and their Earthly Reflections

Mir Findiriski wastes no time in going straight to an extremely controversial

378

subject right at the beginning of this work. It might, in fact, be said that’’® the first

*78 | am not alone in this understanding. Murtada Mutahhari in his footnotes on Usil-i Falsafah
wa rawish-i Realism, [written by S. M. H. Tab#taba’i, vol., 1-3 (Tehran: Shirkat-i Ufsit, 1980), p. 43]
asserts this point.
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three lines of the Qasidah raise the issue of epistemology and the theory of knowledge

‘ expressed in Platonic ideas (al-muthul al-Aflifiniya). 1 would therefore like to quote
the verses in transliteration followed by a literal translation and then explain and
comment upon them briefly as a preliminary to my discussion of Mir Findiriski’s
theory of knowledge. I shall follow this approach in the next chapter as well.

Persian Text

GV 5o sl 5l 550 Gose Glis s Aol Gl b 1

Transliteration

1. Charkh b2 'In 'akhtaran naghz wa khush wa zibasti,

Stirati dar zir darad 'anch-1 dar balasti.

Translation

1. Heaven with these stars is excellent, happy and beautiful,
. Whatever is there above has a form below.

Persian Text

GBS Jet gl Vs, e oo b S s 25 00 2

Transliteration

2. Stirat-1 zirin 'agar ba nardiban-i ma’rifat,

Bar rawad bala hamén ba 'asl-i khud yiktasti.

Translation

2. The form below, if the ladder of inner knowledge

is trodden upward, will be the same as its origin (principle).

Persian Text

Gl ey S G saisd S AL g g b o) ke a3
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Transliteration

3. 'in sukhanha 14 dar nayibad hich fahm-i z&hiri,

Gar 'Ablinasrasti, gar Bli 'All Sinasti.

Translation

3. No exterior understanding can understand these sayings,

Whether it be that of an Ab{ Nasr (al-Farébi) or of an Abd 'Ali (Ibn) Sini.

Mir Findiriski in the above verses seems to be reflecting upon Platonic ideas.
According to him, cognition is the result of a remembrance of previous ideas and
representations. This appears to be implicit in his declaration at the beginning of the
ode that the universe's beauty, happiness, and excellence lie in the fact that its lower
aspect (sirat-i zirin) is exactly the same as that which exists in the higher world, and
in his explanation in the second line that the higher form is the origin of man's
representations. The word asl (in verse 2) means the base, the origin, the root, the
source, while the word yikrdsti (in the same line) means the same, or united. However,
Mir Findiriski goes even further in the third line and declares that this theory is of
such a nature that it remained unknown even to such great philosophers as Farabi and
Ibn Sina. He states moreover that the latter two thinkers did not apprehend this theory
because their knowledge was not profound enough. In other words, they were trained
to think superficially or literally (fahm-i zihiri). If they had thought with inner sight
(i.e., with their hearts, as was the case with Plato) as well as with their wisdom, they
could have understood Platonic ideas.

Additional Demonstrations

Persian Text

Lé*'t’fja“\;jﬁb_}:’\'("\fw‘ ")‘SCJ}JU”‘J?-J WJ\;A"J;‘ULA’Z"

Transliteration
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4. Jan 'agar na "arizasti zir-i 'in charkh-i kabdd,

'in badanha niz da'im zindah wa barpasti.

Translation

4. If souls were not an accident under this azure heaven,

These bodies would be forever alive and upright.

LS sanla b s pes ol Jae G 2l g2z Lol oole sl az 2 5

Transliteration

5. Har chi bashad "arid ' rd jowhari bayad nakhust,

*Agl bar 'in da’way-i ma shahidi gliyasti.

Translation

5. But whatever is an accident must first have a substance,
The intellect is our expressive evidence for this claim.

In the above verses Mir Findiriski reasserts the argument given in the initial
verses. In verses one and two he maintains two philosophiéally important principles:
that there exists a higher rational universe (‘dlam al-"aqli al-'asmd) which contains
both the souls of men and incorporeal realities (Platonic ideas), and that these upper
ideas and representations in the higher world are the source and origin of man's
representations (fasawwurdt) in this world. In verses four and five Mir Findiriski
substantiates this by declaring that if the souls were not accidental (in connecting to
bodies) then they would have to be essential and consequently bodies would also be
everlasting. But since we see that men's bodies vanish and are neither eternal nor
essential, mevitably, therefore, men's souls must approach human bodies as an
accident. The source of man's soul or its substance is incorporeal, universal intellect
(Caql-i kulli-i mujarrad). Mir Findiriski maintains that human’s souls are like forms

(suwar pl. of srah) and that incorporeal, universal intellect is that substance.
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Incorporeal, Universal, Rational Forms and Incorporeal, Universal Intellect

To convey more clearly the above process of reasoning, I shall explain his
proof in other words. A comparison with Muslim beliefs explains this theory more
clearly. According to Muslim philosophers,”” the incorporeal, universal, rational
forms (suwar-i ‘aqli-i kulli-i mujarrad) are comprehended by incorporeal, universal
mtellect (‘aql-i kulli-i mujarrad). The incorporeal, universal intellect (‘agl-i kulli-i
mujarrad) equips human soul with incorporeal, universal, rational forms (suwar-i
‘aqli-i kulli-i mujarrad). These forms are incorporeal knowledge, and being universals
they are common (mushtarak) to all people. Since a material thing, which penetrates
into matter, is entirely personal and cannot be shared, rational forms are therefore
immaterial and their agent likewise incorporeal. Evidently, a weak material being
cannot create an existence stronger than itself.

The human soul appears to be the agent of incorporeal, universal, rational
forms. However, this assumption is rejected by the fact that the relation (nisbah) of
man's soul to incorporeal, universal, rational forms is in potency (bi al-quwwah), not
in actuality (b al-fi’l). And a thing in potency cannot of its own accord transform
itself from a state of potency to one of actuality. It is also impossible that the agent
(fa’il) of incorporeal, universal, rational forms should be identical to man's soul
because this would require the agent (7 il) (of incorporeal, universal, rational forms)
to be the same as the recipient (¢gabil) (of incorporeal, universal, rational forms).*®
Consequently the agent of incorporeal, universal, rational forms is an incorporeal

substance containing all incorporeal, universal, rational forms.

7 S, M. H. Tabétaba'i, Aghdz-i Falsafah (Qum: Intisharat-i Tabataba'i, 1990), pp. 257-8.
08, M. H. Tabatabd"i, Nikdyat al-Hikmah (Qum: Markaz al-Tibd’at-i wa al-Nashr, 1975),
pp.221-2.
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Persian Text

G 55 5 OLb A s cd ) 58 S lgho opl aesy55 5 S 615 0 6

Transliteration

6. Mitawani gar zi khurshid 'in sifathé kasb kard,
Rawshan 'ast wa bar hama tdban wa khud yiktﬁsti.3 8

Translation

If you can obtain these qualities from the sun,

The sun is bright and shines upon all things while keeping its unity.

In this verse Mir Findiriski likens the relationship between incorporeal,
universal, rational forms, and incorporeal, universal intellect to the sun and its rays.
As the sun is the source of light, the incorporeal, universal intellect generates the soul.
Like the sun, which initiates and terminates the rays, incorporeal, universal intellect
breeds and culminates the soul. Just as the rays are entirely dependent on the sun and
do not have an independent existence, human soul is also related to the incorporeal,
universal intellect. As rays are accidental and consequently require a substance, the
soul and the incorporeal, universa}, rational forms too are accidental and in need of a
substance. This substance is the incorporeal, universal intellect. Finally, just as rays
are a kind of shadow and manifestation of the sun, likewise the soul and incorporeal,
universal, rational forms are a kind of shadow and manifestation of the incorporeal,

. . 382
universal intellect.

381 K halkhali, tanhdsti. (tanhé means alone, lone, lonely while yiktdsti means one, unique). See
Muhammad Husayn Akbari Savi, Tukfar al-Murdd; Sharh-i Qasidah-i Mir Findiriski bi-Damimah
Sharf-i Khalkhdli va Gilani, Mugaddamah: Sayyid Jalal al-Din Ashtiyani (Tehran: Intisharat al-Zahri,
1372, solar). Same verse.

32 Gee M. H. A. Savi, Tulifat al-Murad, (Sharh-i Darabi), p. 67.
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Mir Findiriski on Substance, Accidence and Body-Soul Relation

Gl 5 fan 4k b b 3 ol 5 oLl 3 S Jie e 7

Transliteration

7. JTawhar-i*® “agli kih bi payan wa jawidan buwad,

B4 hama ham bi hama majm@’ wa yiktasti.

Translation

7. The rational substance, which is perpetual and eternal,

With and without all things is a totality and unity.

VIR PR VI R ST MR Gadb ol by oSl ol 8

Transliteration
8. Jan-i ‘dlam gliyamash gar rabt-i jin dani bi tan,
’ Dar dil-i har dharrah ham pinhén wa ham paydasti.
Translation
8. I call it the soul of universe, if you believe in the body- soul connection,

In the heart of every atom it is both hidden and visible.

’ *®3 Khalkhali, Darabl. Sirat-i. (jawhar-i “agli means rational substance while sirar-i “agli
means rational form both of which are subdivisions of universal substance).
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Possible Existence

accid

quantity (kamm) .|

time{matd)

relation (nisbahy———-—

active (an-yaf alyeem——|

passive (an-vanfa il)

ent

| quality(kayf)

place(ayn)

position(wad")

state(jidah)

Philosophers divide absolute existence by a preliminary division into

necessary and possible existence. Since this division considers the relation of quiddity

and existence it is more appropriate with fundamental reality of quiddity (isdlat al-

mahiyah). Based on the fundamental reality of existence (isdlat al-wujiid), existence

is divided into necessary and possible (copulative) existence. Possible existence is
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further divided into substance and accident. Substance is a possible quiddity, which
does not require a subject in order to exist. However, accident, which is also a
possible quiddity, needs a subject for existence. Peripatetic philosophers generally
acknowledge that accidental quiddities constitute nine high genera. They reason that
these nine genera of accidents plus substance comprise ten categories. Philosophers,
however, also argue over the number of substances. Peripatetic philosophers believe
that substance consists of five species: rational substance (jawhar-i "aqldni), mental
substance (jawhar-i nafsdni), corporeal (carnal) substance (jawhar-i jismdni) and
matter and form (mdddah wa siirah). They insist that the rational substance is both
essentially and actually (i.e., in action) incorporeal. Nevertheless, mental substance,
being essentially incorporeal, still needs the body in order to function. Corporeal
substance has furthermore three dimensions: length, width and depth. Most of the
philosdphers assert that corporeal substance is constituted of two other substances:
matter and form. Berkeley deviated from the mainstream and denied corporeal
substance. Hume went further and denied both corporeal and mental substances.
Suhrawardi also did not accept matter as an independent substance.*®*

In the verse quoted above Mir Findiriski enumerates and describes in detail the
qualities of rational substance. He believes rational substance has six qualities. It is
perpetual and eternal. Being independent of all things it is also inherent in everything,
He points out that in the heart of every atom it is both hidden and visible. Since it is
incorporeal, it is endless and since it contains neither the potentiality of annihilation
nor annihilation itself, it is everlasting. Thus the rational substance is everlasting
because the essence of necessary existence is its cause, and necessary existence is

everlasting. For it is impossible to violate the caused by the cause (takhalluf al-ma Hil

4 M. T. Mesbah, Amuzish-i Falsafah, vol.2, pp. 152-3.
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an ‘illat-i-h mufiilun). Since rational substance is the cause of everything beneath it, it
is with everything and since it is the cause of everything it should be essentially
without all those things. The Qur’an alludes to this fact in Sfirah five, verse fifty-
seven (57/5). “God is with you everywhere you are.” According to a famous
philosophic dictum “one does not cause but one.” If the rational substance had not
been one, the first cause would have been different and more than one. Thus, cause is
the full definition of the caused and the caused an incomplete definition of the cause.
And since the heart of everything contains this, rational substance is both hidden and
visible. Originating from self-existence (giyyimiyyat) it is visible, and yet since it is
also hidden because it is essentially caused by necessary cause. This metaphysical
notion is beautifully phrased by Mahmiid Shabastari in his Gulshan-i Rdz. In a
combination of contradictory terms, he describes the “bright night amidst the dark
daylight” (shab-i rawshan miydn-i riz-i tdrik).”*> The “bright light” in this narration
designates the singular structure of reality as it confesses itself at the stage of the
subjective and objective fand’, at which stage one testifies to the annihilation of all
external manifestations of Reality. It is “night,” because nothing can be perceived at
this stage. All things have lost their proper colors and forms and have been degraded
into the oblivion of the original undistinguished forms. This metaphysical “night,” is
also described as a “bright” one because absolute Reality illuminates both of its own
self and others.”®® In the second half of the above expression Shabastari states that
absolute Unity reveals itself amidst multiplicity. It is evident in the form of
determined things where the absolute Reality is as clearly visible in the external

world, as everything is in the daylight. However, when these facts are unveiled to our

% Muhammad Lahiji, Sharp-i Gulshan-i Rdz (Tehran, 1337 A.H.), pp. 94-97. (Quoted in T.
izutsu, “The Basic Structure of Metaphysical Thinking in Islam” in Collected Papers, p. 57).

T lzutsu, “The Basic Structure of Metaphysical Thinking in Islam” in Collected Papers, p.
58.
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eyes, the daylight proves merely phenomenal. Things that become visible in daylight
originate from nature of darkness and are non-existent. This is why the “daylight” is
said to be “dark.””"’

One of the most fundamental philosophical controversies is the relation of soul
and body. In the verses quoted above Mir Findiriski draws a comparision between the
relation of the first intellect to the universe and the relation of the body with the soul.
He explains that, just as body with all its different elements needs soul for its survival,
all matters in the universe also need a constant access to the first cause or first
intellect. Mir Findiriski in this verse also indicates that, like Plato, he also believes in
the duality of soul and body. Plato believed that soul and body are two separate
substances. Accordingly the soul-body relation is accidental. Though we clearly see
no substantial connection between a bird and its pigeonhole or between a rider and his
mount, he likens the soul-body relation to a bird and its pigeonhole or to a rider
(rakib) and his mount (markib).>®® This notion was later rejected by Aristotle and Ibn
Sind. They considered the soul-body relation to be much stronger than Plato had
envisaged it. They said that the soul-body relation is like the relation of form (sirah)
and matter (mdddah). Therefore the soul is with the body, not in the body. Soul is not
eternal and has no prior knowledge. It acquires all its knowledge in this world. This
theory was developed in the following centuries. Philosophers attempted to establish a
closer connection between soul and body.

Unlike Mir Findiriski, who concentrated on the Platonic doctrine of ideas, his
supposed pupil, Mulla Sadri said that both soul and body are the result of motion. In
fact, Mulla Sadré said that matter has the potentiality to improve in itself something

immaterial. On one hand Mulla Sadrd disagreed with Plato, by saying that the soul

387 g
Ibid.
8 See 1. D. Kaplan, editor, Dialogues of Plato (U.8.A.: Pocket Books, Inc., 1950), pp. 79-111.
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does not precede the body or its knowledge, and on the other hand he refuted
Aristotle, Ibn Sind and Mir Findiriski over the claim that the relation of soul and body
is different from that between form and matter, (sdrah & mdddah), but is rather much
stronger. Soul is a higher level of body. Soul is a perfect level of body. In other words
body, with its four dimensions (length, width, depth and time) will grow a new and
fifth dimension. The fifth dimension is called the spiritual dimension, which exists
and develops simultaneously with the body.*®

Declaration of the Relation between Human

Beings and Incorporeal Universal Intellect

Persian Text
ol Cile s (gm 5l o cain o 05255 b s olel Sle, can 9

Transliteration

9. Haft rah az 4siman bar farq-i> ° ma bigshid Haqgq,

Haft dar’®' az siy-i>"> dunya janib-i*>> “uqbasti.

Translation

9. God has opened (created) seven ways (heavens) above us,

Seven others (doors) from the world toward the hereafter are opened.

In this verse Mir Findiriski refers to the Qur’anic verse: “And We created
above you seven ways and We were not heedless of creatures (23/18)” in which God
mforms us of seven “ways” that were created above human beings. A careful reading
of the Versé and the application of the word fawgakum (above you) prove that seven

ways must be a reference to the seven heavens. However, the term “seven ways” or

% gsfar, vol. 9 (1981), pp. 5-123.

% Khalkhali, fawg-i mé farmidih bagq.
¥ Gilani, rah.

32 Khaikhali, az siy-i.

393 Khalkhali, janib-i.
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heavens needs a definition. One explanation is that the heavens are the source whence
God’s commands descend. The holy Qur’an (65/12) verifies: “It is God who created
seven heavens, and of earth their like, between them the command descending....” At
another point (32/5): “He directs the affair from heaven to earth, and then it goes up to
Him.... Apparently all our good words and righteous actions ascend to these seven
heavens.” God explains in the following verse (35/10): “To Him good words go up
and righteous deeds He uplifts it; ....” The seven heavens are where angels ascend
and descend, as is described in following verse (19/64): “We (angels) come not down,
save at the commandment of thy Lord....” Following the Qur’an Mir Findiriski
paraphrased the concept of seven heavens as “seven ways.” According to S. M. H.
Tabétaba’i,””* we should connect the object referred to at the end of verse 23/18 (“...
and We were not heedless of creatures”) to the object mentioned at the beginning of
“the verse (“And We created above you seven ways™). God declares in this verse that
none is detached from Him and that He is constantly supervising them. These seven
ways have been provided for God’s messengers and His angels to descend bearing
holy commands and to ascend bringing back man’s deeds the Almighty. Mir
Findiriski wants to establish this divine guidance in the first hemistich of verse 9.

In the second hemistich of the same verse Mir Findiriski establishes the fact
that the divine guidance provided through this indirect interaction between mankind
and the seven ways (heavens) is the only satisfactory means in this world of attaining
the hereafter (the life to come). Accordingly, seven doors in this hemistich mean the

same seven heavens provided for man’s guidance,3 %

™S, M. H. Tabataba"i, Tafsir al-Mizén, trans. Sayyid Muhammad Baqir Misaviy-i Hamadani,
vol. 15 (Tehran: Bunyad-I Himi va Fikri “allamah Tabétab3’i, 1991), pp. 29-30.
% See M. H. A. Savi, Tufifat al-Murdd, Gilan, p. 274.
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Philosophers such as Mir Findiriski could have interpreted the phrase as
referring to the seven souls of the seven heavens (falak). For instance, in the second
hemistich Mir Findiriski refers to the seven faculties of perception in the human body:
vision, touch, smell, hearing, taste, imagination (fakhayyul) and th¢ faculty of
apprehension (quwwah-i wahimah). All these faculties promote understanding of the
physical as well as the spiritual world. Thus, Mir Findiriski explains that in order to
approach incorporeal, universal intellect, man must employ his own seven perceptive
faculties that God created in him. Ultimately, the eventual progress toward the seven
heavens (seven universal souls), and the incorporeal, universal intellect would take
place. Quoting Aristotle, Farabi states: everybody who is devoid of a sense lacks a
science.’® This reinforces the concept of the seven perspective faculties, being the
seven ways, or seven doors of understanding, which God provided for man.

Another interesting aspect of this verse of Qasidah Hikmiyyah and the
pertinent Quranic verses is the concept of “opening the door of heaven on men.” What
does this phrase mean? What implication does it have?

