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ln the Namc of Allah.

the Bcncficcnt. the Mcrciful

Ail praise is due to Allah who made the light of his recognition the ultimatc rcsult or

creation of the souls and the bodies. Then, He rcvealed in each heaven a particular command in

order to choose dodily lights which are moved by the immaterial souls. Thcse lights arc the.

sourse of ail lights and creatures including animais, vegitables and solid beings which arc the

indicators of beauties in various par\s of the earth. The main purpose of generation or thesc lighlS

is the creation of the other world and its meloioration by the purificd souls. Accordingly, Hc

fristly created man and generated other creatures from the remainder of his clay.

Il is reported in a maxim from Imam Ali (peace be upon him):

" He who knows his soul/self knows his Lord".
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ABSTRACT

Tille: The Sou/-Body Prob/em ill
The Philosophica/ Psych%gy
of Mul/ii $adrii alld Ibll Sillii
Aul}.o,.: Abbas Ali Sllameli
M.A. dissertatioll
Illstitl/te of[stamic Studies, McGiII Ulliversity

This thcsis will partly compare the approaches of two pioneers in Islamic

philosophy to the soul-body problem: the philosophical psychology of Mulla ~adra

(~adr al-Muta'allihln ShIrazI 975-1050/1571-1640) and that of Ibn SIna (370-

428/980-1037). Our main concem will be with the former, the founder of

"transcendent theosophy", particularly his ideas regarding the corporeal generation of

the sou!.

A bricf historical background of the problem is presented in the first chapter.

ln order to cvaluate the real phiiosophical value of Mulla ~adra's doctrine, the thesis

will investigate the soundness of Mulla ~adra's novel psychological findings.

"Substantial motion" (;I1-/.Jarakah ;11-jawiJariyyah) and the "gradation of existence"

(.1J-ftlshkik fi mariitib aJ-wujüd) are the two main philosophical principles fonnulated

and implied by our philosopher regarding the elaboration of his theory on the sours

developmental process.

In our study, we discuss the nature of the soul-body relationship, the evidence

which indicates their mutual interaction, and finally, the various forms of this
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relationship. In the final chapter. we focus on the developmL'ntal pmL'ess of Ihe

sours substantial motion up to the stage of union \Vilh Ihe acliw inlellect. Our

analytical discussion is centered on whether or nol Ihe Iheory of Ihe corporeality (lf

the soul's gcncration yields a 111caningful conception of the soul's cvoiution l'rom

materiality to immateriality.

Considering the serious challenges and unsolved difficultics Ihal slill rcmain.

it is an open question whether ~adra's theory, particularly ils cmphasis on Ihc

corporeality of the soul's generation, can adequately accollnl for thc sOllrs

developmental process up ta the stage of unity with the world of intellects.
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Titre: Le prohleme de l'âme ct du eorps dans la
psychologie philosophique de Mulla ~adra and Ibn Sïna
Auteur: Abbas Ali Shameli
Diplôme: Maîtrise
Faculté: Institut des Etudes Islamiques, Université MeGiII

Résumé

Celle thèse vise à comparer les différentes approches de deux pionniers de la

philosophie islamique au sujet du problème de l'âme et du corps: la psychologie

philosophique de Mulla ~adra (~adr al-Muta'lIihïn Shïrâzï) et celle d'Ibn Sina. Cette

étude sc donne pour but principal d'examiner la pensée du premier fondateur de "la

théosophie transcendentale", et plus particulièrement ses découvertes eoncernant"la

génération corporelle de l'âme".

Le premier chapitre présente un bref survol historique. Alin d'évaluer la

vraic valeur philosophique de la doctrine de Mulla Sadra, nous étudierons la solidité

de ses très idées originales. La motion substantielle et la gradation de l'existence

constituent les deux grands principes fonnulés et compris par notre philosophe dans

son élaboration de la théorie du processus du développement de l'âme.

Nous discuterons aussi de la nature de la relation entre l'âme et le corps, des

indices montrant lcur interaction et finalement, des diverses fonnes de cette relation.

Dans le dernier chapitre, nous allons réfléchir sur le processus de développement de

la "motion substantielle" de l'union avec l'intellect agent. Notre analyse sera centrée
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autour la question suivante: La théorie de la c{lrp\)n;~t1ilé de la g0Ill~rali~Hl dl' 1';111\1..'

conduit-elle à une conception compréhensible de l'évolution dl' 1':lmc \'Crs

l'immatérialité, au-delà de la matérialité"

Vu la nature du défi ct les difficultés encme à sunllonter, il n'l'st guè'rl' l'l'rtain

que la théorie de Sadra, phiS particuliè'rcment snn emphase sur la ClHlllH'l'alik dl' la

génération de l'âme, soit adéquate comme cxplication du développemcnt dl' 1':lnll'

jusqu'au niveau de son unification avec le monde des ÎntL'lkels .
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>« fl/troductiol/ »<

The question of self-knowledge is one of the oldest problems which atlracled

man's attention. Both in his everyday life, and al the level of systematic knowledge.

namely, philosophy and science, man has faccd the problem of sclf-knowledge.