In verse 41: section 7 the Qur’an verifies that “those that cry lies to Our signs
and wax proud against them, the gates of heaven shall not be opened to them, nor
shall they enter Paradise until the camel passes through the eye of the needle.” In the
phrases, “cry lies to God’s signs” and “wax proud against God’s signs” two reasons
are distinctly stated that cause the gates of heaven to remain closed to people. The
Qur’an declares that, just as it is impossible for a camel to pass through the eye of a
needle, vit is also not possible for an unbeliever to have access to heaven. This clearly

indicates that unbelievers shall never obtain eternal reward.”’ The Qur’an proclaims:

3 See M. H. A. Savi, Tufifat al-Murdd, Darabi, p. 75. (it should be noted that Farabi in his al-
Jam’ bayn al-Ra’yayn, p. 50, has narrated this dictum from Aristotle in his book a/-Burhéin).
%7 S. M. H. Tabataba™l, Tafsir al-Mizén, vol. 8, pp. 159-160.
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“Even so We recompense the sinners; Gehenna shall be their cradle, above them
coverings. Even so We recompense the evildoers.” This verse makes it clear that the
unbelievers will be plagued with a chastisement descending and ascending from all
directions. In another Qur’anic verse (15/13-15) Allah warns: “they believe not in it,
though the wont of the ancients is already gone. Though we opened to them a gate in
heaven, and still they mounted through it, yet would they say, Our eyes have been
dazzled; nay, we are a people bewitched.””®

Among other criticisms faced by the divine prophets, they were often mocked
by the unbelievers for not returning to heaven and bringing a book for them. This
objection is logically answered in verse 17/93: “Or there be for thee a house of gold,
or ascend thou into the heaven; and never will we believe in thy ascending until thou
causeth to be sent down unto us a book that we may read it. “Say thou (O’ Our
Apostle Muhammad!)” “Glory be to my Lord; am I ought save a man (sent by God

o . ..
399 Therefore, ascension to heaven, and bringing a book from there

as) Apostle.
might appear to be a truly remarkable feat in the eyes of unbelievers. Yet people
sincerely desiring to discover the secrets of the world, the commands of God and the
principles of true invitation of prophets, only have to follow them sincerely in order to
have constant access to that treasure. This however is not the case with unbelievers
who have impure hearts and do not believe in the unseen. Even though God grants
them a frequent access to the heavens; they still do not believe in the Apostle and say
“Our eyes have been dazzled; nay, we are a people bewitched.” "

The Ways in which the Human Soul can unify itself with Universal

Souls or Incorporeal, Universal Intellect (agl-i, kulli-i mujarrad).

Persian Text

3% The Koran Interpreted, Trans, Arthur J. Arberry (Oxford: Oxford University Press, 1982).
3% The Qur’dn, trans., S. V. Mir Ahmad "Alf (New York: Tahrike Tarsile Quran Inc. 1995).
400 g M. H. Tabitaba’i, Tafsir al-Mizdn, vol. 12, pp. 195-197.
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Transliteration

10. Mitawani az rah-i 4sén, shudan bar 4smén,

Rast bash wa rast raw kinja nabishad kisti.

Translation

10. You can reach heaven simply by their means,

Be true and walk the straight path for there is no falsehood there.

“To be true” and “to walk the straight path” are the two main ways in which
one becomes involved in justice. In the given verse Mir Findiriski refers to the faculty
of justice. Malakah-i "Idalah (the faculty of justice) means to practice moderation in
all one’s personal and social activities. Eventually the soul is purged of all sensual
desires (havahdy-i nafsani).

Two contradictory forces govern man’s soul. On the one hand being under the
constant influence of the divine intellects, the human soul is knowing. On the other
hand, man’s soul is also diminated by the lower (lowermost, inferior), i.e., material
desires. In other words, man’s soul possesses both speculative (theoretical) (*agl-i
nadari) intellect as well as practical intellect ("agl-i “amali). The levels of speculative
intellect are four. The first level is material intellect (aql-i hayild). At this level the
soul is like a plain table without any design. Initially, the soul is devoid of any
universal forms both self evident (immediate perceptions) and subtle (speculative
perceptions) (nazarivdt). The second level is intellectus in habitu (aql-i bi al-
malakah). At this stage soul possesses immediate perceptions and searches to acquire
speculative perceptions (nazariydt). The third level is intellectus in actu (aql-i bi al-
fi'l). At this point, although soul already possesses both immediate perceptions

(badihiyydt) as well as speculative perceptions (nazariydt), it is not yet “in actu.”
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However they can attain a state of being in actu with mere intention. The fourth level
is intellectus adeptus or acquisitus ("aql-i mustafid). At this level, the soul possesses
and observes all universal sciences.

The degrees of practical intellect ("aql-i ‘amali) are also divided into four
categories. The first level is adornment (decoration) (fajliyah). At this stage man
adapts himself to God’s commands and prohibitions and tries to perform only lawful
actions {(a ‘mdl-i shar'7). The second step is dissociation (takhliyah). At this level the
soul dissociates itself from any mortal problems and destructive sensuality. The third
degree 1s adornment and decoration of the soul with good sensual character (faldiyah).
The fourth level is annihilation (fand’). According to Darabi,”*! Mir Findiriski takes
the term admonitory as, “be true,” resistance in the speculative intellect (istigamat dar
‘aql-i nadar?). 'fhe phrase “walk the straight path” signifies resistance in the practical
intellect (istigdmat dar’ aql-i amali).

Persian Text
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Transliteration
11. Rah nayabad bar dari az dsimén dunya parast,
Dar nabugshayand bar wiy gar ch-i darha wasti.
Translation
11. He who worships the world, the door of heaven will never open to him,
The doors will not open even if he stands before them.
A worshiper of the world cannot improve or purify himself with the universal
souls, for there is a disparity between the present world and the world to come. To

have a sense of this opposition we have to consider the meaning of the present world

Ot gee M. H. A. Savi, Tulifat al-Murdd, Darabi, p. 82.



203

in Mir Findiriski’s Shi’1 doctrinal writings and how he saw this opposition resolving
itself. The soul’s desires (hawdy-i nafs) must be considered in order to comprehend
the difference between the present world and the hereafter.**

Persian Text
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Transliteration

12. Har ki fani shud dar*® ‘4, yAbad hayét-i jawidan,

war"* bi khud uftad, karash bi shak az md tasti.
’T ranslation

12. He who’s annihilated in Him finds eternal life;

He who is busy with himself, his affair is doubtless a failure.

“Being truthful,” “walking the straight path” and “seeking annihilation in
God” are the three main ways in which human souls can unite with universal souls or
the incorporeal, universal intellect (‘agl-i kulli-i mujarrad). On the other hand Mir
Findiriski reminded us in the previous verse that he who is busy with himself and
worships the world, would be denied entrance in heaven even if he stands before its
door.

The concept of fand’ refers to the aspect in which a thing is contemplated as
something resolved, individualized, and essentially delimited. In this aspect every
existent thing is properly non-existent. For the “existence” it seems to hold is really a
borrowed existence. Therefore, in itself it is unreal (bdAl) and subsists on the ground
of Nothingness. The concept of bagd’ (eternal life), on the contrary, refers to the

aspect in which the same thing is investigated as a reality, in the sense of the

2 See M. H. A. Savi, Tulifar al-Murdd, Khakhali, pp. 193-4.
403 Khalkhali & Gilani, bi %.
4% Gilani, chun.
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determined form of the Absolute, a phenomenal form in which the Absolute manifests
itself. Every concretely existent thing is a singular combination of these negative and
positive aspects, signifying a point of concurrence between the temporal and the
eternal, between the finite and the infinite. The unification of these two aspects
emphasizes the concept of a “possible” (mumkin) thing. However a possible thing is
not a purely relative and finite thing. As a center of divine self-manifestation (zajalli),
it has another aspect, which directly connects it with absolute Reality. In every single
thing, the mystic-philosopher recognizes a determined self-manifestation of the
Absolute.”” According to Darabi,*® fand’ (annihilation) is the last step in the
progress (sayr) toward God. In other words, it is the final level of practical reason
(aql-i "amali), whereas bagd’ is only the initial step in this progress. Fand’ is a
rejection of worldly desire. In other words falsehood should not be evident in man. At
this level man should even forget himself. Darabi offers a full discussion in this
regard.407 However, he also divides*® fand’ into three levels. The first level is
annihilation of actions (fand'-i a ‘'mal), called mafw (obliterating or being dead to the
self). The second is annihilation of characteristics (sifdt), called fams. The third level

is annihilation of essences dhawdt, which is called mafyg.

Persian Text
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5 T Jzutsu, “The Basic Structure of Metaphysical Thinking in Islam” in Collected Papers, p.

57.
6 Gee M. H. A. Savi, Tuhfat al-Murad, Daribi, p. 91.
A7 (nages 87-104).
8 See M. H. A. Savi, Tuhfat al-Murad, Darabi, p.89.
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Transliteration

13.1n guhar‘m9 dar ramz-1 ddnayan-i pishin suftah-and,

pay barad bar ramzha ankas*'® ki ‘6 danasti.

Translation

13. The jewel is hidden in the mysteries of the ancient savants,
Only he who is wise can discover the meaning of these mysteries.

Since people are at different intellectual levels and are socially and
psychologically divided into various social and psychblogical categories a nise man is
the one who considers the intellectual level of the one he addresses. Thus, prophets
have been advised to talk to people according their intellectual levels (innd ma ashir
al-anbiyd’ umirnd an nukallima al-ndsa ald qadri uqiilihim = verily we, all divine
prophets, are obliged and highly recommended to talk with people while moderating

their intellectual levels)f“1

Philosophers and saints bear the same responsibility. A
quick review of the life history of mystics and philosopilers shows that they were
cautious about this problem and tried to speak with their audiences according to the
level of their understanding. Whenever they wanted to express some deeper
knowledge they were counseled to convey it in an ambiguous and latent manner.*'> In
the above verse while comparing knowledge to a jewel, Mir Findiriski explains that
ancient scholars divulged their knowledge implicitly. Moreover, he says that in order
to comprehend the statements of the ancient scholars, the soul must reach the ultimate
413

level where 1t connects with the universal soul and the First Intellect.

Persian Text

499 Gilani, sukhan.

410 Khalkhali & Gilani, har kas.

411 See Safin al-Bikdr. Section Intellect.

M2 See See M. H. A. Savi, Tuhfur al-Murdd, Darabi, pp. 105-9.
13 See M. H. A. Savi, Tusifat al-Murad, Khalkhali, pp. 195-6.
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Transliteration

14, 7Zin sukhan bugdhar ki ‘0 mahjiib-i*'* ahl-i ‘alam ast,

Rasti ra pish-i*" kun win rah raw gar rasti.

Translation

14. Pass beyond these words for they are renounced by the people of the world,
Find the Truth and tread its path, if thou art righteous.

To understand the given verse, the phrase “the people of the world” must be
evaluated closely. What does this expression mean? What implication does it have? In
Islamic terms, the present world and the hereafter are closely linked. Thus, man
attains perfection by performing all his deeds only for the Almighty and the world to
come. The real believers, the people of the Hereafter (ak/ al-Akhirah), are those who
perform all of their actions considering the world to come. Accordingly “people of the
present world are those who do not care for their future, in the hereafter. They
seriously look to build up the present world and do nothing for the sake of God and
the next world.” These people, Mir Findiriski says, are not qualified enough to
understand the secrets of religion. The people of the world renounce these words.
They are simply unable to comprehend these words. The fourteenth verse reinstates
the notion given in verse 11 where Mir Findiriski explains that a worshipper of the
world will never find the door of heaven open to him. The terms “worshiper of the
world” (dunyd parast) and “the people of the world” (ahl al-dunyd or ahl-i-'dlam)
signify the same kind of people. According to Mir Findiriski, neither will the door of

heaven open to them even if they stand before it, nor will they be enlightened with

4 Khalkhali & Gilani, mahjir-i.
413 Khalkhali & Gilani, Payda.
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knowledge of religious secrets. However, as he declared before, the way to reach the
level of understanding the secrets of the religion and the way to open the door of the
heavens is to find the Truth and tread its path and annihilate oneself in God.

Persian Text
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Transliteration

15. Anch-i*'® birtin ast az dhatat nayébad sidmand,

khish ra kun sz agar ‘imr{iz agar fardasti.

Translation

15. Whatever is outside thy essence isuseless,

Make thyself harmonious whether it is today or tomorrow.

Purification of the soul (tahdhib al-nafs) requires two essential elements. First,
purging the soul (fakhliyah al-nafs) from qualities fatal to it (muhlikdt) such as pride
(kibr), vanity (self-admiration, ‘ujb), envy (jealousy, husad), and second, adorning the
soul (talliyah al-nafs) with redeeming qualities (munjiydf) such as repentance
(tawbah), asceticism (zuhd), patience (sabr), thanksgiving (shukr) and certainty
(vagin). Mir Findiriski makes a reference to this when he says “make thyself
harmonious™ or “purify yourself.” In this verse, he emphasizes the fact that whatever
is outside of the human essence does not purify man’s soul. Man can only purify

himself by purging the soul of all destructive traits and adorning it with qualities that

will redeem it.*"”

Persian Text
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#1® Khalkhali & Gilani, har ch-i.
“7 See M. H. A. Savi, Tulfat al-Murad, Gilam, p. 285.
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Transliteration
16. Nist haddi wa nishani kirdigar-i pak 13,
niy burlin az méa wa niy bi ma wa niy ba masti,
Translation
16. The Being that is pure has no limit or description,
It is neither outside of us, nor with us, nor without us.
One of the most common attributes of necessary existence (wdjib al-wujid) is
that He has no quiddity. I will discuss this subject later.

Persian Text
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Transliteration

17. Qawl-i ziba hast ba kirdar-i ziba sidmand,

Qawl bé kirdar-i ziba*'® layiq wa zibasti.

Translation

17. A beautiful word is only beneficial when combined with beautiful (virtuous)
deeds,

A word with beautiful (virtuous) action is competent and beautiful.

Persian Text
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Transliteration
18. Guftan-i nikd bi nikdi’1 na chun kardan buwad,

n . A A 41 PP
Nam-i halwa bar zaban burdan ? na chun halwasti.

8 Khalkhali, niki.
49 Gilani, rdandan.
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Translation
18. To talk of the beneficence of goodness is not like doing good,
To name a sweetmeat by the tongue is not like the sweetmeat itself.

God’s Attributes (lines 16 & 19-25)

Verses 16 and 19-25 throw a light on various essential and active attributes of the
Almighty. Theologians classify God's characteristics into three types: (i) those belonging
to the essence of God, (ii) those related to qualifications of God and (iii) those pertaining
to the actions of God. Believing in the first type of God's characteristics leads to the Unity
of Divine Essence (tawhid-i dhati) of Alldh. A belief in the second kind grounds the
"Unity of Divines Attributes” (tawfid-i sifiti) of Allah. Finally, believing in the third kind
engenders the Unity of Divines Acts (tawhid-i sifdti) of Alldh. The following discussion
explicates the profundity of thought in Mir Findiriski’s ode.

Persian Text
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Transliteration

19. Dar mayéwar dar miyan wa bar khan-i al-samad,

Az miyan bar dashtan chizi, k-i r& yarasti.

Translation

19. Don’t bring in between (yourself and the impenetrable) anything, while you are on his

impenetrable tablecloth.

To remove anything from ‘in between’ (yourself and the impenetrable), who is able?
According to mystics, in the whole universe there is no one except Alldh who

affects creation for He is the real existence While creatures are simply a manifestation of

Him. In other words, Allah is the controller of this world and the real agent in this world.

Whenever a true mystic makes an achievement he should never forget the Omnipotent
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Creator who assists him in all his physical and spiritual activities. When a gnostic attains
this spiritual level and sees nothing in this world except Alldh, his heartfelt praise (dhikr-i
qalb?) will always reiterate "Oh Impenetrable” (y4 samad). This means he finds himself a
“penetrable” being and understands that he is unable to do anything without the mercy of

Alldh and that he is in constant need of Allah. Jaldad-Din Rimi in his Mathnavi relates:**°
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Transliteration

Ma ki-im andar jahén-i pich pich?

Chun alif k0 nadarad hich hich!

Translation

Who we are in this meandering (tortuous) world,

Like alif “!C”+, which has nothing of its own? Nothing, nothing!

Mawlavi assumes the same meaning as Mir Findiriski did in this verse. He
explains that humans in this world are like alif. This parallel is extremely significant
because alif, the first letter of the Persian alphabet, has no meaning, has no independent
position and has no effective manifestation withoutfthe other letters of Persian language.
Let us put our discussion in another way. The possible beings in their very essences are
neither necessarily existent nor non-existent. Every possible being is restricted in two
"no" i.e. neither existent nor non-existent. Therefore "nothing" cannot do anything nor
“can does not exist (laysa)” operate anything.

Unity of Divine Acts (tawlid-i af dli)

"Unity of Divines Acts" (tawfid-i af dli), another crucial aspect of Mir
Findiriski's philosophical ode, has been skillfully expressed in this verse. In this verse Mir

Findiriski explains the unity of the divine acts of Alldh. To comprehend the Unity of

2% Mawlana Jalal al-Din Rami, Kulliyat-i Mathnavi, Dafir-i ‘Awwal. “Tafsir-i Aya-hi wa huwa
ma akum aynama kuntum. (n.p, n.p, Chéap-i Afigh, 1374 A.H.). p. 41.
U ALS, "G " first Persian alphabet which has no meaning except with at least one more letter.
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God’s Acts {(fawfid-i af 4iT), the "Unity of Divine Attributes” (tfawlid-i sifdt?) of Alléh,
and the Unity of Divine Essence (fawfid-i dhdri) of Alldh need to be explained.

Both philosophérs and theologians on one hand and the mystics on the other, have
their own particular definition and interpretation of all three expressions. i.e. Unity of
Divine Essence, Unity of Divine Attributes and Unity of Divine Acts. The following
discourse given by a renowned contemporary philosopher and interpreter of the Qur’én,
M. Taqi Misbah, declares that according to philosophers and theologians (A) the "Unity
of Divine Essence" (fawhid-i dhdti) signifies a belief that the essence of God is one and
He does not have a partner. There is no composition in his essence and there is no other
God out of His essence. God is a simple essence without a composition of any parts. He is
single and does not have a partner. (B) The philosophers and theologians believe that the
term "Unity of Divine Attributes" (tawfiid-i sifdiri), means that all the attributes we ascribe
to God are nothing except the essence of God. Although the Ash ‘arites believe attributes
to be something outside of God's essence, theologians and philosophers define attributes
as the very essence of God. Human intellect is the means, which induces these divine
attributes of the creator. The knowledge of self leads man to a realization of the divine
wisdom. Therefore, God himself is the real source from which these attributes are drawn.
(C) According to the philosophers and theologians, the "Unity of Divine Acts” (tawhid-i
af @liy means that in all His actions God has no collaborator, companion or assistant.
Being Almighty, He is independent in whatever He is performing, achieving and
affecting.*”

Philosophers and theologians begin by defining the "Unity of Divine Essence.”
Afterwards they describe the Unity of Divine Attributes and conclude by defining the
Unity of Divines acts. They insist that we must initially believe in the unity of God. Next

they explain "Unity of Divines Attributes” and that the God’s attribute are not divided

22 Muhammad Taqi Mesbah, Ma drif-i Qur’dn, vol. 1-3 (Qum: Salméan-i Farsi Publication,
1988), pp. 78-83.
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from His essence. Finally they elucidate the "Unity of Divine Acts" and the fact that God
does not need a collaborator.

Unlike the philosophers and theologians, the mystics begin by explaining in the
opposite order. They first explain "Unity of Divine Act" because they believe we should
begin with the spiritual journey of man. Therefore, in his spiritual journey, man should
first realize "Unity of Divine Act" and that the only real agent in this word is God. All
other agents are mere instruments and equipments in His hand, like a writer who is
writing with a pen. A pen in the hand of writer is only an instrument. The real writer is
not a pen but the person who writes. A pen is just an instrument to facilitate the action of
writing for the writer. Thus, according to mystics the "Unity of Divine Acts" (tawfid-i
af"ali) means to fully realize the fact that all actions in this world are performed only by
God. Other agents are not really acting. The mystic says when a man accomplishes this
spiritual level, he eventually discovers that every attribute in this world has the same
position. According to mystics when man improves spiritually, he soon apprehends that
all acts and every perfect attribute belongs to Alldh. All knowledge in this world is unreal
except God's knowledge. All powers in this world are unreal except God's power. All
knowledge and powers in this world are only the shadows of Alldh's knowledge and
power. Thus, according to muystics, the "Unity of Divine Attributes" (tawhid-i sifdr?)
means that a gnostic comprehends that perfect attributes belong only to God and man
derivatively assigns them to other agents. However, a philosopher’s view of the "Unity of
Divine Attributes" differs from that of a mystic. The philosophers see "Unity of Divine
Attributes” as not being divided from God's essence. However, mystics see "Unity of
Divine Attributes” as a realization that no perfection (kamdl) exists except for God and all
attributes and perfections are unreal and are really derived from Him. The ultimate stage,
according to mystics, is "Unity of Divine Essence" (fawfid-i dhati). Mystics say that in

his spiritual journey, man will realize that real existence belongs only to God.. At this
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spiritual level a mystic will discover that everything in this world is a shadow of God, and
everything in this world mirrors the Creator.

Having discussed the views of philosophers and mystics, it is worthwhile to
reconsider the analysis done by a contemporary mystic-philosopher Mulla Sadra.

Mulld Sadré's View +

Mulla Sadra in his reply to the mystical view about unity of existence repeatedly
declares that what has been revealed by an authentic and direct intuition can never be
contradicted by true reason and that if contradiction occurs, then reason has not been used
correctly.*”* Indeed it is Sadra's central theme, which may be said to be the main purpose
of his whole system of philosophy. He reasons that in the realm of diversity and
multiplicity, a real unity exists while; conversely, in the realm of absolute unity,
multiplicity exists in an "eminent", or "ideal" manner. This is the doctrine of unity-in-
multiplicity and multiplicity-in-unity (wahdah fi' l-kathrah wa' l-kathrah fi' I-wapdah).
Although in this doctrine, Mulld Sadra rationalized mystical beliefs, he contradicted the
views of those mystics, who in the realm of contingent multiplicity only see a unity and
deny the existence of diversity, where every existence is unique.*”

He blames those "ignorant sdfis", who think that God exists only in His
manifestations or modes -in multiplicity- and that He has no transcendental existence in
Himself as an absolute existence.”® Sadra criticizes those philosophers, who presume that
God is so transcendent that, in His pure and simple existence, there is no room for the
world even in an "eminent" and simple manner. Criticizing the philosophical doctrine of
abstraction he says that the higher neither abstracts itself from nor does it negates them.

Rather, it includes and transcends them and they exist in it in a simple manner. Based on

23 Mahmoud Namazi, "Causality and its Relation to the Unity of Existence According to Mulla
Sadra's View (1571-1640). MA Thesis, Montreal: Mcgill University, Institute of Jslamic Studies, 1994,
pp. 52-6.

4 Asfar, 1958.1: 2., p. 313 & 315 & 345.

"5 gsfiar, 1958.1: 2., p. 318,

426 gsfar, 1958., 1: 2, p. 345,
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the principle of basit al-hagiga kull al-ashyd’ Mulla Sadrd, declares that God includes
aﬁd transcends all things.**” According to a principle (basit al-hagiqah kull al-ashyé', i.e.,
Truth in its state of simplicity contains all things) the divine essence in its state of
simplicity and contraction contains all realities within itself. Sadra says:

All that which is simple in its essential Reality is, by virtue of Its

(absolute) Unity, all things. It is deprived of none of those things, except

for that is on the order of imperfections, privations, and contingencies. ***

In this passage Mulld Sadri has said that everything which is simple in Its
essential Reality, can have nothing negated of It; otherwise, it would not be simple in Its
essential Reality. So, simple being is all existent things with respect to their being and
perfection not with respect to their losses and imperfections and their presence in Him is
simple in its essential Reality. This is indeed a direct result of the principle of the unity of
existence; if there is but one existence and the whole universe is nothing but existence,
the universe and all its realities are included in a state of "contraction" in that one
existence.*”

According to Izutsu®® Sabzawari explains this extraordinary position through a
metaphor. He says that if a man stands in front of many mirrors, in each of the mirrors
this man and the same humanity (the quiddity of man) would be observable. Evidently
both man and humanity are diversified. There would be as many men and humanities as
there are mirrors. Nevertheless, in their very multiplicity and diversity they are but one
single reality, in so far as they are only reflections having no reality of their own. For,
reflection of something, taken in itself qua reflection, is nothing. If the reflection is
constdered in itself and independent from the real object, it does not reflect the object.

Thus all the mirrors reflect one and the same object in different forms, each according to

4 . al-Rahman , The Philosophy of Mullé Sadrd, p. 91.

28 Sadr al-Din Muhammad Shirazi , al-Hikmah al-‘Léhiyah fi al-Asfar al-"Aglivah al-Arba ah,
vol. 6 (BayrOt: Dar al-Turath al-" Arabi, 1981) pp. 100-4.

429 g H. Nagr, "Sadr al-Din Shirazi (Mulla Sadra)" History of Muslim Philosophy, ed. M. M.
Sharif, (Karachi: Royal Bank Company, 1983}, p. 947.

0 Sabzawari, Sharf-i Ghurar al-Frd'id, ed. M. M. & T. Izutzu. p.131.
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its shape, size, color, or glassiness. If only the disparate individual reflections were
considered in their very diversity, their real status could never be known. Similarly if we
look at a particular existence in its relation to the Absolute Existence in terms of
illuminated relation, we will understand that the latter itself appears in the very
appearance of these individuals. On the other hand, if we view individual existences as
independent existences without any relation to their source, their real beings disappear,
because their beings are completely related to the Absolute Existence. This does not
indicate that particular existences are totally devoid of reality. They are real, but their
reality consists in their being "pure relations" (rawdbiri mahdah) not in their being
independent entities having relations to their sources. This is the thesis of wahdat al-
wujtid according to Mulld Sadrd's view, which holds that existence is one single reality
possessing a variety of grades and stages in terms of intensity and weakness, perfection
and deficiency, priority and posteriority. The significant point in Mulld Sadrad's view is
that these differences do not compromise the principal unity of the reality of existence
because the thing that by which they differ from one another is precisely that by which
they are unified.

Existences as Pure Relation

Through the idea of wafdat al-wujiid Mulld Sadri attempts to prove all
phenomenal things as pure relative existences, which have no real existence except with
respect to the Necessary Existence. He divides existence into two kinds: (1) Necessary
Existence as a pure light (i1) Shadowy (zillf) or dark, existence. In a verse, in his 4sfir, he
philosophizes, "everything in the world is illusion (wahm), imagination (kkiydl), or are
reflections ( ‘ukis pl. of ‘aks) in a mirror or shadows (zlal pl. of zill)" (kullu ma fi al-
kawn-i wahmun aw khiyélun --- aw “ukiisun fi al-mardyd aw zildlun)®' which means the

world is a representation of the Reality. The world itself does not have a real existence

Bl ysfar, 1: 1, p. 47.
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and it is merely an imagination (khaydl). It is falsely imagined to be a reality with no
possible relation to the absolute Reality. Elsewhere he says: "our ratification of various
levels of multiple existence and concessions we make, applying the diversity and
multiplicity of existence, do not contradict what we really wish to prove, God willing,
that both existence and existent are but one and unitary.”*? The concept of God being the
reality and all phenomenal things appearances of Him, is constantly reiterated in Sadra's
works. In another part of Asfdr, he remarks, "in the home of Existence, there is no other
inhabitant save God". *** (laysa fi dar al-wujid ghayruhu dayyér)

This trend of thought suggests that one can perfectly analyze existence into the
above-mentioned division, and implies strongly that all contingent beings and relational
entities are mere appearances and modes of the Necessary Existence. They have no
existence in themselves. Their reality consists in pure poverty and dependence not in their
being independent entities having relations to their sources. They have no reality of their
own except their being relations of dependence to a single reality. According to Fazlur
Rahmén, one will need Sadra’s intuition to perceive in Ibn Sind's statement the view that
contingents are not things related to God by a dependence relationship but are mere
relations! Sadra believes that God alone is real and contingents are only appearances of
God.** The most relevant question in the whole argument is how to unite this Reality-
Appearance, pure relational existence with that of absolute existence.

Persian Text

b oler ol ol s cde ol sl P S IPEE RIE SIEVERION uLé‘ 5o 20

Transliteration
20. Salb wa 1jab in dawyand wa jumlah andar zir-1 ‘dst,

Az miyan-i salb wa 1jab in jahan barpésti.

2 gsfir, 1: 1, p. 71
B3 gsfar1: 2, p. 292.
4 B al-Rahmén, The Philosophy of Mullé Sadrd, p. 38.
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Literal Translation

20. “Negation” and “confirmation” are two (opposing forces) and everything is under
them,

This universe is upheld through “negation” and “affirmation.”

In this verse Mir Findiriski describes the real essence of the world. Negation and
affirmation could be interpreted in two different -ways. The first meaning might be
existence and non-existence (wujiid wa ‘adam), which is inherent in all contingencies.
Aristotle defines®™ contingence as a combination pair (al-mumkinu zawjun tarkibi). By the
term pair (zawj) he means existence and non-existence. Unlike the necessary existence it
is only contingence, which comprises the two aspects of existence and non-existence.
Therefore, according to Mir Findiriski, the world is composed of negation and
affirmation, which requires a cause in order to exist. In other words, the world is not like
God whose existence is necessary. It is a possible existence. According to this meaning
"This universe is upheld through “negation” and “affirmation” means the main character
of this world is “its being possible” and therefore requires a cause. The second
interpretation of the terms negation and affirmation in Mir Findiriski’s work could also be
a reference to the philosophical problem of the principality of existence or quiddity.
Some philosophers and theologians uphold the principality of quiddity while a majority of
mystics; peripatetic philosophers and certain theologians sustain the principality of the
existence. However according to those who believe in principality of existence, as Darabi
ascribes this position to Mir Findiriski,* negation and the affirmation mean quiddity.
Only quiddity is ascribed to these two opposite characters. These two aspects, i.e.

negation and affirmation, are the crucial attitudes of contingencies (mumkindr). Therefore

35 Khalkhali, p. 202. {quoted in Farabi, el-Jam ' Bayn al-Ra'yayn, p. 50 chip-i sangi)
3¢ Darabi, p. 134.
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the meaning of this verse will be the same as the first meaning, which indicates that the
whole universe is contingent and contingency is apparently in need of a cause.™
Persian Text

G oWy 0T e gl 51 oSST5 e 55 Ay 8 s Cun s 2]

Transiiteration

21. Dar huwiyyat nist na nafy wa na ijab*® wa na salb,

Z4nki az inhd hamah 4n*’ bigaman balasti

Literal Translation

21. There is no “denial” and no “affirmation” and no “negation” in His He-ness
(Essence),

For He is doubtlessly above all these things.

A well-known philosophical discussion, recorded in almost all medieval
philosophical texts, is the discussion of denial of essence of quiddity of necessary
existence (wdjib al-wujid). Philosophers gave various reasons and demonstrations. The
simplest of these is that in the core essence of quiddity there is neither existence nor non-
existence. Such a thing cannot be attributed to the divine essence of God. In other words
quiddity and possibility are together. Just as there is no way for possibility to go to the
essence of God there is also no way for quiddity to go in the divine essence. Considering
the transcendental philosophy of Mulld Sadrd, described earlier, this discussion would
take a different tumn. According to him we abstract quiddity from limited existents.
Quiddity is a conceptual mold (¢dlib) where limited existents coincide. Since God has no
limitation, He has no quiddity at all. In other words intellect can only analyze limited
existents into quiddity and existence. Every possible existence is constituted of a unity of

quiddity and existence. But God is a pure simple existence. And intellect cannot attribute

7 Darabi, pp. 133-4.
438 K halkhali, ithbat.
9% K halkhali, *0.
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to him any quiddity or limit Him in any aspect of quiddity by means of negation or
affirmation.

Persian Text

Sbban S S F e o ol o 6 5 ozl w3V 5 5 el s 22

Transliteration
22. Nist fnja zir wa bala wa na 1jab wa na salb,

i n440

chunin ham gar big’1 kiy buwad narasti.

Literal Translation

There (in absolute Being) is neither “below” nor “above” and also neither “affirmation”
nor “negation,”

Though it won’t be false if you say that. (For He is all-together below, above, affirmation
and negation, existing and non-existing in conceptual mold).

The "below," the "above," the "up"” and "down" are attributes of body and
substance. The incorporeal has no material to have a size and therefore cannot be detected
respect to any direction. The negation and affirmation also, as mentioned earlier, belong
to contingencies, not to the necessary existence (wdjib al-wujiid). The relation of the
Creator with His creatures is the same. Everything before Him in regard to place and time
is equivalent and alike. No one has a particular position (regarding lastingness and
location) before Him. Darabi quotes the following verse from Rami**' to elaborate Mir

Findiriski's idea more clearly.

Persian Text

I R PP | RN PN QLIS Lol 5 oy e s B YL s )

Transliteration

M0 K halkhali, win.
“! Mawlana Jalal al-Din Romi, Kulliydt-i Mathnavi, Daftar-i ‘Awwal. “Dar Ma'ni-yi Hadith-
“Inn H rabbikum fi Ayyam-1 dahrikum Nafahét ala fata’aradd.” (n.p, Chap-i Afigb, 1374 A.H)). p. 53.
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Zir wa bala, pish wa pas wasf-i tan ast,
Bijihat an jan-i pak rowshan ast.
‘Transkation
Down and up, front and behind are descriptions of the body,
Without any cardinal point, that pure (absolute) soul (God) is luminous.
Romi’s view complies with Mir Findiriski’s argument that, since God has no
body, He has no direction and is not related to anything.

Persian Text

JE RN PP FU R SR P oler g oler Loler ool s ole ol 23

Transliteration

4 fiopa
3 wa bi jahan,

23. An jahin wa in*2 jahan b jahan
Ham tawan guftan mar ‘@i 14 ham az an*** balasti.

Translation

23. That world and this world, with the world and without the world,

We can say all of these of Him, even though He is above all that.

The most significant attitudes of God are that He is the Inward and the Outward,
the Latent and the Patent, the Interior and the Exterior. According to Khalkhali "in jahdn"
(this world) means the Outward, Patent and the Exterior attitude of Alldh and "dn jehdn"
(that world) means the Inward, Latent and the Interior attitude of Alldh. The term "ba
Jahan" (with the world) means simultaneity of God with everything in this world. Various
verses of the Qur'an explain this very clearly. In verse 5, chapter 57 (Iron): "He is with
you wherever you are," and verse 17, chapter 50 (Qaf) "... We are nearer to him than the

jugular vein." "bf jahdn" (without this world) is a term that indicates that Alldh in His

essence is apart from everything. He shares nothing with anything. Verse 42:12

2K halkhali, in jahén wa &n jahan.
3 The phrase “ba jahan” is missing in Gilani’s version.
“44 Khalkhali, in.
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proclaims, "nothing resembles Him" in anything.** A real monotheist is one who attains
spiritual positions without assimilating (tashbih - anthropomorphism) God with anything.
Although the Qur’an says "He is the Hearing, the Knowing" a monotheist would never
interpret this verse as God having an ear to listen with. He would simply praise and
glorify (tanzih) the Almighty. (The Qur’4n 42/12 confirms: nothing resembles Him).446
Therefore God cannot be identified, described, and designated by our limited
knowledge. We may say that the only way to discern Him is to describe Him through
some negation and affirmation as we do this in saéred word "G ildha ill al-Alldh" which
means there are no gods but Alldh. As we see in this famous sentence we use negation
and affirmation to describe Him. Thus only limited manifestations of the Creator are

evident in this world. Human intellect only perceives His presence.

Persian Text

Gl ae fe ol Jlo s ool Jasls 5 olo 8 45,0 588 Jae 24

Transliteration

24, " Aql kishti, ariz girdab wa danish badbén,

Haqq ta'ala séhil wa "alam ham-ih daryasti.

Translation

24. The intellect is a ship, desire is a maelstrom and knowledge is the sail,
God, exalted, is the shore and the whole universe is the sea.

Persian Text

S absS LS b Ll 4 s b olSal 2 LS 5wl Joll 25

Transliteration

45 Khalkhali, p. 204.
6 Dargbi, pp. 141-2.
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25. Sahil Amad bi gamani**’balr-i imkan ra wujtb,
Guftah-i d4né bar n guftar-i*® ma giyastl.
Translation
The shore advances {cause, bring to existence), doubtlessly, the sea of the possible (to
become) necessary,
The Savant’s saying is expressive (evidence) for our saying.

Intellect is a means by which men meditate, demonstrate and distinguish between
good and evil. The role of intellect in man's life is exactly as the role of a ship in the sea.
Human desires play a significant role in preventing man from understanding the purpose
of this mortal life. This just misleads him towards different pleasures and consequently
Allah is forgotten unless he employs and exercises his intellect. Normally uncontrolled
desires lead men to the maelstrom of nature (worldly desires), which involves and
embodies deluded and erratic positions and situations. However man's knowledge and
experience and above all the main environmental factors are like a sail (bddbdn) on which
the intellect can rely and guide man to pass through these deceptive maelstroms of nature.
Riddance from worldly and erratic desires is not possible except through knowledge and
religious experience. Alldh is the shore at which not only all waves and storms of possible
existents should be broken but also the ships of man's desires, satanic wills should anchor
and be treated. The world and all the possible existents are compared to the sea, which
requires a shore. Seas without shore do not hold up. The world and the possible existents
desperately need God as the shore of deliverance. In verse 25 it has been expressed that
the shore (Allah) doubtlessly takes the necessity to the sea of possible existents. In other
words God created the world of possible existents. The best proof and an expressive

evidence for our saying are the savant’s sayings.

447

~33

Gilani, dar haqiqaf. It also should be noted that the phrase “bi gaméni
Khalkhali’s version.
448 Gitani, *Agl-i dané r3 mar Tn taqrir-i,

does not occur in
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bThe term ddnd means savant, a religious educated man on whom people rely and
whom they trust. On the top of this group of people are prophets, saints and perfect men.
Mir Findiriski states that prophets, saints, religious scholars and learned men should guide
and direct men to the correct pass which is God’s absolute reality. Mahmoud Shabestari
in his Gulshan-i Raz relates:*”
Persian Text

il 5 S plaia 5 s il sl O s sl 0y o 0

Transliteration
Dar 'in rah, anbiya' chun séribinand,
Dalil wa rahnimé-yi krawanand.
Translation
In this way (God's way), the prophets are like camel drivers,
(They are) the guide, director and leader of the caravan.

Persian Text

Gl B0y s gan g 4 o Jie pb ol connfo bus osn 1) i 26

Transliteration

26. Nafs rd chun bandhé bugsikht yabad nam-i "aql,

Chun b-i bibandi rasi band-i digar barjasti.

Translation

26. When the soul’s bonds (passion and desires) are cut (stopped), it will be nominated as
intellect,

(However) even when he cuts all bonds (passions and desires), there will be another bond
(belonging) (that is, the soul’s possibility and its dependence upon the Necessary

Existence).