Questions like, " Am 1 only a body with bodily organs or do 1 have a soul, too?";

"what is my soul if 1 have one?" ; "does my soul have any relation to my body'/" and

" how is the relation?" are sorne examples of what man has had to eontend with. But

in philosophy in partieular, the soul-body problem has bccn one or the most

eontroversial problems, one that has given rise to diverse opinions.

Based on historical sources, the discussions conceming the soul-bmly

problem, may be traced baek to the early period of philosophical inquiry in the time

of Plato (427?-347 BC).l Regarding the soul-body problem, there have bccn two

main philosophieal arguments. One concemed the question whether the human being

is composed of two distinct things, namely, the soul and the body, or of only one

existent, either material or immateria1. This debate led to two major doctrincs. One

upheld the theory of dualism, and the other took one of two antagonistic positions;

idealism or materialism. Plato and Aristotle were preeursors to these two opposing

views whieh later on beeame known as the dualistie and monistic views of man.2

The other main discussion regarding the soul-body problem ccntered on the

problem of whether the soul and the body come into being simultaneously or the soul

is itself an etemal existent but if so, how and when does it unite with the body? This

argument prompted Plato and Aristotle to take two different positions, thereby giving

1 Jerome Shaffer, "Mind-Body problem," Encyclopcdia ofphilosophy, 1967, vol. 5, p. 336.

2 Antony Flew, "Immortality," Encyclopcdia ofphilosophy, vol. 4, p. 146.
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rise to the cmergcncc of two distinct schools among thcir adherents, known in the

!slamic world as thc M,1shshaÏn (pcripatetics) and the fshriiqijn (often referred to as

1lIuminationists) rcspectivcly.

IL is notcworthy that the soul-body or the mind-body problem has

traditionally been investigated by philosophers and psyehologists through two

dirrcrent approaches.J One can, therefore, sec two types of perspectives eaeh with ils

own characteristics. Leaving aside the discussions about the quiddity (miihiyyah) of

the soul and its charaeteristics, modern psychologists began to eoncentrate only on

mental proccsses. Philosophers4 , on the other hand, pursued the philosophie

approach and by s!udying the entity of the soul and its functions ereated

philosophical psychology (ïfm a/-nafs a/-là/safI).

ln order to gain a general conception of what historically emerred regarding

the soul and its nature among Muslim philosophers, wc have to refer to Ibn Sîna's

Kilüb a/-Mus of Kitiib ,1I-Shifli. After Aristotle, no one wrote more extensively on

philosophical psychology than Ibn Sînas (370-428/980-1037), who gathered together

almost ail previous ideas regarding the nature of the sou!. Few can rival him in this

,including al-Kindî (185-260/798-872) or al-Farabî (259-339/870-950) or any other

predecessor in lslamic philosophy before Ibn Sîna.6 However, we should note that

although Ibn Sîna was the one who began to write expansively on the subjeet, he

3 Despile a signifieanl differenee whieh exists between psychological and philosophical discussions
about the abovc mcntioned issue, in this study the lemlS 'sour, 'mind'. and 'self have been used
intcrchangcably and rcrer to an incorporeal part of man's existence.

4 By "philosophers" 1 pmticularly mean Muslim medieval philosophers who are distinguished from
the cmpiricist trend in Western and modern philosophy.
5 Ibn Sïna devoted more than thirty trealises to the sou1 and ilS various aspects. Among his writings,
wc can sec some symbolic tales such as ''Ifayy Ibn Y:IQ?3.n': "SaJélmiin wa Absiil' which are about the
soul and ilS relalion la lhe body. The significance will be clearer if we consider the relevant chapters in
":li-Shi/il". ":JI-Mljiïl': and ":JI-Isl1iïr:/t': See Fat!) Allah Khulaif, Ibn Slniï Wa Madhabuhu fi :JI-Nafs
(Bcirul. 1974), p. 99.

61brahim Madkür." Ta~dlr:' :li-Shifiï. :JI-Tabt'Iyyiïl, :JI-fann :JI-sadis, :JI-nais (Qum, 1983), first page.
See ,ùso J:lasan J:lasanzadah ÂmuH. 'Uyunu MasiïÏ/ a/-Nais (Tehran: Intishiïrat-i Amir Kabir, 1371
A.H.). p. 125.
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undertook his studies in a period when philosuphieal thought had already round linn

root in the Islamie world, thanks to the translation movement and the exploratory

works of previous philosophers sueh as al-Krndl and al-FftriihL

As far as philosophieal psyehology is eonccllled, it is reporled that Qus!fl ihn

Lüqii (died about 300 A.H.) was the first one who wrote a psyehophysiologieal

treatise on the difference betwccn the soul and the spirit (:I!-nib IV:/ :1!-ll:II,;X'

AI-KindI, ai-FarabI and Ibn Miskawaih (320-421/929-1029) also strove to

understand the sou!'s nature by eoncentrating on Greek findings. Although one ean

sec a considerable amount of knowledge regarding the above mentioned issue among

Ikhwiin a/-$:Jfii or other Muslim philosophers, Ibn SInii was the one who approaehed

the issue in an extended way.