% Darabi, p. 145. See Also 11ahi ‘Ardibili, Sharh-i Gulshan-i Rz (Tehran: Markaz-i Nashr-i
Déanishgihi, 2000), p.33.
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The Soul essentially is intellect and accidentally is passion (ashwdq) and
aspirations {driziih@). Aspirations are indeed soul's bonds as they imprison the soul at its
natural level. However, the soul becomes intellect only when bands are eliminated from
the soul. In the verse quoted above Mir Findiriski asserts that Alldh is the shore. In this
verse Mir Findiriski explains that although an ascetic (a2 mystic) who emancipates himself
from the worlds of possible existents will definitely get to the shore and a righteous God,
nevertheless there still exists other band of possibility. When soul passes through the
worlds of possible existents it shall arrive at the intellect (intellectual world). However,
that still does not guarantee the acquisition of necessary existence. It is still a possible
existent.*” Darabi* put the same meaning in another words. He says, intellect (‘ag/) in its
philosophical expression is an incorporeal substance both essentially (bi-dhdf) and in
actuality (bil-fi’l), while the soul is an incorporeal substance essentially and not in
actuality. Soul at its actual level is in need of both the body and its equipment. However if
the soul in its ultimate level frees itself from want of body and the body's equipment, it
evidently becomes the intellect.

Soul Problem

Verses 27-34 are arguing about the soul and its scope. In these verses Mir
Findiriski considers different schools of thought on the problem of the soul. To have a
clear idea of what Mir Findiriski says let us look at this problem more closely and then
interpret the soul problem verses.

The existence and nature of man’s soul are matters of interest for both
philosophers and mystics. “What is the reality and the origin of human life and thought?”
“Has a human being only a body with a physical existence or does he have a soul or a
spirit, too?” “What is soul if man has one?” “Is it essential or accidental?” “Does the

human soul have any relation to his body?” “Who is the creator and the cause of human

430 K hatkhali, p. 209.
1 Darabi, p. 148.
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soul?” “Is it Active Intellect (as the peripatetic philosophers, or Mashsha’in believe) or is
it universal soul (as the illuminationists, or Ishriqiyin would have it)7”

However, since knowledge of the soul is sometimes considered the basis for
knowledge of the Creator and His creatures, and since scholars consider it as kéy to
understanding the truth and perfection of life, it is a subject that has long exercised the
greatest minds. Eastern scholars, including Islamic thinkers, believed in the immortality
and incorporeality of the soul. They endlessly discussed the means toward its purification
and perfection. Certain Greek philosophers also believed in the existence of the soul or
spirit and discussed its essence, signs and effects, leading to the emergence of different
opinions and schools. Socrates for instance believed in the existence of a soul and insisted
that knowledge of other creatures amounted to knowledge of their souls. Plato believed in
the incorporeality and immortality of the soul and strongly believed in the substantive and
perfect motion of the soul (farakat-i jawhari wa kamdli-i nafs)***. Aristotle believed*’
that soul is originated (Addith) and that it is the perfection or form of the natural

#4354 where he

substance. Plotinus, also considered the problem of the soul in his “Enneads,
expressed his belief in the descent of the soul from the incorporeal world and its desire to
return to its home once again.

In Islam the question of the human soul has been addressed in various
philosophical, mystical, ethical and theological contexts. It is hardly possible to give a
complete picture of what was debated among Muslim philosophers and theologians
concerning the origin and the nature of the soul. Since the details of the various schools

are not directly related to the present chapter they are not being evaluated. Mir Findiriski

exclusively considers different schools of thought in regard to the existence and the

32 A Badawi, Platon en pays d’islam, p. 312. See also E. Hamilton and H. Cairns, eds., The

Collected Dialogues of Plato, (Phaedo), pp. 70- 71 & 85.
433 Aristotle, Introductory Readings, (De Anima), pp. 412a-414b.
44 plotinus, Uthiiliijiya, ed. S. I. Ashtivani, pp. 38-43.
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nature of the soul. It is worth mentioning at the outset that the word ddnd in the following
verses means “knower,” the most eminent scholar's view in this regard.

Persian Text

Transliteration

27.Guft dani nafs-i ma ra ba'd-i mA hashr ast wa nashr,

Har ‘amal ki-‘imrz kard ‘0 ra jaza fardasti.

Translation

27. The sage (savant) has said our soul will have resurrection,

Every action a human performed today he’ll be recompensed for tomorrow.

Muslim Jurists believe in both physical as well as spiritual resurrection of the
soul. The verse pronounce the belief of the followers of the shari’ah who insist that when
soul separates the body will be resurrected again in a physical form depending on the
deeds. If the deeds were righteous in the mortal life, the soul will emerge in a good form.
However, if the deeds are evil in the present world it shall appear in a bad form.
According to a prophetic tradition the present world is considered to be a farm for the
hereafter (al-duniyd mazra'at al-dkhirah). It means whatever men sow in his present
world, whether good or bad, they shall receive accordingly hereafter.** A farmer cannot
acquire any more or less than whatever he cultivates and plants.

Persian Text
BYae ob (G ptan 5 Gale 0l b w‘d&xw;,;}:.wbﬁ\‘:}uo\jﬁbwi.zg
Transliteration

28. Nafs ra natawan sutlid, ‘4 ra sutfidan mushkil ast,

Nafs-i bandih, "ashiq wa ma’shiq, ‘G mawlasti.

33 Khalkhali, pp. 210, 211.
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Translation
28. Soul (self) should not be praised, (for) to command the soul is problematic
The lord and master of every slave, whether he is lover or beloved, is God.

Some ancient scholars believe that souls are essentially pre-eternal (gadim-i bi-
dhaf). A number of these philosophers are certain of only one pre-eternal that is the
essentially necessary existent soul. Others belonging to the same group who were called
Harraniy(n believe that there are five pre-eternals; soul (nafs), necessary existence (wdjib
al-wujiid), time (zamdn), place (makdn), prime matter (hayiild). Mir Findiriski addresses
HarraniyGn's notion in the first hemistich of this verse. In the second hemistich of this
verse he rejects this idea, stating that soul should not be praised, for soul in its first
origination appears imperfect and wants perfection. It eventually ascends towards the
anticipated perfection. Every moved article needs a mover. Every seeker of perfection
needs a perfected agent to move him from a potential position to the actuality and a
perfect position. Intellect is the creator of souls and the originator of intellects is
necessary existence.*® Thus soul cannot be an originator and cannot be praised.
Accordingly it is Alldh, the lord and master of every lover or beloved, who is
praiseworthy.

Persian Text

Gliage 5 o3l e Lo 5 e o s asb b 1 b L Ul o8 29

Transliteration

29. Guft dana, nafs-i ma ra ba'd-i m3 bashad wujid,

Dar jazd wa dar "amal, 8z3d wa bi hamtisti.

Translation

29. The sage said that after we have died we will still exist,

{No matter) whether in sanction or action we will be free (of any charge} and unique.

4% Darabi, p. 135.
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Some of the peripatetic philosophers believe in spiritual resurrection. According
to Khalkhali,* although they believe that man’s soul will survive, after death, they do not
give credence to the revivification and resurrection of bodies, as they do not accept
compensation and retribution. However this idea was strongly rejected by all Divine
laws, Muslim jurists, mystics, and intellectuals.*

Persian Text

Bl 3 5 pUE (g e (s S g g5 el b s Ll caf 30

Transliteration

30. Guft dana nafs rd 4ghaz wa anjami buwad,

guft dana nafs bi anjam wa bi mabdasti.

Translation

30. The sage said that soul has beginning and ending,
The sage said soul is beginningless and endless.

The first hemistich refers to those who consider nafs as mizdj (a mixture, or
common quality which results in all physical elements performed by different parts of the
body). In this case rafs emerges and vanishes with body. The second hemistich considers
the belief of those who contemplate soul to be essentially eternal without a beginning or
an end.*

Darab in his interpretation of this verse goes further and designates those who
have voiced these ideas. According to him the first hemistich refers to Aristotle’s view
that allocates the simultaneous originating (Hudiith) of the soul with body and the second
hemistich designates Plato’s view that insists on the eternity of the soul. Rejecting the

Platonic philosophy, Darabi* advocates that the righteous idea is that nafs emerges with

47 K halkhali, p. 211.
8 Darabi, p. 157.
4% Khalkhali. P. 212.
0 Darabi, p. 158.
1 Khalkhali, P. 212.
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the body. According to him Plato's view concerning the eternity of soul back to an
incisive point. Plato does not intend to say that the soul itself is eternal; rather the inner
essence of the soul, the intellect, is eternal.

Let us look at Plato's idea more specifically. Concerning the proof of man’s soul
Plato argues that men perform actions and show capacities, which are not bodily. Such
action and capacities should accordingly belong to the soul. In Phaedo, he states "Is there
or is there not an absolute justice? Assuredly there is. Is there or is there not an absolute
beauty and absolute good? Of course there is. But did you ever behold any of them with
your eyes? Certainly not. Or did you ever reach them with any other bodily sense? And 1
speak not of these alone, but of absolute greatness, and health and strength, and in short
of the reality or true nature of everything. In general, understanding is not a function or
capacity of the body, hence it must be a function or capacity of some other thing."* Plato
identifying the nature of the soul thought of the soul as, on one hand, something which
infuses life in the body when occupying it, and, on the other hand, as something related to
life itself, or something identical with life. Being self-moving is also a sign of life. In
Phaedrus he says "...what is the nature of the soul.... the soul is identical with the self-
moving." In Phaedo he says: "whatever the soul occupies, to that it comes bearing life."
Since Plato sometimes defines the soul as "the pure thought," and sometimes considers it
as the source of life and movement of the body we may not arrive at exact meaning and
definition which Plato give us.*® Tt is remarkable that Plato is probably the first

philosopher to make a sharp distinction between the soul and the body, holding that the

%2y Teichman, The Mind and the Soul, pp. 16-17. See also J. D. Kaplan, editor, Dialogues of
Plato {Pocket Books, 1950), pp. 98-103.

43 5 Teichman, The Mind and the Soul, p. 22. See also E. Hamilton and H. Cairns, eds., The
Collected Dialogues of Plato, pp. 553-563 (Phaedrus). ,

464 Abiy Nasr Farabi, Kitgb al-Jam® Baina Ra'vayn al-Hakimain, 4" ed., (Beir(t: Dar al-Mashrig,
1985), p. 12.
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soul could exist both before and after its residence in the body and rule the body during
that residence.™

Contrary to Plato, Aristotle reasons that the soul relates to the body like form to
matter. The body is the very instrument of the soul, for matter is merely potency and
exists only as long as it is necessary for the realization of a form, whereas, the soul is
inevitably bound up with the body, and can have no life apart from it.** Considering the
Platonic and Aristotelian points of view, one may arrive at totally different views about
man. Plato sees soul absolutely separate from the body. He thought of soul as something,
which exists before joining the body. Aristotle, rejecting the idea of a duality between the
soul and the body, believes that these two things are both elements of a single substance.

Persian Text

Gely Jaud 5 1m 5 o1y sl e 3 Sl g p2la |y s s 28 31

Transliteration

31. Guft dan4, nafs rad madi wa hélast wa sipas,

Atash wa 4b wa hawa wa asfal wa a'lasti.

Translation

31. The sage said, soul has “past” and “present”, and “after”,
It is “fire” and “water” and “air” and “lower” and “upper.”

The first hemistich points to some scholars who believe in the materiality
(7ismiyat) of the soul. According to Darébi some theologians believe that soul is a fine
substance (jism-i lafif) flowing (running) in the body.*” The second hemistich points to
another ancient school of thought which believed that soul consists of four elements; fire,

water, soil and air.*®

3 Shaffer, "Mind-Body Problem," Encyclopedia of philosophy, vol. 5, op. Cit., p. 336.
“¢ John Burnet, "Soul," Encyclopedia of Religion and Ethics, Vol. 11, op. Cit,, p. 741.
“7 Darabi, p. 160.

%% Khalkhali. P. 212.
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It is impossible to give a complete picture of the debates among Muslim philosophers
and theologians concerning the nature of the soul during the past centuries. However Al-
Abiwardi (d. 966. AD) in his Rawdit al-Jannit declares that there are several
understandings of what is meant by "and" (1), namely nafs. Here are some of its
meanings:

1. The majority of theologians believe that nafs (soul) is precisely the observable
structure we referred to as badan (body).

2. Nafs is identical to the fleshy heart located inside our body.

3. Nafs is our brain.

4. Al-NazzAm believed that nafs is a collection of some indivisible elements located in
the heart.

5. Nafs consists of the fundamental parts (al-‘ada' al-'asliyyah), which are produced from

sperm.

6. Nafs is mizdj (a common quality which comes out of the combination of all elements).

7. Nafs is a fine body (jism-i latif), which runs through the body like water through the

rose.

8. Nafs is just the same as water.

9. Nafs is identical to fire or instinctive heat (al-harirah al-ghariziyyah).

10. Nafs is the breath (al-nafas).

11. Nafs is the Creator (bdri)- but He is exalted of what cruel people claim.

12. Nafs consists of four elements namely, water, soil, fire and air.

13. Nafs is a species form (siiraht al-naw ‘iyyah), which subsists in the body and is united

with it

14. Nafs is an incorporeal substance, which cannot be equated with the body and does not

have any corporeal characteristic [such as quantity (migddr), shape (shakl), direction

(jihat), place (ain), position (wad")]. Still, it is related to the coarse body (jism-i kathif) in
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such a way as to allow it to govern that body and to utilize it much like the governor does
a city or the one who loves the beloved. This is the belief of a majority of Muslim
philosophers, illuminationists, gnostics and theologians particularly Nasir al-Din Tds, al-
Razi and al-Ghazali* Considering all these doctrines about the nature of the soul and
soul-body relation, one can hardly find a commonly accepted doctrine among Muslim
philosophers and theologians.

It is worth mentioning that in regard to the origination of the soul four
classifications could be made: (i) The majority of philosophers: soul is spiritual both in
temporal origination and in continuance (rawhdniat al-fudiith wa al-baqd). (it) Galen:
soul is material both in temporal origination and in continuance (jismdniat al-hudiith wa
al-bagd). (iii) A few believers in reincarnation: soul is spiritual in temporal origination
and material in continuance. (rawhdniat al-hudith wa jisméaniat al-baqd). (iv) Mulla
Sadra: soul is material in temporal origination and spiritual in continuance. (jismdniat al-
hudiith wa rawhdaniat al-baqd).*®
Persian Text

Gy Lo 5l 48 i Lo oy U e sy 395 o dm 1y Lo s (Ul i 32

Transliteration

32. Guft dan4, nafs-i ma rd ba'd-i ma nabwad*”! wujid,

Miy naméanad®” ba>d-i ma nafsi ki ‘0 ma rasti.

Translation

32. The scholar said, there would be no life after the present,

There will be no soul (self) that fits us.

%9 Hasanzadah Amuli, ‘Uyin Masd'il al-Nafs (Tehran: Mu’assasah Intishirat-i Amir Kabir,
1982), pp. 122-23. -

70 Darabi, p. 161.

47 Khatkhali & Gilani, nist ba'd az ma.

472 K halkhali, minamayad.
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Galen's school believes that soul is mizdj (an accident = ‘arad) (a mixture or
common quality which results in all physical elements performed by different parts of the
body) and therefore is material both in temporal origination and in continuance (jismdniat
al-pudiith wa al-bagd’). Accordingly mizdj will not endure after the body terminates. The
soul will also cease to exist.?

Persian Text

el b sl g g s b ol splr g s e b ol s ciS 33

Transliteration

33. Guft dana, nafs ham b3 j3 wa ham bi ja buwad,

Guft dani, nafs niy b1 ja wa niy bé jasti,

Translation

33, The knower said, soul is both with physical location (place) and without location in
space (place),

The knower said, soul neither is without physical location (place) nor is it with location in
space (place).

The second hemistich of this verse echoes the first one. Mir Findiriski in this
verse points to the idea of those philosophers (like Mulld Sadrd and Mulld HAdi
Sabzawari) who recognize soul to be a unique reality subsisting from different virtuous
(mutafadil) levels.” Mulld Sadrd's doctrine of the physical origin of the soul, which is
discussed in detail in natural philosophy, is a position that our philosophers believed that
ilm al-nafs is a preliminary step toward knowing God and being aware of the
consequences hereafier when individual souls and bodies are gathered together at the
Resurrection {(fuashr). These goals would be attainable if we considered the soul as a

being, which survives and leads us to God both in its generation (Judiith) and its survival

3 Darabi, p. 161.
47 Darabi, p. 163.
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(bagé"). Between its physical generation and its survival in the hereafter there might exist
many virtuous levels for different men.

Persian Text

AR R i b )l oy 1y e i i 34

Transliteration

34. Guft dand, nafs r3 wasfl naydram hich guft,

Na bi shart-i shay’ bashad, na bi shart-i lasti.

Translation

34. The knower said, I do not describe (qualify) the soul (self) with anything, (the
knower) said,

It is neither conditioned by-something, nor neglectively-conditioned.

Description or qualification here, in the poet’s words, means definition. The poet
proclaims that since nafs has no quiddity, it has no definition. For definition for quiddity
is with quiddity. Whatever has no quiddity has no definition and therefore it is neither
conditioned by-something (bi sharti shay"), nor negatively-conditioned (/G bi shar). The
majority of philosophers acknowledge the Necessary Existence (wajib al-wujiid) only as
the pure reality without quiddity. They maintain everything to be a composition-pair of
existence and quiddity. Contrary to the preponderance of philosophers, Shihab al-Din
Suhrawardi believes that not only the Necessary Existence, but, also the soul and the
intellect are pure realities (wuyjiid-i sirf) having no quiddity. They have no definition and
therefore they are neither conditioned by-something, nor neglectively-conditioned.”
Khakhali™ who agrees upon the pure reality of the existence of nafs with Suhrawardi
explains for us why he believes that nafs is like God and it is pure reality. He maintains

that nafs neither has genus nature (al-fabi'at al-jinsiyah) nor has specific nature (al-

475 Darabi, p. 164.
476 K halkhali, p. 214.
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fabi'at al-nowiyah). Nafs also has no individual nature (al-fabi’at al-shakhsiyah). It is
rather a kind of existence. Its unity is also like the unity of Necessary Existence; out of
threefold natures; i.e. genus nature, specific nature and individual nature.

Consequently, it is clear through the different definitions provided by Mir
Findiriski in his philosophical ode that it is quite difficult to give a fair definition or a
complete picture of what was debated among Muslim philosophers and theologians
concerning the nature and definition of the soul. Examining Mir Findiriski's writing
concerning the soul, one is hard put to his exact idea. However his Aristotelian approach
might lead us to the idea that soul is a perfection of the body, which keeps it alive. The
Platonic idea is also evident in Mir Findiriski's doctrine. I think regarding the soul-body
relation problem, he believes that soul needs the body as tool. Being substantially apart
from the body, the soul continues its life after the death. Preferring the Platonic idea
because of its spirituality and closeness to the spirit of Islamic thought, Mir Findiriski
appears to be more Platonic in his approach while describing the soul. It could be said
that Mir Findiriski neither agrees with the Platonic notion that the soul existed before its
connection with the body nor complied with the idea of transformation of the soul into
another body - as believers in metempsychosis (ashidb al-tandsukh) believed. Trying to
show the nature of the soul and its spiritual activities, Mir Findiriski artives at an esoteric
conclusion. As he states in the next verse, although many people may consider these
words cryptic, the real meaning of these words are still mysterious. According to Mir
Findiriski the only way to solve these problems and come to a fair understanding of the
true nature of the soul is through the spiritual purification by following the teachings of
the Infallible Imams.

Persian Text

&Waﬁfq&bx&f.&\gﬁ uﬁﬁ}&'ﬁj}‘yjﬁ%&ij‘)(‘,\g.35

Transliteration
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35. Guft dana, in sukhanhd®” har kas? az wahm-i khish,
Dar nayabad gufi-i ré, kin gufi-i mu ammasti.
Translation
35. The knower said, everybody, based on his imagination, said these words,
The words were not understood, for these words are a riddle (mysterious).
Many people may call these words mysterious and many others may not even
understand what the real meanings are. However, these words have always been
misunderstood and misinterpreted by many ignorant and illiterate people.

Persian Text

&»L&,.é)u%ﬁ)djjﬁ;é))sdjj bwf;i&;::):kgﬁajé.ﬁ.36

Transliteration
36. Har yiki bar digari darad dalil az guft-iha,""®
Jumli dar*” bahth wa niza* wa shiirish wa ghawghasti.
Translation
36. Everybody brings his own argument in support of his words (to prove his words),
All were in discussion (argument) and dispute (quarrel) and revolt and uproar.
Since illiterate people understood these words incompletely, they try to justify,
excuse, quarrel, dispute until finally they go against the grain.

Persian Text

Gl mY 5 b o olas 8 s lgaand 5o ool onme 5 3l S 37

Transliteration
37. Baytaki az Bl Mu'in &ram dar istishhad-i khish,

Gar ch-i 4n dar bab-i digar layig-i injasti.

477 K halkhali, n sukhanhi guft déna.

478 K halkhali & Darabi, Gufi-i.
19 Khalkhali, dar miyan-i.
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Translation
37.1bring a verse from Abl Mu'in (Nasir Khusru) to illustrate my argument,
Although that verse is mor fitting in an other section.

Nasir Khusru Sayyid al-Husayni, a contemporary philosopher with Ibn Sind, held
discussions with him and met Shaykh Abu al-Hasan Khirgani. He grew up in Khurisan,
“Irag énd Egypt and died in Badakhshédn. When he met Shaykh Abu al-Hasan Khirgéni,
he requested his assistance in avoiding disputes and quarrels in studies and guidance for
his spiritual condition. The Shaykh referred to a poem that Nésir Khusru had versified
only the night before and which was not known to anyone. Shaykh explained to Nasir
Khusru that you have wrongly stated in your poem that the most superior, preferable and
distinguished existents in this world are the universal intellect and universal soul. This,
said the Shaykh, is incorrect because it is not ‘agl (intellect) which is most superior,
preferable and distinguished in this world; it is love, passion and commitment. When
Nasir Khusru witnessed this generosity, and exceptional knowledge, his gratitude and
admiration for the Skaykh were intensified.”

However in this verse Mir Findiriski furthers his argument by referring to a poem
from Nasir Khusru. Nasir Khusru acknowledges the meaning given by Mir Findiriski in
verses 35 and 36.

Persian Text

Gl ol sleas Sl Sl QWS b Shasr Gl e 4 g8 B S S 38

Transliteration
38. Har kasi chizi hami giiyad bi tirih ra’y-i khish,

cﬁ481

Ta gaman ayad ki Qusta ibn Ligist].

Translation

% Darabi, pp. 170-1.
1 Darabi & Gilani, an.
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38. Everybody say something with his own vague (indefinite} view,
Until it seems that he is Qusta ibn LGga.®

Qusta ibn LGg3a, d. 300 A.H, a Christian philosopher from Ba'labak and Syria,
Ya'qlib Kinidi’s contemporary, traveled to Rome and studied there. He returned to Syria
and translated many Latin books into Arabic. He was well versed in astronomy,
geometry, logic, theology, natural science and physiology.®* Mir Findiriski in this verse,
which is quoted from Nasir Khusru, announces that some ignorant people, who failed
even to comprehend the real meanings of the statements made by the intellectuals, put up
a front of being learned and wise like Qusta ibn Lqa.

Persian Text

R AW FANE TGS P Pl sy e onieg olUb 215 39

Transliteration

39. Kéash dandyan-i pishin miy bigufiandi tamam,

Ta khilaf-i ndtamiamén az miyan bardashti.

Transiation

39. How good it would be if the knowers before us had said everything completely,
So that the quarrel (dispute) of those who are imperfect would be eliminated.

People differ from one another in their physical ability and intellectual capacities.
Accordingly their physical as well as spiritual capacity, potentiality and workability are
different. The wise men always considered the prophetic tradition, "talk with people
moderately (in a required manner or according to their intellectual capacity)” and try to
talk, write and communicate with people secretively. The sages do not reveal and disclose

righteous truths to everybody.®

2 Qusta ibn Ligé (d. 300 A.H.) is the first one who wrote a treatise on the difference between
soul {(al-riif) and the spirit (al-nafs). See J. W. "Qusta Ibn Liqd's psychophysiological treatise on the
difference between the soul and the spirit..." Seripra Mediterranea, vol. 2. (1981) pp. 53-77.

3 Darabi, p. 172, and Khalkhali, p. 219.

8 Darabi, p. 172, and Khalkhali, pp. 218-219.
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Persian Text

Sl sl oy ‘&j)'j A ab Lebs ol a5 3jj ol &y s 40

Transliteration

40. Nafs ra in ariz( dar band déarad di’iman,

T4 bi band-i**® 4rizG’1, band andar pasti.
Translation

40. Desire keeps the soul in bondage in this world,
While thou hast desire, thy feet are tied.

The most important factors, which predominate the soul and prevent it from
ascending and purging itself, are the temporal desires, wills and decisions. Human
intellect increases as the soul sheds worldly desires while intellect declines with a growth
in the materialistic desires of the soul. In other words desires and aspirations are the
essence of soul. If they were to be removed from the soul, soul would be modified to
intellect and eventually shift to intellect. Therefore, in the next verse the poet emphasized
the fact that each wish in this world is followed by another wish. Accordingly there exist
endless wishes. Therefore we must think of a type of wish (i.e. theoretical, ideological,
ideational wish) beyond the worldly kind, which bear no similarity to any other desire.
According to Darabi the word tasawwuf (mysticism) consists of four letters. Each letter
points to three mystical and spiritual positions and sums up twelve positions. The first
letter "t" points to renunciation (al-tark) (of the world and/or abandonment of pleasure),
repentance {(al-tawbah) and piety (al-fugd). The second letter "s" points to patience (al-
sabr), truthfulness (al-sidg) and inner purity (a/-safd). The third one "w" points to love;
friendship {(al-wudd), invocation; litany (al-wird) and faithfulness; fidelity; loyalty (;zl—

wafd). The fourth one "f" points to The One (al-fard), meditation; thought (al-fikr) and

85 Darabi & Gilani, bibinad.
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annihilation (al-fund").* Annihilation is the last position (objective) in which all eleven
preceding levels are actualized.

Persian Text

Gl sl ol 5l an S al aalys ok o oo b el e plee ul el s 4]

Transliteration

41. Khahishi andar jahin har khahishi r8 dar pay ast,
khéhishi bayad ki ba'd az 4n nabashad khésti.
Translation

41. Each wish in this world is followed by another wish,
The wish must be sought beyond which there is no other.

The last wish, which is the most crucial of all desires, is the intellectual level in
which all man's perfections are realized. The ultimate goal for men is to obtain the
complete intellect. The only way to aquire this intellectual and spiritual level is
purification of the soul from any worldly desires, wills and aspirations.®” The poet in this
verse addresses us to one of the most significant and clearly the ultimate position of
sages, mystics and ascetics, which is® satisfaction, gratification and humbleness before

Alldh. Thus mystic's wills, wishes and decisions will be amortized in those of Alldh.

8 Darabi, p, 174.
7 Khalkhali, p. 219.
48 Darabi, pp. 177-8.
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Mir Findiriski on Epistemological Problem

It might be said that the first three lines of the Qasidah raise basic
epistemological issues, especially ones conveyed by Platonic ideas. I would therefore
like to quote the verses in transliteration and literal translation and then explain the
four theories of knowledge to which they refer as well as the interpretation that Mir
Findiriski himself may have intended to convey. I shall follow this approach
throughout the present chapter.

Persian Text (Lines 1-3)

GV 5ozl s 45 58 Gose Gled s s s Aol b a
Sy o Jel bl YLy, R A S T

Gl Sos S el S cAb g e s 5o b e o) 3
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Literal Translation:
1. Heaven with these stars is excellent, happy and beautiful;
Whatever there is above has a form below as well.
2. The lower form - if the ladder of inner knowledge,
be climbed — is one in origin with the higher.
3. No exterior understanding can discover this word,
Whether it be that of an Abl Nasr (al-Farabi) or of an Abd "Ali (Ibn) Sina.*®

Introduction

Philosophy basically consists in the attempt to answer the most fundamental
questions of existence. The notion of 'fundamental' however is relative: question A is
more fundamental than question B if and only if the answer to question B takes for
granted or presupposes the answer to question A. For example, the question 'what is a
human being?' a relatively fundamental question, may not be an important question to
everyone. By the same token the question 'does my lover truly love me?', which is not
a fundamental question, may nevertheless be an important question to someone who
does not find the fundamental question 'what is a human being?' at all important. A
philosopher is a person who thinks that the fundamental questions are important
questions and who seriously tries to provide answers to them. Philosophy is both
epistemology and ontology. Epistemology is the branch of philosophy that deals with
the most fundamental questions about knowledge, while ontology is the branch of
philosophy that deals with the most important questions about what exists or may
exist. Since one regularly presupposes that the objects of knowledge exist, it is, in
practice, very difficult to disengage epistemological from ontological concerns.

Indeed, this is one of the chief lessons in the history of modern philosophy. In order to

A part translation is given by S. H. Nasr in his article 4 History of Muslim Philosophy, pp.

923.
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appreciate better Mir Findiriski’s position, we must try to understand the conceptual
foundation of epistemology.

What is epistemology? What is theory of knowledge? Every human being is
confronted with different questions and enigmas. Each and every one of these
questions addresses a different aspect of life. These questions however are not, in
respect of value or significance, of the same level and therefore cannot be evaluated at
one level. Only some of these questions are so fundamental that, if they remain
ﬁnresolved, other problems will never be addressed. Epistemological questions are of
this nature. If the problems of this branch of philosophy prove insoluble, we will be
unable to arrive at solutions to other branches of philosophy. If the issue of value of
intellectual knowledge is not affirmed any claims presented as actual solution to such
problems will be irrelevant and inapplicable. For there will always remain some
questions concerning how the intellect can provide a correct solution to these
problems.

Although epistemology as a branch of philosophy does not have a long
history, it may be said that the problem of the value of knowledge, which forms the
central pivot, has been raised in some form or another since the most ancient periods
of scientific inquiry. It was not until the time of John Locke (1632-1704) and Leibniz
(1716-1646) that epistemology began to be discussed independently of other
discussions and problems. Berkeley and Hume are two other major philosophers who
have discussed these same questions.

The Importance of Epistemology

That "man is able to know" is one of the most fundamental and central axioms
in the whole debate concerning the "theory of knowledge" or epistemology. It is most

evident that unless this axiom is acknowledged, no other question or scientific
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problem can be solved. In other words, questions of epistemology are prior to any
philosophical or scientific problem, including that of ontology. For until we do not
recognize the value of intellectual knowledge and concur that we are not able to
understand, no solution that we may suggest for any other problem —~ whether
philosophical, psychological, economic or scientific in nature — can be proposed with
any confidence. The question of the value of human knowledge is one of the oldest
ones facing us and has been considered by philosophers in many different lands and
from many different perspectives.

Before we attempt any definition of epistemology, it would be useful to
examine how it impacts on the most fundamental questions of ethics, theology and
mathematics. Take the following groups of propositions for example:

A) 1. Ethical commands and propositions are absolute.
2. God is only one.
3. The center of every triangle meet at just one point.
B) 1. Ethical commands and propositions are relative and not absolute.
2. God is not one.
3. The centers of every triangle do not meet at just one point.

Which group of the above statements does one accept? Can one accept either
groups together, i.e., A and B, or neither of them, or just the "A group" or just the "B
group"? Of the four options, it is clear that we may not consider both groups to be true
and valid, just as we cannot reject both groups as false and invalid. We must therefore
make a choice, and most of us would choose to reject the propositions in the "B
group" and accept those in the "A group." However, it is right to ask by what criteria
one would choose the "A group” and reject the other three options? What is the way

in which we recognize that some of these statements are true and authentic and others
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false and erroneous? Is there any way to distinguish real from unreal, correct from
incorrect and actual from false? Indeed, we may go further and ask the basic question:
How are we able to know facts and realties? The question of the capability of man to
know what is fact or what is true and to distinguish between the truth and deception is
one of the major problems in the history of philosophy.*”?

The question of epistemology can also be put in the following way: What is
the way in which we know the world outside? In other words, in which authentic way
may we know the world outside? Is this way a sensual/experimental way, an
mntellectual way, or an intuitive way, or it is a combination of two of these or a joining
together of all of them? It seems that the positivist and experimental philosophers
have chosen the first way, peripatetic and realist philosophers the second,
illuminationist philosophers and mystics the third, and followers of transcendental
philosophy the last. In my opinion at least we should not restrict our knowledge to the
experimental way. It is sharply clear that every person realizes some sort of
knowledge inside of himself, which is not experimental. That leaves us with the
second and third ways of knowing. To judge between these two ways is not easy.
Although the followers of transcendental philosophy were able to combine peripatetic
and illuminationist philosophy and the mystical elements, nevertheless there still
remains a great deal of research to be done in this regard. In other words, although in
Islamic philosophy there is still little independent treatise or chapter that discusses the
"theory of knowledge or epistemology," nevertheless most of the discussion, debate
and argument on this issue has been disputed in isolated writings, such as in chapters
on science and perception, intellect, mental existence, soul and its modes.”! In order

to elucidate the real significance of this problem and the position of Mir Findiriski, I

% Muhammad Husain Zadah, Ma rifat Shindsi (Qum: Intisharat-i Mu'assassah-i Amizishi
Pazhahishi Imam Khumaini, 1998), pp. 17-18,
1 Murtadd Mutahhari, Mas'alah-i Shindkht (Tehran: Intisharat-1 Sadra, 1990), pp. 16-17.
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must explain briefly the definition of epistemology, the possibility of having
knowledge, the instruments or the tools of epistemology, the sources of knowledge,
the levels of knowledge, the types of knowledge, and the criteria by which we may
recognize true knowledge from false.

The Definition of Epistemology or "The Theory of Knowledge.”

Some philosophers define "knowledge" as a reflection of the external world in
man's mind. Since a definition is intended to make known or to introduce, while
epistemology or knowledge also means to know, it would seem that the concept of
knowledge is self-evident. However, epistemology or the "theory of knowledge" as a
branch of science can be defined as a science in which man's knowledge, its value, its
types and the criteria for its correctness and incorrectness are all areas that need to be
discussed.”? The very first problem therefore that needs to be examined is whether
knowledge is possible or not.

The Possibility of Having Knowledge: Pyrrho's Enigma

Many scholars have struggled with skepticism, agnosticism, and sophism in
their own minds over fhe last three millennia. Skepticism especially has grown as a
philosophical view and as a set of arguments directed against traditional philosophies,
theologies, and beliefs, and as a critical view countering various positive intellectual
positions. Though modern skepticism entered the intellectual playing field in the
sixteenth century, earlier forms of philosophical skepticism had appeared in ancient
Greece, and had been systematized during the Hellenistic period into a series of
controversial positions invading various forms of dogmatic philosophy.493 The first

enigma that skeptics in all eras have addressed regarding the "theory of Knowledge"

*? Muhsin-i Gharaviyan, Dardmadi bar Amiizish-i Falsafah (Qum: Intisharat-i Shafaq, 1998),
pp. 81-82. .
# Richard H. Popkin, "Skepticism in Modern Thought," Dictionary of the History of Ideas:
Studies of Selected Pivotal Ideas, vol. IV (editor in chief Philip P. Wiener, Charles Scribner's Sons,
New York, 1973), pp.240-1.
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is this: is knowledge possible? Subsidiary questions include: can anything actually be
known in metaphysics or ethics? And can we know the world outside? Some
philosophers would say that ability to know anything outside ourselves is impossible.
"Doubt" and "I don't know" are the inevitable destiny of man. Popkin tells us that
"[tThe Pyrrhonians developed a series of ‘tropes' that is, skeptical reasoning, leading to
a mental state of neutrality and suspension of judgment about all matters that are not
immediately evident."* The reason for this, Pyrrhonians say, is that our tools to
know things are either sense or intellect, and both are prone to rﬁaking mistakes. Since
our senses and intellect are so capable of misleading us, we cannot trust them.
Accordingly, "doubt" and "skepticism" are the indispensable destiny of human
beings.495

The Answer to Pyrrho and His Followers

The fundamental question that may be posed to the Pyrrhonians, however, is
that if they doubt everything, can they not also have doubts about their doubt? In other
words, would Pyrrho, who doubted the sense that led him to believe that a stick in a
glass of water is curved when in fact it is not, acknowledge whether he doubts also the
doubt itself? This is a very important point for Descartes, who once said "I think,
therefore I am." For Descartes, the proof that there exists a soul totally independent of
the body constitutes a by-product of his revolutionary approach to the problem of the
criterion of certainty. In his Discourse (Part IV) he describes how he arrived at the
rock-bottom certainty of his dictum cogito ergo sum- (I think, therefore I am): “T saw

that I could conceive that I had no body, and that there was no world nor place where

7% R. H. Popkin, "Skepticism in Modern Thought," Dictionary of the History of Ideas, vol. 1V,
p. 241,
5 The arguments of the Pyrrhonians were collected by one of their last leaders, Sextus

Empiricus {second or third century A.D.) in his Pyrrhonian Hypotyposes and Adversus Mathematicos.
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I might be; but yet that I could not for all that conceive that I was not. Thus he
concluded that he was.”**

In the Muslim world as well certain anti-rational theologians have made use of
skepticism to challenge the metaphysical views of the Islamic philosophers. Al-
Ghazali attacked the claims of his contemporaries to knowledge of the necessary
conditions of the universe by offering arguments that employed skepticism to lead
people to accept his religious mystical views. However, al-Ghazali soon realized that
whatever doubts he might have, he had never doubted that he had thoughts, or a pen
in his hand, or certain sounds that he had heard. Consequently he, like Descartes,
accepts a certain foundation for his thought‘and builds up his entire philosophical
system on that foundation.*’ Knowledge of doubting is therefore knowledge in itself.
Hence, we can say that a man can be mistaken in some of his perceptions while
perfectly correct in others. What is really needed in such a case is a yardstick or
criterion that will allow us to distinguish between correct and incorrect statements.
Logic plays an important role in this regard. Before we go on to discuss this problem,
let us look at the respective views of the Qur’an and the Old Testament with regard to
the possibility of knowledge.

The Qur’in and the Problem of "The Theory of Knowledge or Epistemology"

Does the Qur’an acknowledge the possibility of having knowledge? This can
be seen from a careful look at the following verses of the Qur’an: "And He taught
Adam the names, all of them; then He presented them unto the angels and said, Now
tell me the names of these if you speak truly" (2/31). In the next verse God explicitly

makes it clear that God has taught the Qur’dn to man. "Has taught the Qur’an" (55/2).

4 Jacques Choron, "Death and Immortality," Dictionary of the History of Ideas: Studies of
Selected Pivotal Ideas, vol. 1 (Edited in chief Philip P. Wiener, Charles Scribner's Sons, New York,
1973), p. 640.

7 R. H. Popkin, "Skepticism in Modern Thought," Dictionary of the History of Ideas, vol. 1V,
p. 241. See also M. Mutahhari, Mas’alah-i Shindkht, pp. 20-22.
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Furthermore in the following verse the Qur’an calls man's attention to the fact that
God has taught man literacy, that He has given him the ability to write: "Who taught
by the pen" (96/4), "taught man that he knew not" (96/5). These verses of the Qur’an |
clearly indicate that Allah taught mankind, and that mankind can in fact be taught.