Turning now to Mulla $adra ShIriizI8 (979-1050/1571-1640), let us hegin by

emphasizing his reputation as an innovative Shi'ite philosopher who introdueed some

interesting new ideas in philosophy. His doctrines were c1early very inlluential in the

last tmee and half centuries. He founded a new sehool of Islamie philosophy,

namely, "transcendent philosophy" (a/-Nkmah aI-muf:/'üliY:IIJ) through whieh he

eombined pure intelleetual reasoning with intuition and illumination. Mullft $adr;\

experienced these methods in thrce stages of his Iife, and finally settled on a new

eombination on whieh his advanced philosophieal system, eovering every subjeet

properly, is based. Needless to say the roots of this new method ean be found in

7 J.W. Livingston, Qus~a Ibn Lüqa's psychophysiological trcatisc on the diffcrcncc bctwccn the soul
and the spirit..., Scripta Mediterranea (Toronto, t981), vol. 2, pp. 53-77. See also Hanna al-Fflkhûrï, &
Kham al-Jurr, Tiirïkh-i Fa/safa Dar Jahiin-i /sliimï, translaled by A. Ayali (Tehran, 1958), Vol. 2,
p.462.

8 His full name is Muhammad Ibn Ibrahim cnlilled Sadr al-Din or Mulla Sadra and also sadr. . .
al-MUla'allihin (e.g., foremost among lhe theosophers). Among his eircle of disciples he is orteil
referred to simply as Àkhûnd. Mu~ammad Baqir khawansarï, Rawt/iil :ll-Jann:il (Qum: Illtisharal-;
lsma'myan, 1970), vol. 4, pp. 120-21. Mu~ammad Ali Mudarris, Rai(liillah al-Ad:lb (Tabrlz:
Intisharat-i Khayyam, 1967), vol. 3, p. 417. See also Mul)ammad f:lusain Tabalaba'ï,"Sadr al-Din
Mu~ammad Ibn Ibrahim Shirazi Mujaddid-i Falsafah'-i Islam!...," Yiidniimahéi Mullii ,5adrii, (Tehran:
Tehran University, 1340 A.. H.), p. 15. Sec also Seyyed Hussein Nasr, /slamic LiIC ;md TfJOughi
(London: Goerge AJlen & Unwin, 1981), p. 166, notes No. 7.
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Fàrabi, Ibn Sina, Suhrawardi (549-587/1155-1191), Shams al-DIn Turkah (died 835

or 836 A.H.), and Na~ir al-DIn al-TUsi 592-672/1198-1273). Beyond this, what needs

to be pointcd out is that the Sufi Ibn 'Arabi also played an cven more signifieant mie

in laying the cornerstone of ~adra's scheol of thought. This will become c1ear when

wc consider Ibn 'ArabJ's repeated citation in ~adra's works. Mulla ~adrà, however,

systcmatizcd and applied the idea of this school of thought masterfully instead of

. mcrcly adopting them.9

He has also conseerated a significant position to psyehology in the overall

framcwork of his metaphysical vision. His doctrine about the soul-body pmblem, the

physieal origin of the soul's coming into being (al-!Judüth al-jismiinï) has some

contmversial aspects that will be examined in the course of this thesis. Examining his

whole theory of philosophical psychology, S. A. H. Qazwini says that Mullà ~adra's

new lïndings are eentered amund three main principles:

1. the eorporeal origination of the soul and its spiritual survival (jismiiniyyat

,il-{JUdütfJ W'l rü!J'Iniyy,7t al-baqa'),

2. the overwhelming mie of the soul vis-à-vis its faculties (al-nafs fi

wu!Jd'Ui/uï kull al-quwa),

3. union of the rational soul with the active intellect. 10

Against all previous philosophical theories, which were dualistic in nature

and assumed the soul to be an immaterial thing united with the body, Mullà ~adra

pmposed that, based on his philosophical thesis concerning "substantial motion"

(ul-fJamk<lh al-jawhariyyah) and "systematic ambiguity of existence" (al-tashkïk fi

9 Mul)ammad J:lusain Tabataba'l, "~adr al-Din Mul)ammad Ibn Ibrahim Shirazi Mujaddid-i
Falsafah'-i IslamL..," Yiidnamahèj Mulla $adra, op. cit., pp. 16-17.

10 Sayyid Abu al-J:lasan Qazwini. "The Life of ~adr al-Muta'IIihin Shirazi and a discussion of motion
in Ihe category of subsl<mce," Yadnamah èjMulla $adra. op. cit., p. 4.
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manïtib ,1l-wujud)1I . it is reasonable to assert that in its carly generation the soul is

tïrst generated corporeally beside the body or as a bodily fonn; then through

substantial motion it changcs into an immaterial entity. Therefon;. the uuality ('1' the

soul and the body will have a speeitic meaning.