In other verses, the Qur’an asks man to look at the heavens to realize and find
out what is in the heavens and earth. "Say: Behold what is in the heavens and in the
earth! But neither signs nor warnings avail a people who do not believe" (10/101).
When the Qur’an invites us to know the world, heavens, earth and whatever is in this
world, it means that knowledge is certainly possible. In the following verse the
Qur’an asks man to study and care for his own soul in order to find out about himself:
"O believers, look after your own souls. He who is astray cannot hurt you, if you are
rightly guided, unto God shall you return, all together, and He will tell you what you
were doing" (5/105).

The above underlines the fact that the Qur’an constantly reminds man to seek
to know everything, including himself, the heavens and the earth showing that
knowledge is not impossible.

The Tools of Knowledge

What are the tools by which we apprehend? One of the main ones of course is
our sensory system. There exist however many different views concerning the tools
of knowledge, chief among them that of Plato and his school.*® Plato believed that
the only real tool of knowledge is intellect. According to him, the subject of
knowledge is universal, not particular. He did not consider anything particular to be a
real thing, thus making it ineligible as an object of knowledge. For him, only

intellectual knowledge counted. Aristotle on the other hand believed that the subject

% We will explain his ideas later in detail.
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of knowledge is both universal and particular. According to him, the universal and the
particular are both real. The tool of particular knowledge is sense, while that of
universal knowledge is intellect. European philosophers, like Thomas Hobbes, John
Locke and David Hume, believed that the only tool of knowledge are senses. They
downplayed the role of intellect, by which I mean analysis, assimilation, classification
abstraction, separati(;n and privation (fajrid).*® Some modern Western philosophers
such as Henri Bergson, Alexis Carrel, William James and Blajse Pascal®® considered
the heart to be a tool of knowledge. Bergson™' in particular says that as sense is a tool
of living, intellect is also a tool of living. The only tool of knowledge is heart and
mystical sense. Descartes like Plato believes that the only means of acquiring
knowledge is via the intellect and that sense is good only for action and living.>%
Many scholars considered natufe to be one of the sources of knowledge, and man's
senses one of the tools of acquiring it. Man has several different senses: seeing,
hearing, tasting, touching and smelling. Deprived of one of these, he is certainly
deprived of one kind of knowledge (man fagada hissan fagada “ilman). If someone is
born blind, for instance, he will never understand colors. No matter how much one
tries to convey to him the quality of the colors, he will never be able to understand
what you mean.

In addition to sense, however, man needs to exercise analysis (fgjziyah) and
assimilation (tarkib) of all kinds. Analysis and assimilation are acts of the intellect.

We know nothing if we do not label, classify and sort things into different categories.

% One of the most important problems here is that European philosophers did not differentiate
between experience (tajrubi-h) and induction (istigrd"). Induction has dubious credit (/'tibdr-I zanni)
but experience has assuredly credit (I 'tibdr-I yaqini). See M Muttahari, Shindkht, p. 48.

0 philip P. Wiener, "Pragmatism,” ," Dictionary of the History of Ideas: Studies of Selected
Pivotal Ideas, vol. 111 (Edited in chief Philip P. Wiener, Charles Scriber's Sons, New York, 1973), p.
565.

! Ibid.

2 M. Mutahhari, Shindkht. p. 50.
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All philosophical schools of thought accepted some system of categories, one group
for instance proposing ten categories, another five, and so on. Intellectual analysis,
assimilation and classification of things in different categories are acts of the intellect.
We become aware of things by our senses, but only partially (juz); it is only by
means of our intellect that we fully understand by generalizing (¢ 'mim) them.
Abstraction, separation and privation (fajrid) are other tasks discharged by our
intellect, which in doing so shows itself capable of dividing an individual external
thing into two or more parts. For example, we never encounter the pure quantity of
five (panj-i mujarrad) outside ourselves; whatever exists in the external word must be
five “somethings”, such as for example five “fingers,” or five “apples.” Accordingly,
although we need the senses to know what is beyond ourselves, nevertheless it is a
necessary condition, not a sufficient one. The sufficient condition on the other hand is
fulfilled when we employ another tool, that is, the intellect, which we use to analyze,
assimilate and abstract.>®

Furthermore, there is another way of understanding, which has been suggested
not only by Muslim philosophers and mystics, but also we may attributed to some

%% This understanding is achieved via the

Western scholars such as William James.
purification and edification of the soul, providing us with a sort of knowledge which
is inaccessible either through the senses or the intellect. This knowledge is called
knowledge by presence or mystical experience.

We may summarize the sources and tools of knowledge as follows: Nature is a

505

source of knowledge and man's senses the tool of acquiring it the intellect is

03 M. Mutahhari, Shindkht. pp. 38-42.

4p_P. Wiener, "Pragmatism," Dictionary of the History of Ideas, vol. 11, p. 568.

%% plato did not recognize nature as a source of knowledge for he did not recognize particular
(juz') as a truth {#agigar). Since man's relation to nature is through his feeling and whatever we receive
and understand through feeling is particular accordingly we receive, Plato says, no knowledge from the
nature. And therefore nature is not a source of our knowledge. The only way to know, Plato says, is
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another source of knowledge whose tool of acquisition is reason, and the heart the
third source of knowledge, accessible via the tool of purification of the soul.

The View of the Qur’an in Regard of the Tools of Knowledge

What tools does the Qur’an accept? Does the Qur’an recognize the senses as a
tool of knowledge? Does the Qur’an recognize intellect as a tool of knowledge? Or
does it accept both, or even add further tools for acquiring knowledge? Look carefully
at this verse: "And it is God who brought you forth from your mothers, you know
nothing, He appointed for you hearing, and sight, and hearts, that haply so you will be
thankful” (16/78). This verse clearly indicates that, as well as our senses, the Qur’an
recognizes another source of knowledge, i.e., hearts (afidah pl. of fu '4d).>*° However,
it is not in keeping with the nature of the present chapter to explain and elucidate that
this verse obviously rejects Platonic ideas. For this Qur’anic verse says that man,
when created, knows nothing, while the theory of knowledge advanced by Plato says
that man knows everything before even coming into this world. According to Plato,
man's soul can exist independently of his body (in fact, before the body even exists) in
a higher world. While in contact with the incorporeal realities (muthul) the soul
understands them, but loses or forgets this knowledge on coming into this world.
However, when man forms a connection in his mind (through his senses) to particular
- meanings, he remembers the higher ideas.
The Sources of the Theory of Knowledge
The question of the sources of human knowledge has long been one of the

most controversial problems in philosophy, both in the Islamic world and in the West.

dialectic using intellect and logical arguments (dialectic: art of discovering and testing truth by
discussion and logical arguments). Descartes and Bayken two more naturalist philosophers did not
recognize nature as a source of knowledge. They declare that although we study the nature through our
feelings, nevertheless the result is not scientifically important. We may say that the result practically is
useful not scientifically because we are not sure about the result of our feelings. M. Muitahari,
Shindkht. pp. 61-2.

508 Fakhr-i Rizi, al-Tafsir al-Kabir, vol. 5, under the interpretation of the verse 78 chapter 16.
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The epistemological question seeks to discover the essential elements constituting
human knowledge while trying to determine the broader nature of human intellectual
life and even how thought is itself constructed.

Each person knows different things and acquires diverse facts. It is clear that
in the case of most of mankind knowledge is produced through other knowledge. In
order to produce and discover more knowledge one must benefit from previous
knowledge. This is achieved through perception (idrdk), which is of two types: first,
representation (fasawwur) which is a simple and single perception, like the perception
of light (nir) or of sound (sawr); and second, affirmation (tasdig), such as when we
say, "the sun is brighter than the moon."

Furthermore, representation is itself of two kinds: first, simple representation
(al-tasawwur al-basif) as in the perception of existence or unity and second,
compound representation (al-tasawwur al-murakkab) which is made up of two or
more single representations, like "golden mountain" or "orange juice." However the
essential question goes back to the origin and the sources of simple representation (a/-
tasawwur al-basif).>"

Simple Representation and its Origin

There are four theories, which attempt to explain the nature of simple
representation as a mode of perception:

1. Rational Theory
2. Sensory Theory
3. Extraction (or Abstraction) Theory

4. Remembrance/ Platonic Theory (Recollective Theory)

**" Muhammad Bagir Sadr, Falsafatund (Bayrit: Dar al-Ta aruf lil-Matbi 4t, 1980), pp.57-8.
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As it is beyond the limits of this chapter to cover all these theories in detail, I
would like to deal only briefly with the rational, sensory and extraction theories and
‘pay more attention to Remembrance/Platonic Theory, where Mir Findiriski's ideas
will be further developed.

1. Rational Theory

Many European philosophers, such as John Locke,’ % René Descartes and
Immanuel Kant, basically insist that there are two fundamental sources for man's
representations (fasawwurdt): feeling (sensation, fsds) and nature (firrah). We
represent in our mind heat (fardrah), light (ndr), taste (f1'm) and sound (sawf)
because we feel them with our sensory organs. We also represent some other concepts
such as God, soul, length, and motion, which clearly are not represented through our
sensory organs; rather we represent them by our nature, they are ever restored in the
essence of our nature. Accordingly the basic sources of man's representations,
Descartes and Kant say, are sensation (7fsds) and nature (fifrah). The reason why
these philosophers recognize two sources for man's representations is that they did not
find sensory sources for some types of representation, such as soul or length.*”

The Annulment of Rational Theory

.Various responses can be offered to Descartes’ theory. First, if we could
reduce all representations to just the senses, as Locke, Hume and Berkeley (the prime
exponents of sensory theory) advocate, there would be no justification for rational
theory. Second, there is the philosophical principle that it is impossible to create out
of the simple (basif) innumerable and multifarious effects, works and signs. Since

soul is simple, therefore, it cannot by its nature create more than one effect.

% John Locke, An Essay concerning Human Knowledge, Collated and Annotated, with
Prolegomena, Critical, and Historical by Alexander Campbell Fraser, vol. 1 (New York: Dover
Publications, Inc. 1959), pp. 121-2.

%% M. B. Sadr, Falsafatund, pp. 61-2
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Accordingly the existence of so many representations in our soul or mind must be
caused by something extraneous to the soul, such as our senses and feelimgs.510

Moreover we may say to advocates of rational theory that when man is born,
he finds not even a single representation in his nature. This fact is echoed in the
Qur’anic verse "And it is God who brought you forth from your mothers, you know
nothing, He appointed for you hearing, and sight, and hearts, that haply so you will be
thankful" (16/78). Here it is clearly indicated that man knows nothing when he enters
this world.

My Selution

We may however defend rational theory by saying that, although we do not
have any representation when we are born, nevertheless we will have them by virtue
of time and during the time to come. In other words, although natural representations
are not with the soul in actuality (b7 al-fi I}, nevertheless the soul will have them in
potency (bi al-quwwah) and during a future time. Therefore natural representations
are not caused and created by the feelings, rather, they are in the soul indirectly and in
potency they will show themselves little by little.

2. Sensory Theory

In contrast to philosophers of the latter school, John Locke!!

strongly
believed that we should consider sensation as the only source of our representations.
According to him, all other representations (tasawwurdt) are made of changes to the
representations which come from our sensory organs. To the view of this group there
is no meaning for essential natural representations (tasawwurdt-i dhdti-yi find). At

first our mind is like a white, colorless tablet, without inscription, but which

eventually accepts representations through external (whiteness, blackness, heat,

' M. B. Sadr, Falsafatond, pp. 62-3.
1y Locke, An Essay concerning Human Knowledge, vol. 1, pp. 121-145.
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coldness, softness, coarseness,) and internal (pleasure, pain, eagerness, will, doubt,
deciding) senses. Our intellect assimilates, classifies, abstracts, separates, and
excludes whatever it receives through one of our senses. John Locke says: "there is
nothing in our intellect, which is not existing before in our sense." 12 Therefore,
according to this view, even the earliest elements of man's intellect are restricted to
what he obtains through one of his external or internal senses.

The Annulment of Sensory Theory

It is therefore difficult to believe that the only sources for man's
representations are the senses. For while the loss of a sense means the loss of the
ability to make representations on the basis of that sense, this does not obviate the
power of man's mind to produce and consider subjectively new meanings from
sensual representations, which he received through his senses. Therefore mentally
posited concepts (i ‘tibardt-i “aqli) such as causality or causal relationship, substance
and accidence, possibility and necessity, unity and multiplicity, existence and non-
existence, are merely products of our mind. Consequently sensory theory is also
unac:ceptable.“3

3. Remembrance, Platonic Theory (Anamnesis)*

The concept known as "Remembrance Theory" is based upon two essential

principles:’”® first, the existence of man's eternal soul and the existence of ideas

*12 Sayyid Muhammad Husayn Tabataba, Usil-I Falsafah va Ravish-1 Realism;, introduced and
noted by Murtadd Mutahhari vol. 2 (Qum: Intish8rit-i Sadrd, n.d), p.18.

Y M. B. Sadr, Falsafatund, pp. 67-8.

*'* E. Hamilton and H. Cairns, eds., The Collected Dialogues of Plato, pp. 55-60 (Phaedo), and
pp. 857-871 (Theaetetus).

*% Both of which are not accepted by Aristotelians. Soul in its philosophical and intellectual
concept does not exist independently of his body (or in fact, before the body even exists) in a higher
world. Soul is a result of substantial motion in matter. Soul begins with matter; accepts its characters,
like a baby lives in his mother's stomach. The difference between the growth and development of a
flower and a baby is that a flower does not change from its vegetal case (fdlat-i nabidti) while a baby
moves forward gradually and changes dramatically. In his month of four, he develop from vegetal case
to animal level, feels pain and senses happiness. However a baby does not remain like an animal. He
progresses, wishes, thinks during coming years. Consequenily, Aristotelians explain, the soul is the
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(muthul; incorporeal realities). According to Plato, man's soul can exist independently
of his body (in fact, before the bédy even exists) in a higher world. Man's soul, which
is capabfe of dwelling freely in an eternal and higher world, is able to come into
contact there with the incorporeal realities (murthul) and understand them. Then, when
man's soul is compelled to descend from the incorporeal world and approach his
body, he loses all his knowledge. However, when he forms a connection in his mind,
through his feelings, to particular meanings, he remembers the higher ideas. In fact,
worldly meanings are nothing except reflections and shadows of higher, eternal,
Platonic ideas. When man perceives a meaning in this world, he immediately
remembers higher, eternal, Platonic ideas. Consequently man's representations
(tasawwurdt) precede his feelings, which in turn, are nothing more than a memory of
knowledge learned in a past existence.

Mir Findiriski and the Theory of Knowledge

Mir Findiriski's philosophical ode appears to reflect similar ideas. According
to him, cognition is a result of remembrance of previous ideas and representations. He
declares for instance at the beginning of the work that the universe's beauty,
happiness, and excellence lie in the fact that its lower aspect (sirat-i zirin) is exactly
the same as its counterpart in the higher world. He clearly explains, in the second line,
that the higher form is the origin of man's representations. The word as/ (in verse 2)
means the basis, the origin, the root, the source, while the word yiktds#i (in the same
line) means “the same,” or “united.” In the third line, however, Mir Findiriski, goes

further and declares that this theory is of such a nature that it had remained unknown

result of substantial motion in matter and does not exist before the body exists. As it is the case with
perception, understanding, and ideas. According to Aristotle ideas are made through our sensations.
According to him all representations (tasawwurdr) are made of changes to the representations which
come from our sensory organs. Then our intellect assimilates, classifies, abstracts, separates, and
privates whatever he receives through one of our senses. Therefore ideas are the same sensory
concepts, which are assimilated, abstracted and classified. M. B. Sadr, Falsafatund, pp. 60-1.
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even to such great philosophers as Farébi and Ibn Sind. He states moreover that the
latter two thinkers did not apprehend this theory because they lacked inner or esoteric
understanding. In other words, if such brilliant thinkers were unable to understand the
theory on the basis of outward knowledge, how could anyone else hope 10?1 Yet if
they had developed their inner sight, this understanding would have been granted to
them, just as it would be to anyone else. However, Muslim philosophers did not as a
rule adopt Mir Findiriski's position, but supported instead abstraction theory.

4. Abstraction Theory

Muslim philosophers by and large divide man's representations into primary
and secondary. Primary representations, they say, come directly from man's feelings.
Man then uses his creativity and his innovative spirit to abstract secondary
representations from the primary ones. According to them primary representations are
the main representations of the mind. These representations are produced by direct
connection with the world outside. For example, we represent color because we
perceive it by our eyes, just as we represent heat by our touching it, sweetness by our
tasting it and odors by our olfactory sense. In all these situations, sensation is the only
means of representation. Then on the basis of these representations our mind begins to
innovate and come up with new concepts. Therefore mentally posited concepts such
as causality or a causal relationship, substance and accident, possibility and necessity,
unity and multiplicity, existence and non-existence are produced by our mind on the
basis of primary representations.”’’
The Groundwork (Basis) (mildk) and Criterion (mi yar) of Knowledge
The difference between the base (mildk) and the criterion (mi'ydr) of

knowledge is that in the case of the first we are speaking of a defined reality, i.e.,

°1¢ See M. H. A. Savi, Tulifat al-Murdd, p. 55.
3T M. B. al-Sadr, Falsafatund, pp.68-9.
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what that reality truly is, while in that of the second we are speaking of the means fo
achieve this knowledge. For some involved in this debate, real knowledge is what
accords with reality, while for some reality is relative and for yet others what is real is
whatever scholars unanimously agree on at a given time. There is a similar debate
over the criterion of knowledge, i.e., how we can understand that our knowlédge is -
real. Therefore, for instance, “what is real gold" is one question, and the query "is this
real gold or unreal” is something else. In first question we are looking to know the
real gold, and in the second to see the way in which we are able to recognize the real
gold from the false one.

Therefore, it is essential to look for the real bases and foundation of the true
and real knowledge, and how we can distinguish between true and fault knowledge.
As we mentioned earlier, however, we have at least some kinds of knowledge, which
are completely indubitable. Even those skeptics and sophists who absolutely deny the
possibility of knowledge, the reasoning they employ conveys, embodies and
necessitates several instances of knowledge. On the other hand, we do know that not
all of our knowledge is certain. Much of our knowledge is untrue and far from being
in accord with reality. The only solution is to determine the criteria or find a yardstick
that will enable us to differentiate among the varieties of man's perceptions, such that
we can tell which are infallible and indubitable and which others fallible and doubtful,
and how we might distinguish between them.

As we saw earlier, Descartes tried to build an indubitable philosophy in order
to fight skepticism. He used the indubitably of doubt itself as the basis of his
philosophy and founded the existence of the doubter and thinker on that foundation.
Furthermore, he introduced explicitness/distinciness as the criterion of indubitably

and chose this as the standard for differentiating between correct from incorrect ideas.
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A Comment on Descartes' Groundwork (Basis) (mildk) and Criterion
(mi’yir) of Knowledge

Although doubt can be a good and reasonable starting point to argue with
skeptics, nevertheless, to think that nothing is quite so clear as this point {doubt)
would not be valid. For example the existence of the thinker is at least as clear and
indubitable as the existence of the doubt itself. Thus explicitness/distinctiveness
cannot be the major criterion for differentiating correct from incorrect ideas, for this
criterion by itself is not sufficiently clear and free of ambiguity and cannot be the
secret of the infaliibility of certain kinds of perceptions.’’® The important question,
however, is what Muslim philosophers really intended to convey and elucidate in
regard to this problem. In order to elucidate the real significance of this idea I must
next explain the concept of knowledge by presence.