Unlike Ibn Sïnu and other philosophers who considereu psychology or the

science of the soul as a branch of natural science (i/l- Ïlm :l!-[;ib(j) Mullfl :?adrii

placed it in metaphysics (iliihiyy:ït). This difference \Vas in fact a relkction of his

whole view about metaphysics. He belicved that the doctrine of being anu the

principiality of being indicate the core of ail things, both in their transcenuent origin

and their ultimate end. This integrated metaphysical point of view enablcu him 10

look at the universe as a unique harmonious whole and cosmos. Consequently. in his

judgment about everything, he bases his idea upon its mctaphysical origin rather than

its own face value. Thus, we see him approaeh thc field of psychology in a

completely different way than modem psychoiogists have done. He traces the soul,

its creation, immateriality, and immortality through a metaphysical framework rather

than reducing it to a collection of mere thoughts and feelings. 12 Illustrat!ng the

particular position of the soul in the metaphysieal version of Mulla :?adrii, Professor

'Abdul Haq says as below:

Tracing the origin of the human soui, Mulla ~adra asscrts lhat lhc lïrst
creation of God is intellect and the last creation is he who is the bcarcr of
this intellect, Le., the human being. Intellect was creatcd lïrst as the secd of
creation the synthetic fruit of which is man who possesses ,nlcllcct, the
same seed. Thus the bringing of man into existence is whal lhc wholc
process of creation has been aiming at and man is whal he is by virtue or his
soul and not his body; ... Il is lherefore, through the creation of the human

II The lerm "al-tashkïk Il mar/ilib al-wujüd" has becn dirfcrently translaled il110 "systemalic
ambiguity of existence", "gradation of being" and sa on. Wc have used various translations dcpcnding
on the context.
12 Mul)ammad Abdul Haq, "The Psychology of Mullii ~adra," Journal or the ülamic Resel/rch
InslilUte(Karachi, 1970), Vol. 9, p. 173.
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soul lhat God CGmplctes in lhe end what He has initiated in the

hcginning. 13

Although the idea of the sou!'s eoming into being (;l1-J;udüth) has previously

bcen proposed by Ibn Sjna in his various psychologieal writings, he associated it

witb il1ll1latcriality, whereas Mulla ~adra believes that the soul has corporeal origin

and then moves toward spirituality. Mulla ~adra, however, has devoted considerable

attention to refute the idea of the total materiality of the souI's nature regardless of ils

relation to the body. He has strongly rejeeted the doctrine that reduees the soul to the

bodily lcvel ljisrmjniyy;w) or even to the output of the bodily faeulties' mixture and

interactions (l1liz;ïj). 14

Conccming the soul-body problem, the thesis will tirst deal with the

historicat background of the subjeet, foeusing on Islamie tradition.

As t~1f as Mulla ~adra is eoneemed, the foeus of the discussion will be

devotecl to the examination of the eorporeal proeess of the sou!'s ereatedness

(;I!-{lUdüth ;I!-jismiini). Since ~adr al-Muta'allihjn based this theory 'on two

philosophieal prineiples, namely substantial motion (aJ-J;arak;lh al-jawhariyy;lh) and

the al1lbiguous hierarehy of existence (,ll-tashkik fi mariitib al-wujüd), we will

approaeh them analytieally.

The thesis will then investigate Mulla ~adra's point of view regarding the

validily of the distinction between the soul and the body. If, accorcling to him, there

:lfe two things to whieh these two terms can be applied respectively, we ean, in those

cases, ask what kind ofrelation they may have with one another. In order to establish

13 Ibid.

14 Sec the following note al N. 44. Sinee mizâj is a eorporeal phenomenon. Mullâ ~adrâ devoted a
whol..: chnplcr in his :ù-Asl~ïr to praye that the soul in ilS reality is not even a mizaj See Mulla Sadra.
:Jf-Ast:lr. Vol. 8. al-b:ïb a1-tbânl, a1-fi1~1 a1-awwal. pp. 29-41. It should he mentioncd lhal sinee various
edilions of Mullâ ~adrâ's K. al-Asfâr may ereate diffieuIties in finding the original Arabie texls of
diseussed paragmphs. bibliographie,ù data of lhis book in footnoles are offered in detail.
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relation between the soul as an immaterial thing and the hody as a physicallhing.

This study includes aisa another important issue which appears when wc

encounter thc question of how thc soul hecomes an immaterial independenl heing, al

the time of death. Assuming the soul to he a physical cxist~nt in its initial

generation, whieh possesses many potentialities both inlellectual and practical, the

thesis dcals with the devclopmental proccss undergonc hy the soul up 10 the highest

level of its perfection. Regarding thc interrclationship bctwccn the soul and the

body, the thesis will deal with Mulla Sadra's doctrinc about the converse relation

between the soul and the body. According to Mulla Sadra, along their dcvclopmental

process the soul and the body will tum into two diffcrent dircclions. As the soul

gains more perfection and independenœ, the body becomes wcaker. Finally, the soul

will leave the body and retum toward its original world; the realm of immalerial

intellects (,Uam al-t,ijarrud ai- 'aqiT).
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Chapter One

>«Literature Review»<

1.1. Dualism, Materialism and Idealism

What is important to note in relation to the soul-body problem, above ail, arc

its two distinct eomponents, namely, the soul and the body, Having pointed Ihis oui,

we ean then discuss how they relate to each othcr and whcther or not Ihere is any

interaction between them? In general, howcvcr, there arc two sorts of theories,

monistic theories, which deny even that two things here exist which can be rclated;

and dualistie theories, which admit that there are two mutually relaled things, and

offer various aeeounts of this relation. 15

Before eonsidering these kinds of questions philosophieally, wc should point

out that people eommonly speak in ways whieh imply the existence of a eontrast or

of eontrasts between the spiritual and the eorporeal, mental and physieal, material

and non-material, physiologieal and psyehologieal and so on. Even a materialist

ean probably understand sueh a statement as "the mind is not a material thing". 1r he

did not understand it, how would he be able to deny it, or try to rerute it? Beside

those statements which deseribe a person's body, and his bodily states, there arc othcr

statements that refer to a distinct sort of events. Thoughts and feelings, hopes and

fears, memories and expeetations, moods and humors, features of personality and

eharaeter, motives and intentions "are items that refer to a new field against the body

as mind or mental events".16

15 Jerome Shaffer, "Mind-Body Prob1em," Encyc/opedia ofPhi/osophy, ed. by Paut Edwards cl ;JI•
(Macmillan Inc., 1967), Vol. 5, p.338.