Muslim Philosophers on the Groundwork (Basis) (mildk) and Criterion
(mi’ydr) of Knowledge: Knowledge by Presence ("ilm al-hudiiri)

Since knowledge by presence is one of the most significant features of Islamic
philosophy and the groundwork (basis) (mildk) and criterion (mi ydr) of knowledge, 1
would like to explain it in brief. This theory of knowledge attracted more and more
attention and became more influential afier the emergence of the Ishriqi School,
which taught ‘Irfdn-based philosophy. Nevertheless, the idea of knowledge by
presence is not necessarily based on the latter, for one can find a similar notion in the
writings of Muslim peripatetics who never adopted an [rfan-based approach to
philosophical problems. Among the problems related to knowledge by presence, the
most important and contentious are its varieties, its value, and its hierarchy

(mdrtabah-i tashkiki), none of which have received much discussion, especially when

¥ M. T. Mesbah, Amizish-i Falasafah, vol. 1, pp. 153-4.



262

it comes to the hierarchy of existence. Nevertheless, these questions are of vital
importance to any analysis of sulik in "Irfdn and its impact on the sdlik's cognitive
development. To evaluate knowledge by presence, its types and its hierarchy one must
attempt to understand its definition, the relation between acquired knowledge and
knowledge by presence, its epistemological value, its hierarchy, and the relation
between its stages and stages of existence.
Definition
The concept of knoWIedge is considered self-evident; its definition is not only

unnecessary but also impossible, mainly because there is no plainer concept to serve
this task. Therefore, all that is stated in logic or philosophy in this regard is nothing
more than description, or determination of a typical instance for a specific field; or it
is a reference to the idea of the modifier himself.’" The descriptions differ one from
another; here are some examples:

~a. Knowledge occurs in the essence of the knower as a result of his relation to the

known.”*’

b. Knowledge is the occurrence of the acquisition of the form of an object in mind.

c. Knowledge is a thing to be differentiated from the others.’!

The above three descriptions represent only acquired knowledge.

d. Knowledge is the presence of an abstract before another abstract one.

e. Knowledge is the presence of a thing before an abstract one.

f. Knowledge is the presence of an object by itself, by its particular form, or by its

universal concept before an abstract one.”?

¥ Muhammad Taql Mesbah,. Al-Manhaj al-Jadid fi Ta'lim al-Falsafah, vol, 1, trans.
Muhammad "Abd al-Mun"im al-Khagini (Qum: Mu'assasat al-Nashr al-Islami, 1989), P. 153.
' *0Ngir al-Din Tosi, Sharh-i Mas'alat al-"1lm, ed. *Abd Allah Nirani (Mashhad: Maktabah al-
Jami“ah, 1966), p. 26.

21'S D. M. Shirazi, al-dsfdr, vol. 9, p. 78.

22 M. T. Mesbah, Al-Manhaj, vol. 1, p. 153
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The Types of Knowledge

We may consider different divisions for knowledge.523 The most important
one is its division into acquired knowledge and intuitive knowledge. The first of these
categories implies an intermediary between the person who knows and the essence of
the known object, by means of which the awareness is obtained, and for this reason is
called acquired knowledge. Where such an intermediary does not exist, and the
knowledge is known directly of the essence of the known object, is intuitive
knowledge, and therefore knowledge by presence. The distinction is defined thus by
Muhammad Taql Misbah, who inverts the order: "(1) the knowledge which is known
directly of the essence of the known object, in which the real and the genuine
existence of the object of knowledge is disclosed to knowing subject or percipient,
and (2) the knowledge in which the external existence of its object is not observed and
witnessed by the knower; rather he becomes aware of it by the mediation of
something which presents, which is termed its form (sirah) or 'mental concept
(mafhiim dhihni). The first kind is called knowledge by presence' (‘ilm-i fudiri) and
the second kind is called 'acquired knowledge' (‘ilm Jusil?).">** This is a rational
bilateral division; therefore, it is impossible to find a third type beside these two, for
either there is an intermediary -which makes knowledge possible- between knower
and the essence of the known, or there is no such intermediary. The first type is called
acquired knowledge and the second one knowledge by presence.

The knowledge that everyone has of himself as a perceiving existent is
incontrovertible knowledge even for sophists. This means that man as a perceiver and

thinker by internal witnessing (shuhiid) is aware of himself neither by means of

523 Philosophers divided knowledge into notional and attestational {tassawwuri wa tasdigi).
They also divided knowiedge into partial and universal (juz'T wa kulli). See M. Gharaviyin, Dardmad,
p. 82. i

M. T. Mesbah, Amdzish-i Falasafah, vol 1, p 153.
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sensation or experience nor by forms of mental concepts. In other words, in this
knowledge and awareness, the knowledge, the knower and the known object are one.
By contrast, man’s knowledge of colors, shapes and other physical characteristics are
acquired in a different way, i.e., by sight, touch, and the other senses and by means of
mental forms. Also there exist different internal organs in our body of which we are
not aware, unless we come to know them by means of their effect or we became
aware of them by biological sciences. Our knowledge of our psychological states,
sentiments and passions are cases of direct knowledge by presence. For example
when we became frightened we became directly aware of this psychological state
without any intermediary of any form or mental concept. When we make a decision to
do something, we are aware of our decision, and this is by knowledge by presence. It
makes no sense to say I am unaware of my own doubt or my own fear or my decision
or my own suppositions.

The Relation Between Acquired Knowledge and Knowledge by Presence

A. Differences:

The first difference between acquired knowledge and knowledge by presence
is that, being perceived through an intellectual form, acquired knowledge differs from
knowledge by presence, which is an immediate knowledge. The second difference is
that acquired knowledge is in need of a special faculty, namely the faculty of mind or
comprehension whose task is taking pictures and forms. By contrast, knowledge by

> the knower by his essence and his

presence has no need of such a medium; rather,
reality finds the reality of the object of knowledge. In other words, for a form to occur

to the knower via acquired knowledge, it is essential for the knower to be a

5255, D. M. Shirazi, al-Asfér, vol. 9, p. 80.
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substratum for the form, whereas there is no such condition for one to apprehend
himself or his effect, which are understood through knowledge by presence.

B. Priority and Posteriority

Nafs at the outset of its existence has no acquired knowledge. The newbormn
human infant has no conception of himself, his actions or his reactions, for he has no
mind. At the same time he finds himself, his willing, his hunger, his fear and his love
through knowledge by presence.>*® In addition to being prior, knowledge by presence
functions as a corner stone and a source for all kinds of acquired knowledge.

C. Accompaniment

On an automatic basis the human mind takes pictures of the objects of
knowledge by presence, acquires intellectual forms and concepts, and then analyses
and interprets them. For example, when someone experiences fear, his mind first
takes its picture and stores it in the memory so he will be able to be reminded of it in
its absence. Second, the mind comprehends the universal concept of fear and adds
some other concepts to it in order to produce a sentence like, "I am afraid" or "there is
a feeling of fear in me." Third, the mind interprets and analyzes this feeling on the
basis of its previous experiences and data in order to figure out what has caused its
emergence. All these processes are different kinds of acquired knowledge, following
knowledge by presence.

The Reason for the Ineffability of Knowledge by Presence

The basic difference between knowledge by presence and acquired knowledge
is that whereas knowledge of the self and knowledge of the states of the self are
infallible (for in these cases it is the reality itself which is observed), in cases of

acquired knowledge, there may not be in complete accord with external things and

25§ D. M. Shirazi,, al-Asfar, vol. 2, p. 36.
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persons (since forms and mental concepts play an intermediate role). The main point
is that error in perception is imaginable when there is an intermediary between the
perceiving thing or person and the perceived entity. Hence, it is quite reasonable to
ask whether the forms or concepts, which arbitrate between the perceiving subject and
the perceived object and which play the role of reflecting the perceived object,
represent the perceived object precisely and correspond to it perfectly or not. There is
no need to ask the same question however in cases where the thing or person
perceived is present before the perceiver without any intermediary, for no interference
can be assumed. Furthermore, based on the above analysis of the difference between
knowledge by presence and acquired knowledge, we may conclude that the meaning
of truth and error in perception is that truth is the perception, which accords with
reality and error the perception, which does not accord with reality.**’

Types of Knowledge by Présence

There are several types of knowledge by presence, some of which are agreed
upon by Muslim philosophers while some others remain the object of debate. Here is
a brief survey of the various kinds:

(1) One's awareness and knowledge of his/her essence, as a comprehending
individual, which is a matter of consensus; even the Sophists who considered the
human being as the criterion for everything denied neither a human being's existence,
nor his knowledge of himself>*® In this kind of knowledge by presence, there is no

529

duality between knower and the known;’” therefore, it deserves to be called the unity

27 M. T. Mesbah, Amiizish-i Falasafah, vol. 1, pp. 155-6.

38 5 D. M. Shirazi,, al-Asfir, vol. 2, p. 80. See also M. T. Mesbah, Amusish-i Falsafah, vol. 1,
p. 153 & v. 2.p. 234.

** Ibid.
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530

of knowledge, knower and the known.” This is not, however, limited to human

beings; rather, it includes all Nufiis and completely abstract concepts.”’

(i1) The knowledge possessed by the Nafs of its motor and cognitive faculties,
such as the faculties of comprehension, imagination, illusion (wahm)™** and the
faculty which employs parts of the body. This is why Nafs does not make any mistake
in putting them to work — thus, for example, it does not employ comprehension
instead of motivation and vice versa.>”

(ii1) The knowledge possessed by the Nafs of its willing, moods, feelings, and
affections is another example of knowledge by presence.”*

(iv) Yet another example is its knowledge of the mental forms and concepts,™>
for Nafs does not acquire knowledge about them through other forms; otherwise, the
sequence would continue indefinitely.*® This type can be considered as a cause
knowing its effect.

(v) The knowledge of existentiating cause regarding its effect. In this type of
knowledge by presence the effect is in the presence of its adequate cause and among
its concomitants.

(vi) The effect's knowledge of its existentiating cause. In this type of

knowledge by presence each individual cause has a unique existentiating relation with

its effect, just as each individual effect has a unique dependential relation with its

305 M. H. Tabatabai, Usul falsafah, vol. 1, p. 124; Nicholas Heer, trans., The Precious Pearl
(New York, State University of New York, 1979), pp. 46-7. See also M. T. Mesbah, Al-Manhaj al-
Jadid, vol. 1, p. 172, vol. 2, pp. 246-7 & 253.

31 See M. T. Mesbah, Al-Manhaj al-Jadid, vol. 2, p. 234,

332 M. T. Mesbah, Al-Manhaj al-Jadid, vol, 1, p. 154.

BIM T, Mesbah, 4/-Manhaj al-Jadid, vol, 1, p. 154; M. Mutahari, Us#l-I Falsafah, comt. vol.
1,2,3 (Qum: Daftar-i Intisharit-i Islami), pp, 173-4.

34\ Mutahhari, Usil-/ Falsafah, (comments) vol. 1,2,3, pp. 191-7. See also M.T. Mesbah, A/-
Manhaj al-Jadid, vol. 1, p. 154,

N, D. Tasi, Sharh-i Mas'alat al- im, p. 28.

M. T. Mesbah, 4l-Manhaj al-Jadid, vol, 1, pp. 154-5. See laso S. D. M. Shirazi, al-Mabda’
wa al-Ma’dd, ed. S. Jalal al-Din Ashtiyani (Tebran: Intisharat-i Anjuman-i Falsafah-i Iran, 1975), p.
89.



268

cause. As a result, knowing an effect will lead to knowledge of its cause and vice
versa.

Conclusion: The Epistemological Value of Knowledge by Presence

Since there is no intermediary in knowledge by presence, and the objective
reality is perceived immediately, there is no room for falsity.*’ Falsity is possible
only when there is an intermediary between the apprehended and what is
apprehended, i.e., when there is a possibility for the intermediary to convey either
reality or unreality.”® This is why Sadr al-Mut'allihin considers knowledge by
presence as the most complete one among all types of knowledge, even to the point of
regarding it as the only real knowledge.®® As was mentioned earlier, there is always a
kind of acquired knowledge, which has no guarantee of veracity, existing alongside
knowledge by presence. This kind of parallelism leads, sometimes, to ambiguity and
misconception. For instance, one sometimes feels hungry and imagines a need for
food as the cause of this feeling, when in fact it might only be a false drive. In this
case if someone looks closely, he will find out that the pure feeling experienced
through knowledge by presence, which has no interpretation and is immune to any
falsity, has been supplemented by an unguaranteed element supplied by the mind.
False experiences and intuitions are of this nature, and therefore deserve closer
observation to distinguish knowledge by presence from its accompanied mental
analysis to avoid deviation.>*

Hierarchy of Knowledge by Presence

Not all kinds of knowledge by presence are of the same level of clarity and

strength. Sometimes this knowledge is too weak to affect the consciousness, while

7S, M. H. Tabataba'i, Usitl-1 Falsafah, vol. 2, n.d, p. 18. & vol. 1, 204.
¥ M.T. Mesbah, Al-Manhaj al-Jadid, vol, 1, pp. 250-1.

8. D. M. Shirazi, al-Mabda’' wa al-Ma'id, p. 83.

0 M. T. Mesbah, Amiizish-i Falasafah, vol. 1, p. 177.
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some other times it occurs semi-consciously, and on yet other occasions its strength
makes the knower fully aware of it. Two factors have a major role in this regard,
namely, attention and the existential stage of the knower. In the case of attention it
may be noted that when someone concentrates on the object of knowledge by
presence, the knowledge becomes more and more subtle and more accurate. For
instance, apprehending one's own hunger is a matter of knowledge by presence,
whereas sometimes it is denied when one is busy with a favorite activity, while the
hunger and the need for calorie intake are still present and remain valid. In this case,
there is a deficiency regarding the element of "presence."”*! As far as the existential
state is concerned, according to Sadr al-Muta'allihin, there is a hierarchy (tashkik) of
existence, beginning from the weakest existent up to the strongest and the most
perfect one, the necessary existence. There is a cause-and-effect relation between the
stages, and there is likewise a relative independence for each stage regarding the
lower stages. This kind of hierarchy is called "the special hierarchy" (al-tashkik al-
khéssi).>* For Shirézi, the human being is the only one able to progress through
existential stages from the lowest level to the highest one, keeping its individual
continuous entity. There are, however, three phases for him, namely natural (rabati),
spiritual (rafsani), and intellectual (‘aqli), each of which has infinite stages through
which a human being progresses, eventually culminating in perfection.”® These
differences between the stages of existence result in different stages of knowledge by
presence>** because the more abstract and more dominant the Nafs is with respect to

the body and its faculties, the more complete and more present before it its faculties

! M. T. Mesbah, Al-Manhaj al-Jadid, vol. 1, p. 157.

2 M. T. Mesbah, Amiizish-I Falasafah, vol. 1, pp. 399-400.
38 D. M. Shirazi, al-4sfir, vol. 2, pp. 96-100.

4 M. T. Mesbah, 4i-Manhaj al-Jadid, vol. 1, p. 157.
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and its cognitive forms will be. > Nafs, as an effect of its creator, has a kind of
knowledge by presence regarding Him; nevertheless, as a consequence of the
weakness of its existential stage and its concentration on the body and mental affairs,
this knowledge remains unconscious. As a result of the perfection of Nafs by limiting
its attention to corporeal affairs and by increasing its concentration on God, this
knowledge flourishes and strengthens.>*®

The differences between the various stages of knowledge by presence have an
inevitable impact therefore on the accuracy of their mental interpretation. The
stronger and higher the stage of knowledge, the more concrete and more reliable their

mental interpretation.>*’

58, D. M. Shirazi, al-Mabda’ wa al-Ma ad, p. 109.
6 M. T. Mesbah, 41-Manhaj al-Jadid, vol. 1, p. 158.
47 Ibid.
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Conclusion

The Safavid age was an astonishing period in the history of Islam, particularly
in regard to Shi’ite and more precisely in Hikmah, Islamic philosophy. The victory of
the Shi’ite discipline inspired a great generation of scholars and a vast amount of
books and material on different topics and subjects. Mulld Sadrd, QAadi Sa'id Qummi,
Mullda Muhammad Taqi Majlisi, Mulld Muhammad Baqgir Majlisi and others are
among the important personalities. Although the philosophers during this era were not
granted much freedom of expression, they could refer to the Aadith of the Imams in
philosophical meditation. The great theme of these scholars was the problem of time,
the fundamental reality of existence or the fundamental reality of quiddity, the reality
of the imaginal world (‘dlam al-mithdl, barzakh) and, also, a new gnosiology.>*®
According to H. Corbin, this gnosiology in the writings of Mulld Sadrd amounted to a

great revolution in the ontological as well as epistemological issues of metaphysics,

8 Bsoteric knowledge of spiritual truth held by the ancient Gnostics to be essential to salvation.
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like the problem of being, a validation of the active imagination, a concept of
intrasubstantial motion,>* and new approaches to philosophizing a profound mystical
or gnostic intuition of Reality. The great thinkers such as Mir Damad, Mir Findiriski
and Mulld Sadri as mystics of Islam were able to penetrate into the very depth of
Reality. They experienced and observed the secrets of Being with their own spiritual
eyes (basirah). This enabled them to formulate their basic metaphysical experience
into a well-defined concept and then to put these concepts together in the form of a
well-organized systematic Islamic philosophy or theosophy.

Western imterest in learning Islamic philosophy has centered upon the
historical formation of Christian scholastic philosophy in the Middle Ages.
Consequently they viewed the history of Muslim philosophy to have concluded with
the death of Averroes. However, what really ended was only the living influence
exercised by Muslim philosophy upon the formative process of Western philosophy.
With the death of Averroes, Muslim philosophy ceased to be active for the West, but
it did not terminate for the Fast. The latest works on the juridical, philosophical and
mystical activity of the Safavid period illustrate that philosophical thinking in Islam

330 Afier the death of Averroes Islamic

did not collapse after the Mongol invasion.
philosophy acquired its vital originality. However, it was predominantly the Shi’i
culture of Persia, which prepared the background for the doctrines of Ishriqi gnosis
(illuministic wisdom), in the school of Isfahan. The effort of the chain of the thinkers
mentioned above, a form of wisdom that we call theosophy or Hikmah, developed.™'

This in turn produced a long chain of significant thinkers and numerous works of

great value. The chain goes back beyond the Safavids to Ibn Sing; and it can easily be

%9 H. Corbin, History of Islamic Philosophy, p. 338.

>0 T Izutsu in his introduction to H. M. H. Sabzawarii, Shars-i Ghurar al-Fara'id or Sharj-i
Mandumah, ed. M. Mubaqqig & T. Izutsu (Tehran, 1999), pp. 2-3.

3 Nagr “The School of Isfahan,” p. 906.
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traced down to the present century. Along with this chain of philosophers and works
stand several remarkable thinkers like Mir Daméad, Mir Findiriski and Mulli Sadri in
particular. Mir Damad and Mulla Sadra invigorated all the important philosophical,
theological and mystical notions presented by their predecessors. They elucidate these
ideas through their original philosophical genius into a great system of theosophy. Mir
Findiriski’s role in developing Islamic philosophy based on mystical and gnostic
experience of his own personal experience on the ultimatebReality should not be
observed unceremoniously. Thus the uniqueness of the “School of Isfahan” lay in the
very fact that it emerged and flourished through a magnificent and eminent Shi’i
intellectual disposition. The school of Isfahan can be characterized as an institution,
which unites four conflicting trails in Islamic intellectual history — the philosophical,
the theological, the mystical and the Shi’i doctrines together.