16 Ibid., p. 336.
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Even if wc aeccpt that there arc two different things, there will still be the

question of what the entity of the soul or the mind is in eontrast to the body? In other

word, one may ask: ls mind a substance or is it a concatenation of eomplex states,

attributes and dispositions of a living human being? In the case of the former, is mind

a spiritual or immaterial substance or is it a material one to be found, for instance,

inside the skulls of living human beings? Philosophieally, there are at least tbree

distinct points of view: idealism, materialism and dualism.

Materialism, the second avenue, has many variants, but it always holds that

matter is fundamental, and that everything else depends on matter. In its most

extreme form, materialism is the view that whatever exists must be physical. 17 The

m'.terialist, for example, asserts. that the soul or the mind is an ordinary piece of

matter. Speaking more preeisely, a materialist may propose that matter or body is

the "real" or "substantial" thing and mind is its produet or in some way, depends on it

both for its existence and for its qualities.!S In modem psyehology, this orientation

has been known as behaviorism. A behaviorist, in opposition to both dualism and

idealism, states that mind is not a substance at ail, but simply some eomplex form of

behavior. In their extreme reaetion to the dualists, behaviorists denied the existence

of the mental realm altogether. They reduced "mentalistie" items sueh as belief and

desire to physieal dispositions of bodily movement. This position no longer has

many supporters, primarily beeause it has proved impossible to provide a physieal

translation of a mentalistie report like "1 have a pain".!9 Beyond ail these

possibilities some believe that mind is, in faet, a form of energy or a kind of force.20

17 ShatTer. "Mind-Body Problem," Encycfopedia oJ'Philosophy, op. cit., Vol. 5,p. 338.

18 J. L. McInlyre, "Body And Mind," Encycfopedia of Religion and Ethics, cd. by lame; Hastings
et al., (New York, 1955), Vol. Il, p. 747.

19 Shaffer, "Mind-Body Problem," Encycfopedia ofPhilosophy, Vol. 5, op. cit., p.338.

20 Jenny Teiehman, The Mind and the Soul. An Introduction ta the Philosophy OfMind, (Humanities
Press Ine.. 1974). pp. 1-2,
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Idealists, in contrast ta materialists, declare that mind alone is real or

substantial, and that malter or body is its appcarance, its manifestation. or in some

other way dependent on it for its existence and quality.21

Dualism is the view whieh asserts that there arc two worlds. There is. (111 one

hand, the physical worId, which eontains malter and energy and all tangible things.

including human bodies; then there is the psychical world, which consists of mental

events and states belonging ta a private world which is inaccessible to public

observation.22 A dualist believes that mind is an independently existing,

•

ineorporeal substance.

Summing up, we have ta realize that any discussion eonceming the soul and

its relation ta the body is intelligible only once we aecept some fon11 of dualism. The

question with whieh all dualism has ta deal at some point eoncerns the identily of the

soul. Moreover, if one aeeepts that there is an independent substance distinct l'rom

the body, what is the prineiple of its individuation? If we imagine lhat ta the number

of human beings, there is a eorresponding and equal number of separate souls, what

makes them individual souls? The most natural response ta this question is to say

that the soul takes its individuality from its body. Sueh an answer is eonccivable,

given that eaeh soul belongs ta only one body. The problem here is that if the

individuality or the identity of the soul logically depends on the identity of the body,

we cannat any longer cali the soul a substance, sinee a substance is something whose

existence and identity is not dependent on the existence of other things.23

Aeeording to Islamie Philosophy there are two possible ways out of this dilemma.

One may state that the soul possesses its own identity, however ineomplcte, before

ever belonging ta the body. Or, altematively, one may hold that the soul cames to

21 McIntyre, op. cit., p. 774.

22 Antony Kenny, The Metaphysics OfMind (Oxford: Clarendon Press. 1989). p. 1.

23 Jenny Teiehman, The Mind and the Souf. An Introduction 10 thc Phifosophy orMind (Humanities
Press Ine., 1974). pp. 16-17.
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existence along with the body, thus aequiring its own independent identity alongside

the body. This issue will be examined in more detail when wc deal with the

unification or the soul and the body.