The Soul-body problem, God’s attributes, the theory of knowledge, the
sources of man’s knowledge, motion, substantial motion, intellectual and imperial
vocations, the principality of existence or quiddity, gradation of existence and many
other ontological as well as episterﬁological problems, fundamental in themselves and
yet linked on many levels, have been discussed and subjected to many attempts at
resolving them, by Muslim philosophers and mystics through the centuries. Safavid
Muslim scholars and philosophers, particularly Mir Damad, Mulld Sadrd and Mir
Findiriski have made tremendous contributions in this revolutionary period of
developing Islamic philosophical and mystical thought. The least known Muslim
philosopher Mir Findiriski, the subject of this thesis, played a crucial role by
employing his “Irfdni”-philosophical methodology, in a very allegorical and highly

coded approach.
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The thesis elaborates Mir Findiriski’s role in the development of the
philosophical and mystical dimensions of the so called “school of Isfahan.” An
overview of his doctrines is provided and a major part of the discussion is devoted to
his works. The thesis pays close attention to the philosophical and mystical thought of
this important thinker and assess the arguments drawn from Mir Findirisk's own
presentations or from his best interpreters such as Sayyid Jalal al-Din Ashtiyani,
Mulla Muhammad $alih-i Khalkhali (1175-1095 A.H.), Muhsin ibn Muhammad
Gilani (13th century A.H.) and "Abbas Sharif Darabi (ca. 1255-1300 A.H.). The thesis
observes Mir Findiriski’s contemporarities such as Sheykh Baha’i, Mir Damad and

Mulla Sadra and their main philosophical principles.
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Appendix 1

Mir Findiriski’s Qasidah Hikmiyah (Philosophical Ode): Persian Text (with variants
readings), Transliteration, and Literal Translation are as follows:

Persian Text

R A-zj 3 2350 Goge Btud s iss o A ot t A

Transliteration
1. Charkh ba "In 'akhtardn naghz wa khush wa zibasti,
Sirati dar zir darad 'anch-i dar balasti.

Translation

1. Heaven with these stars is excellent, happy and beautiful,
Whatever is there above has below it a form.

Persian Text

GG 05 Jol b gla Y sy, e gl i b Sl s Spse 2

Transliteration

2. Siirat-i zirin 'agar b nardiban-i ma’rifat,
Bar rawad bala haman ba 'asl-i khud yiktasti.
Translation

2. The form below, if by the ladder of inner knowledge,
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is trodden upward, will be the same as its origin (principle).

Persian Text

Gl eyt 5 ais) 5 A g per 2l o1 i ) 3

Transliteration

3. 'In sukhan ré dar nayabad hich fahm-i zahiri,
Gar 'Ablinasrasti, gar Bl 'All Sinasti. >

Translation

3. No superficial understanding can understand this saying,

Whether it be that of an Abi Nasr (al-Farabi) or of an Abi " Ali (Ibn) Sina.

Persian Text

Gl 0 g 55 Loy 355 F ol Geille w8 Sl 4

Transliteration

4. Jan 'agar na "aridasti zir-i 'in charkh-1 kabid,

"in badanhi niz dd'im zindah wa barpasti.

Translation

4. If souls were not an accident under this azure heaven,
These bodies would be forever alive and upright.

Persian Text

b8 saala b o0 ol Ly Jae e L 2 st poole wilar 0 S

Transliteration
5. Har chi bashad "arid 'ufi r4 jowhari bayad nakhust,

*Aql bar 'in da’wiy-i ma shahidi glyasti.

552 A 8. Darabi Shirazi, Tuhfat al-Murdd.
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. Translation

5. But whatever is an accident must first have a substance,
The intellect is our expressive evidence for this claim.

Persian Text

G 555 5 oLl Ak y Cad (b 38 S gio opl et 55 5 8 Gl o0 6

Transliteration
6. Mitawani gar zi khurshid 'in sifatha kasb kard,
3 553

Rawshan 'ast wa bar hama taban wa khud yiktasti.

Translation

If you can obtain these qualities from the sun,

The sun is bright and shines upon all things while keeping its unity.

‘ Persian Text

GwlSy 5 faat A g o2 a b 3s obhsle 5 ol g S e p e T

Transliteration

7. Jawhar-i** “aqli ki bi payan wa jawidan buwad,

Ba hama ham bi hama majm{” wa yiktasti.

Translation

7. The rational substance, which is endless and eternal,
With and without all things is a totality and unity.

Persian Text

Gy o2 5 Oled pr )3 a do o G adb ol ki, 8 oS e ol 8

Transliteration

“ 333 Khalkhali, tanhdsti.

% Khalkhali, Darabi. Sirat-i.
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8. Jan-i ‘alam gliyamash gar rabt-1 jn dani bi tan,

Dar dil-i har dharra ham pinh&n wa ham paydasti.

Translation

8. I call it the soul of universe, if you believe in the body- soul connection,
In the heart of every atom it is both hidden and visible.

Persian Text

VS T P YN BRI o= 35285 L g ol ey can 9

Transliteration

9. Haft rah az isiman bar farg-i>>° m bigshiid Haqq,

Haft dar*®® az sfiy-i°>’ dunya janib-i>>® "ugqbasti.

Translation

9. God has opened (created) seven ways (heavens) above us,
Seven others (doors) from the world toward the hereafter (the life to come).

Persian Text

G aal B ) s 5 2l ) ol pas ol o, 5 Gly 0 10

Transliteration

10. Mitawini az rah-i 4s8n, shudan bar 4smén,
Rést bash wa rést raw kénja nabashad kasti.
Translation

10. You can reach heaven simply by their means,

333 Khalkhali, fawg-i ma farmidih pagq.
5% Gilani, rah.

357 Khatkhali, az stiy-i.

558 Khalkhals, janib-i.
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Be true and walk the straight path for there is no falsehood there.
Persian Text

é«\,u)a%ff&)_ﬁ.\:ﬂuﬁgﬁ @ALjJQ\f‘{)‘&)JﬁQuu).ll

Transliteration

11. Rah nayabad bar dari az 4siméan dunya parast,

Dar nabugshayand bar wiy gar ch-i darhd wasti.

Translation

11. He who worships the world, the door of heaven will never open to him,
The doors will not open even if he stands before them.

Persian Text

b s sldla g ol oldl s 4 sl ol Wl sh so as 3 aS 6 12

Transliteration
12. Har ki fani shud dar™’ ‘g, yabad hayat-i jawdan,
war *® bi khud uftad, kirash bi shak az m{ tasti.

Translation

12. He who’s annihilated in Him finds eternal life;
He who is busy with himself, his affair is doubtless a failure.

Persian Text

bl 51 a8 ST ey 4oy al i cri LU ey 50 S ol 13

Transliteration

13. In guhar®®' dar ramz-i dandyéan-i pishin suft-iand,

5% Khalkhali & Gilani, bi ‘4.
5§0 Gilani, chun.
6V Gilant, sukhan.
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’ piy barad bar ramzhé Ankas’® ki ‘0 danasti.

Translation

13. The jewel is hidden in the mysteries of the ancient savant,
Only he who is wise can discover the meaning of these mysteries.

Persian Text

Glo B 5505 s oS Ak 1y ol o dle ol gt ol 88 L3 r o5 14

Transliteration
14. Zin sukhan bugdhar ki ‘4 mahjﬁb-i5 5 ahl-i ‘alam ast,
Rasti ra pish-i°®* kun win rah raw gar rasti.

Translation

14. Pass beyond these words for they are renounced by the people of the world,
‘ Find the Truth and tread its path, if thou are righteous.

Persian Text

s Bt Bl oS, s Had g Al al3 3l s azsl 15

Transliteration

15. Anch-i"® birfin ast az dhétat nayabad siidmand,

khish ri kun saz agar ‘imriz agar fardasti.

Translation

15. Whatever is outside thy essence will do thee no good,
Make thyself harmonious whether it is today or tomorrow.

Persian Text

62 Khalkhall & Gilani, har kas.
563 Khalkhali & Gilani, mahjir-i.
%% Khalkhali & Gilani, Paydd.
%85 K halkhali & Gitani, har ch-i.




301
Slbdosbadabilosg ‘)4%)\?315&}\-‘5364’&«%-16

Transliteration

16. Nist haddi wa nishani kirdigar-i pak 13,

niy burin az mé wa niy bi ma wa niy b4 masti.

Translation
16. The Being that is pure has no limit or description,
It is neither outside of us, nor with us, nor without us.

Persian Text

Gl s @Y Lo SL U8 T S BT A R W PR )

Transliteration

17. Qawl ziba hast ba kirdar-i ziba stidmand,

Qawl ba kirdar-i ziba*® layiq wa zibasti.

Translation

17. A beautiful word is only beneficial when combined with beautiful (virtuous)
deeds,

A word with beautiful (virtuous) action is competent and beautiful.

Persian Text

Gelole G2 4 002 0l e U 352 005 Oz B sS A S oS 18

Transliteration
18. Guftan-i nikéi bi nikd’1 na chun karadan buwad,

Nam-i halwé bar zaban burdan®®’ na chun halwasti.

366 K halkhali, niki.
7 Gilani, réndan.
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Translation
18. To talk of the beneficency of goodness is not like doing good,
To name a sweetmeat by the tongue is not like sweetmeat itself.

Persian Text

Bl S e Aabs ol 3 deal olgs s ol 5o sskee 50 18

Transliteration

19. Dar mayawar dar miyan wa bar khin-i al-samad,

Az miyan bar dashtan chizi, k- 18 yarasti.

Translation

19. Don’t bring in between (yourself and the impenetrable)' anything, while you are on his
impenetrable tablecloth.

Who is able to remove anything from ‘in between’ (yourself and the impenetrable)?!

Persian Text

Gl oler ol b)) e ol 3l gl 5 50wk s s ol Gl (e 20

Transliteration

20. Salb wa ijab in dawyand wa jumli andar zir-i ‘Ost,

Az miyan-i salb wa 1jab in jahn barpasti.

Translation

20. “Negation” and “affirmation” are two {opposites) and everything is under them,
This universe is upheld through “negation” and “affirmation.”

Persian Text

YL LSy o e gt 51T s 65 gl 4 5 B A e Cua s 21

Transliteration
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21. Dar huwiyyat nist na nafy wa na 1jab°® wa na salb,

Zanki az nha hamah an°® bigaman balasti

Translation

21. There is no “denial” and no “affirmation” and no “negation” in His He-ness
(Essence),

For, He is doubtlessly above all these things.

Persian Text

Sbbos S oS S e v ol e w5 Ol 6 s YL 5 bl e 22

Transliteration

22. Nist inja zir wa béla wa na ijab wa na salb,

In®" chinin ham gar bigfi’ kiy buwad narsti.

Translation

The (absolute) Being has neither “below” nor “above” and has also neither “affirmation”
nor “negation,”

Although it won’f be false if you say such a thing (for He is all together below, above,
affirmation and negation in conceptual mold).

Persian Text

SV ol 5 dy 5l e i ol5 o oler s ol Lol s oler of 23

Transliteration

A in N U v P
23. An jahin wa in”’ jahan bi jahin’'“ wa bi jahin,
Ham tawéan guftan mar ‘0 r8 ham az an®" balasti.

Translation

38 Khalkhali, ithbat

369 Khalkhali, 0

70 Khalkhali, win

K halkhali, in jahén wa an

™2 The phrase “ba jahan™ dose not exist in Gilani’s version.
37 Khatkhali, in.
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23. Inthe World to come and in this world, with the world and without this world,
Both we can say all of these of Him, (to be there) and yet He is above all that.

Persian Text

Gl 4 dle 5 ol Jls o ol by 5 abs 3 55,0 548 Jae 24

Transliteration

24. " Agl kishti, &rizii girdab wa danish badbén,

Haqq ta’'ald sahil wa "alam ham-ih daryésti.

Translation

24. The intellect is ship, desire is a maelstrom and knowledge is the sail,
God, exalted, is the shore and the whole universe is the sea.

Persian Text

oS L ol bl awS e b ol 2 GlS 5 wl J-l 25

Transliteration

25. Sahil amad bi gamani® *bahr-i imkén ra wujdb,

Guftah-i dana bar in guftar-i®”> ma glyasti.

Translation

The shore advances (cause, bring to existence), doubtlessly, the sea of the possible (to
become) necessary,

Savant’s saying is an expressive (evidence) for our saying.

Persian Text

Gl S A ey s g 4 0 Jis ol sl coen& oy o an ) e 26

Transliteration

26. Nafs ra chun bandha bugsikht yabad nim-i "aqgl,

374 Gilani, dar hagigat. It is also must be noted that the phrase “bi gamani” dose not exist in
Khalkhali’s version.

573 Gilani, " Aql-i dana ra mar in tagrir-i.
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Chun b-i bibandi rasi band-i digar barjasti.

Translation

26. When soul’s bands (desires and passions) was being cut (stopped), he’ll be nominated
as intellect,

(However) even when he cuts all bonds (passions and desires), there will be another bond
{belonging) (that is nafs s possibility and its being dependent to the necessary existence).

Persian Text

[ PR PR RIS YRV T WA 5 5 el i e amg |y e e s i 27

Transliteration

27.Guft dané nafs m3 r3 ba'd-i ma hashr ast wa nashr,

Har ‘amal kimr0z kard ‘0 rd jaza fardasti.

Translation

27. The sage (savant) has said our soul will have resurrection,

Every action a human being does today; he’ll be recompensed tomorrow.

Persian Text

oY g sl (Gstae 5 32le w0dly bl ol JSie 335 1 ol s ol ) s 28

Transliteration

28. Nafs v natwan sutfid, ‘@ ri sutidan mushkil ast,

Nafs-i bandih, “ashig wa ma’shiig, ‘G mawlasti.

Translation

Soul (self) should not be praised, {for) to command soul is problematic
The lord and master of every slave, whether he is lover or beloved, is God.

Persian Text

Glinger 5 30T oJas 53 5 1 o sy A2k L s 1y Lo s s i 29
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Transliteration

29. Guft dana, nafs-i mé r4 ba'd-i ma bashad wujid,

Dar jaza wa dar "amal, 4zad wa b hamtasti.

Translation

The sage has said that after us (i.e. after we die) we will still exist,

{No matter) whether in sanction or action we will be free (of any charge) and unique.

Persian Text

Gon 5 P g el Ul i€ sg ol ST L s Ul 28 30

Transliteration

30. Guft dané nafs ra 4ghaz wa anjami buwad,

guft dana nafs bi anjam wa bi mabdasti.

Translation

30. The sage has said that soul has beginning and ending,
The sage has said soul is beginningless and endiess.

Persian Text

el 5 Jawd 5 1m 5 oF 5 sl e 5 Sedlo 5 2L 1 i s a8 31

Transliteration

31. Guft dén4, nafs rd madi wa halast wa sipas,

Atash wa 4b wa hawd wa asfal wa a'lasti.

Translation

31. The sage said, soul has “pass” and “present”, and “after”,

It is “fire” and “water” and “weather” and “lower” and “upper.”

Persian Text

Bl b sh oS i e ey WU e ssmp 355 b dm Ly b L L S 32
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Transliteration

32. Guft d4na, nafs-i ma ra ba'd-i ma nabwad’’®

wujiid,
Miy naméanad®’’ ba’d-i ma nafsi ki ‘0 mA rasti.
Translation

32. The scholar said, there would be no life after present,

There will be no soul (self) that fits us.

Persian Text

&b\gé,\qqéu@‘\ibcﬁ Aﬁ\aqﬁj\q\a_@wﬁ‘\sbuf33

Transliteration

33. Guft dana, nafs ham ba ja wa ham bi ja buwad,

Guft dan4, nafs niy bi j& wa niy b jasti.

Translation

33. The knower said, soul is both with room (place) and without room,
The knower said, soul neither is without room nor is it with room.

Persian Text

z

&YLJ&Q&(ML.@ZLJ&A{AJ QES‘G.:mf)\iJJLaJ\Jw..ZJ;Lﬂog:«Ef.:)’il

Transliteration

34. Guft d&na, nafs 12 wasfi naydram hich gufi,

Na bi shart-i shay’ bashad, na bi shart-i 1ast].

Translation

34. The knower said, I do not describe {(qualify) the soul (self) with anything, (the
knower) said,

It is neither conditioned by-something, nor neglectively-conditioned.

Persian Text

376 K hatkhali & Gilani, nist ba'd az ma.
11 Khalkhali, minaméayad.
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‘ &@Aﬁf;{ﬁ‘i)aﬁf.&@)a u:ﬁj&rmjj\géﬁ\@;»&hbb;if.:ss

Transliteration

35. Guft dan4, in sukhanha®’® har kasi az wahm-i khish,

Dar nayabad gufi-i r3, kin guft-i mu ammasti.

Translation

35. The knower said, everybody, based on his imagination, said these words,
The words were not understood, for these words are riddle (mysterious).

Persian Text

GolEsd 5 Bss sl s ot o ake W i 31 s b oS 2 Su 2 36

Transliteration
36. Har yiki bar digari dérad dalil az guft-iha,”” (
Jumli dar’® bahth wa niza" wa shiirish wa ghawghasti,
‘ Translation
36. Everybody brings his own argument in support of his words (to prove his words),
All were in discussion (argument) and dispute (quarrel) and revolt and uproar.

Persian Text

Gl @Y 5 ol o ol as 8 s \gand o ool onme 5 3l San 37

Transliteration

37. Baytaki az BG Mu'in &ram dar» istishhad-i khish,

Gar ch-i 4n dar bab-i digar 14yig-i 1njasti.

Translation

37. 1 bring a verse from Abfl Mu'in (Nasir Khusru) evidencing my argument,

Although that verse in another section fits (is merited) here.

. 378 Khalkhal, in sukhanha guft dana.
37 Khatkhali & Darabi, Gufi-i.
30 hatkhali, dar miyan-i.
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Persian Text

Gy ool land o a5 T oS L S e A wS B G S » 38

Transliteration

38. Har kasi chizi hami gliyad bi tir-ih ra’y- khish,
T4 gaman ayad ki “6°*' Qusta ibn Liqasti.

Translation

38. Everybody say something with his own vague (indefinite) view,
Until it seems that he is Qusta ibn Liiga.®

Persian Text

B ol 5l pLEL B b ol amiSy o o 0L 2839

Transliteration

39. Késh daniyan-i pishin miy biguftandi tamim,

T4 khilaf-i nitamaman az miyan bardashti.

Translation

39. How good it would be if the knowers before us, had said everything completely,
So that the quarrel (dispute) of those who are imperfect, would be eliminated.

Persian Text

Bl ),\534;5‘6_:__9))],\.:;.43\3 Ll ol ay o 500 o dy s 40

Transliteration
40. Nafs ra In riz{ dar band dérad d&’iman,

T4 bi band-i°® 4rizi’1, band andar pasti.

3 Parabi & Gilani, an.

2 Qust# ibn LOga (d. 300 A.H.). is the first one who wrote a treatise on the difference between
soul (al-rif) and the spirit (al-nafs). See J. W. "Qusta Ibn L{ga's psychophysiological treatise on the
difference between the soul and the spiri." Seripta Mediterranea, vol. 2. (1981} pp. 53-77. See also
Majid Fakhri, “Greek Philosophy: Impact on Islamic Philosophy,” Routladge Encyclopedia of
Philosophy (Soft Version, 2002).
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Translation
‘ _ 40. Desire keeps the soul in bondage in this world,
While thou hast desire, thy feet are tied.

Persian Text

Bolpd sl ob 5 am Sl jaalgs Cod g oo by talen o Sles ol ol s 41

Transliteration

41. Khahishi andar jahan har khéahishi 1 dar piy ast,
khahishi bayad ki ba’d az 4n nabAshad khasti.
Translation

41. Each wish in this world is followed by another wish,

The wish must be sought beyond which there is no other.

383 Darabi & Gitani, bibinad.
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