Befme studying the real nature of the soul based on the idea of dualism, we

have to detennine the approaeh we shall adopt in our examination. Do we want ta

<leal with this issue seientifieally or philosophieally? In the present study, ail issues

have been examined based on a philosophieal perspective.
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1.2. Soul in the view of Plata and Aristotle

ln his attempt 10 establish a dualistÎl' formulation of the pn,bkm. l'lat"

argucd that hUInan bcings pcrfonll actions and display capacitks. which :u\' Ilul

bodily. Such actions and capncities must thercfnre belong to the wu!. In the l'll:/c<1...

for instance, he states the following:

"Is there or is there not an absotute justice? Assurcdly there is. And
an absolute bcauty and an ahsolutc gond? or l'otlrs~. Bul did YOli L'ver
behotd any of them with your eyes? Certainly not. Or did you cwr
rcach them with any othcr hodily sense? and 1 spcak not or thcse alone. hut
of absolu te grcatncss, and hcallh and slrcnglh, and in short or the rcality nI'
truc nature of cvcrything. In gcncmL .. lInL~cn;t<tflliillg is not a fUllclion ur
capacity of the body, hcncc il must he a funclÎon or cupacilY of somc other

thing24

Plato, then, attempts ta identify the nature of the soui. His definition in fact

rcneets an idea widcly accepted by early Greek thought. This idea enlails two main

factors, namely, life and movement. In the Plmcdrus Plata writes: "...what is the'

nature of the sou\... the soul is identical with the self-moving". In the P/wcdo he says:

"whatever the soul oceupies, ta that it cames bearing life"25

These passages show that, Plata also thought of the soul as, on one hand,

something whieh infuses life in the body when oecupying it, and, on the other haml,

as something rclated to life itself, or something identical with life. Being self-moving

also is an appearance or a sign of lifc. But for him the "soul" was, above ail, the

source of motion. It is the only thing which can move itself and other things without

being itself moved by anything cise. This insistence led him to the idea of the priority

24 Ibid., p. 18.

2S Ibid., p. 22. One cannat abstract the exact dcfinition which Plato givcs in diffcrent. passages lakL:1l
from various works. ln the same dialogue (Phcadon) . Plato somctimcs delïnes the soul as "the pure
thought n, and sorne others considers il as the source of life and movcmcnt of the body. Howcvcr, hr.;
ùacs not explain how to correlatc these two dcfinition nor dctcrminc which is the main onc. Sl:C Ahu
Na~r Farâbi, Ki/iib al-Jam' Baina Ra'yay al-IfakImain, 4th cd.,(Bcirut: Dar aJ-Mashriq, 19~5), r. 12.
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of Ihe soul in relation to the body.26 lnfluenced by Anaxagoras, Plato thereby

altcmptcd to link the concept of the soul as a whole to the prc-eminencc of the

mind 27

Il is noteworthy that Plato was probably the first philosopher to make a sharp

distinction between the mind and the body, holding that the mind could exist both

bcforc and after its residence in the body and rule the body during that residence.28

ln his elucidation of the relation between the soul and the body, Aristotle argued that

the fonner was related to the latter as was a fonn to a matter. In faet, the body is also

the very instrument of the soul, for matter is merely poteney and exists only in so far

as it is necessary for the realization of a fOlm, whereas, the soul is inevitably bound

up with the body, and ean have no life apart from it.29

By examining the Platonie and Aristotelian points of view, one ean discem

two opposing views of man. For Plato the "mental or spiritual" side of human life

was sharply separated from the body. He thought of mind as something whieh eould

exist before joining the body, but after beeoming imprisoned in il, it attempts

strenuously to release itself. Aristotle's view provided a mueh more elosely

inlegrated understanding of the mind and the body, and defended a monistie idea. He

is still eonsidered as the philosophieal founding father of the sehool which thought

that each person was a living human organism, whieh view however found no room

for any belicI' in personal immortality.30 Rejeeting the idea of a dualily between the

26 John Burenl. "Soul (Greek)," Encyc/apedia alReligian and Ethics. cd. by Hastings el al. (New
York, 1955), Vol. ll,p. 741.

27 R. S. Reters & C.A. Mace, "Psychology", Encycfapedia alPhifasaphy, op. cil.. Vol. 7, p. 1.

28 ShalTer. Mind-Body Problcm," Encycfapedia alPhifasaphy, Vol. 5, op. cil., p. 336.

29 John Burnel. "Soul (Greck)." Encycfapedia alReligion and Ethics, Vol. 11, op. cil., p. 741.

JO Anlony Flew, "ltnmoralily." Encycfapedia alPhi/asaphy, Vol. 4, op cil., p. 146. & H. D. Lewis,
"Hislory 0f Philosophy of Religion" , Vol. 6, op. cil., p. 279.
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soul and the body, Aristotle believed that these two things were, III facL IWO

clements of one substance) 1

31 al-Fakhürï & al-Jurr, Vol. l, p, 67.
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2.3. Historical background of Muslim philosophical psychology

Turning to the lslamic intelleclUal tradition, wc are faced with a whole array

of ideas and schools of thought. During my preceding discussion, in this chapter

particularly, 1 make reference to a specifie line of thought, namely, the eastern

school of Islamic philosophy. Islamie tradition ineludes both theological and

philosophieal eurrcnts. The more Philosophically oriented schools themselves are

divided into eastern and western poles. Since the main goal of this thesis is to

compare the Philosophical psychology of Mulla Sadra with Ibn SIna's, 1 have only

eonccntrated on the eastern branch of Islamic philosophy, rather than Islamic thought

as whole. Within this general area, also, l have not dealt with every philosopher

individually, but instead used representative ligures. Hence, the reader may sense a

certain bias toward the eastern sehools which only reflects the need to approach our

topic in the most appropriate and direct way possible.

Having briet1y alluded to philosophical psychology among Muslim

philosophers from its very carly appearance, wc must point out that these

philosophers were mostly int1uenced by Neo-Platonic ideas. But their aim was to

reveal the angelic and divine dimension of the human soul in Iight of the Aristotelian

psychologieal analysis of nafs (soul). lfamm and other Syrian centers happened to

be the first places through which Greek wisdom flowed towards the Muslim world,

and Neo-platonism - which was believed to have been the real philosophy of

Aristotle - was transmitted to the Muslims by Syriac-speaking scholars.32

Aristotelian ideas also have had an impressive impact on Muslim

philosophers. Indeed, his analysis of the human soul, as presented in De Anima, and

later handed down by Alexander of Aphrodisias and Porphyry, had been adopted

with little modification by the carly Muslim philosophers, such as al-KindI, al-Farabi

32 Shaykh Mu1)ammad Iqbal, The Development ofMetaphysics in Persia (London, 1908), p. 24.
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(258-339/872-950), and even Ibn Slna (370-428/980-1037). anù [hn Miskawaih

(320-421/929-1029).33

Al-Kindl (185-252/801-866) was the first Muslim plllneer 111 [his field.

having introduced Neo-Platonic doctrines of the sou[ into the carIiest Arahie

philosophy. He did so al'ter he had revised 'Abd al-MaslI:t al-NaÏma's translation of

the treatise, "The Theoiogy ofAristorie ", which guotes and paraphrases Books [V-V[

of the Enneads of Plotinus.

Both al-Kindl (185-260/798-872) and Thabit ibn Qurrah (d. A.D. 90 [) wrote

treatises based on Neo-Platonic conceptions, and al-Farabi's student YaI:tya ibn 'Adi,

as weil as Abü Sulayman al-Sijistanl, al-TawI:tldl, and, specifically Miskawayh each,

in their own ways, adhered to Neo-Platonic doctrines. This innuenec was particu[arly

true in relation to emanationism.34

Examining al-Kindï's writings about the sou[, one hard[y finds any clements

which truly be[ong to him. His writings instead renect almost cxclusivcly Grcck

thought. In addition to his "Kiriib ;11-Naf.'·", thcrc is a small epistlc entitIeù as

"Kafiimun Li ai-Kindï Fi af-Nafs Mukhr,1$w' Wajïz," his second work on the sou!.

These writings show that he was not really familiar with Aristotle's own ideas on the

soul, and what he instead attributes to him are in faet passages l'rom P[otinus'

writings particularly "Theoiogy".

Defining the soul, he nonetheless sometimes follows AristotIe, considering il

as a perfection of the body which makes the body a[ive. Other times he pursues the

Plato-Pythagorean' idea which emphasizes movement and number in explaining the

nature of the sou1. Regarding the eternity and createdness of the soul, he is not very

explieit. However, he believes that sours relation ta the body is such that soul neeùs

the body as a too1. But being substantially apart l'rom the body, the soul continues its

33 Calverley, op. cil., p. 258.

34 F. E. Peters, ArislotIe and The Arabs..., (New York University Press, 1968), p. 169.
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lifc al'tcr the death35 Preferring the idea of Plato because of its spirituality, which is

ncarer to the spirit of lslamic thought, al-Kindi tends to be more platonic in his

explanation of the sou!. Al-Farabi, like al-Kindl, had a t1exible attitude toward

•

both Plato's and Aristotle's ideas concerning the sou!. His teacher in philosophy was

Yu1)anna ibn Khailan, a Christian philosopher who belonged to the Alexandrian

school of philosophy and taught him in Baghdad al'ter 295/890. Al-FarabI had also a

close relation with Abu Bishr Malta ibn Yünis (d. 329/940) who was one the great

lïgures of the Christian Peripatetic school of thought in Baghdad.

Consequently, one may say that al-Farabi was int1uenced mainly by the

Aristotelian school of Baghdad and also recent Alexandrian ideas in the lOth

century.36 His interest included Plotinus' metaphysics, which he renewed and

distinguished l'rom that of Proclus,37 Although he fol1owed Aristotle in his

definition of the soul, and considered it as the first perfection (kamiilun awwaf) of the

natural body Uism-i !,lbïl) or as the form of the body, he departed l'rom him when he

took the soul as a simple and spiritual substance having a completely different nature

in relation to the body,38 This kind of conception of the soul put both al-FarabI and

Ibn Sina in the school of Neo-Platonism. We should, however, further add that

al-Fârabi does not follow Plato in his idea about the eternity of the sou!. On the

contrary, he states, "We can neither believe that the soul existed bel'ore its

conneetion with the body -as Plato believed- nor adhere to the idea of transmission of

the soul into another body -as metempsychosists (a$/:Jiïb al-taniïsukh) believed.39

35 al-Fakhüri & al-Jurr. op. cit.. Vol. 2, pp. 383-85.

36 R. W,ùzcr. al-Ffiriibi, Ffiriibî Mu'asis-i Fa/safah'-i Isliiml; translated by Reza Davari (Tehran,
t977), p. tOS.

37 Ibid, p. 113.

38 at-Fakhüri & al-Jurr, op. cit., p. 420. He quotes from Farabi's Risiilah Fï Ithbiit al-Muffiriqât, p. 7,
and his 'Uyun a/-MasiiÏI. p. 21.

39 al·Fakhüri & al-Jurr. op. cil., Vol. 2, p. 421< quoles from al-Farabi, •Uyun a/-Masii'jJ, p. 21.
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Trying to show the roots of immortality or inlelligibilily of man's sou!.

Muslim philosophers mainly followed Plotinus' thenry of the emanation of the

human sou!. Aeeordingly, they believed Ihat Ihe human sou! emanates first thrnugh

the Spirit of Intelligence, and then through the Universal Soul to which il belongs.

This theory beeame central to later Muslim mysticism and philosophical

psyehology.40 Proposing the idea of the physieal somehow coming into existence in

the soul, however, ~adr al-Dïn Shïrazï represented a further advance on Ihis doctrine.

It is inleresting 10 add though that the theory of the emanation rel1ccled a

distinetly philosophical tendeney, different from the earlicr non-philosophical

approaeh 10 Ihe spirit (rü/.J), which cnlailed somelhing simply opposcd to the body

(badan). Theologi:ms (mutalmJlimün) of bolh orlhodox and helerodox inclination,

took a more or less malerial view of the sou!. Trying to explain Ihe soul's relation to

the body, they expressed rü/.J (spirit) as a fine body (djisllI hl[ït) running through thc

body like water in green wood or fire in charcoa!. Accordingly, the soul, like the

body, is a corporeal substance, the only difference beÎng that the lattcr is "coarse"

(kathïf}, while the soul is "subtle, and tïne" (hl[ïf).41 Thc doctrine which regards thc

soul as a purely incorporcal substance consisting of thc cssential nature of man is

upheld only by few members of the sehool of theology. They mostly eonsidered soul

as a corporeal substance or an aeeident of material substances.42

In sum, we can hardly give a complete picture of what was debated among

Muslim philosophers and theologians eonceming the nature of the sou!. However, we

ean give the list offered by al-Abïwardï (d. 966 A.D) in his Rl/Wçhlh a/-hlniiJl.43 At

40 Calverley, op. Cil., p. 257.

41 Macdonald, op. cil., p.317.

42 T. J. De Boer, "Saut (Muslim)," Bncy. olReligion and Blhics, cd. by J. Hastings ct al. (New York,
1955), Vol. Il, pp. 745-46.

43 Abü al-1:Iassan Ali Ibn Ai)mad al-Abiwardi (d.966 A.H.), the aUlhor of Raw(/ah id-JafliÎfI or
(Rawtjiil aI-fanniit), one of the sources which has becn used by :;iadr al-Dîn al-Shir.z! ifl al-Asliir
aI-Arba 'ah.
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the end of his RawçJah, al-Abjwardj states that therc are numerous and diverse ways

nI' understanding what is refcrrcd to by "ana" (a tcrrn by which cvery onc reter to

himsclf), namely. n;IB·. Here arc somc of its meanings :

1. The majority of thcologians belicve that nais (soul) IS prccisely thc

observable structure wc refer to as badan (body).

2. MJ!~' is idcntieal to the fleshy heart loeated inside our body.

3. MJf.;· is our brain.

4. AI-Na?=?=iîm belicved that nais was a collection of sorne indivisible

clements located in the heart.

5. MJfs eonsists of the fundamental parts (m-a (fa' m- 'a;;Jiyyah) which are

produced l'rom spenns.

6. Nuls is miziij (a common quality which cornes out of the combination of

ail clements - K;ufïyyah mutashiibihah yai};;mu bimtizaj m- 'ana;;irA4 outcome of all

physical functions perforrned by different parts of the body)

7. N;Jf~' iç ;1 jism-i Jafll(a fine body) whieh runs through the body like water

through the rose.

8. N;Jfs is identical to water.

9. N;Jfs is tïre (aJ-niif) or instinctive heat ( m-iJariirah m-ghanziyyah).

10. MJ!s is the brcath (m-nalas).

11. N;Jfs is the Creator (bari) - but He is above what unjust people daim.

12. N<l1S consists of the four elements (m-arkiin m-arba 'ah), namely, water,

soil, tïre, and air.

44 ln his explanalion of the teml "miziij', al-Tihanawï states that acmrding to philosophers it is a
COllU110e quality which emcrges out of the combination, intennediary and interaction among varions
clements. In this case every clement sheds ils own foml and takes on a new one which is commoll to
ail clements. Sec Mu~ammad 'A'la Ibn Ali al-Tihânawï, Musu'at I~.tiliiJ}iit al- 'Ulum al-Islilmiyyah,
al-M:l rufbi K:lshshiifu I~.tiliiJ}iit al-Funun (Beiru!: Khayya!, 1966), Vol. 5, pp. 1318-1322.
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13. Nats is a speeies fonn (~[jmfJ mm-"î.n·!lfJ) which subsists in the body and

is united with it.

14. N!1.fs is an incorporeal substance which eannot be equated with the hody

and does not have any corporcal characteristic - sueh as quantity (l11ù/d:ir). shape

(sfJakl), direction (jilwt), place (:lin), position (lV:llj') - but is rdated to the CO:IISC

body (jism-i k:ltfJiJ) in such a way as to allow it to govem that body and to

utilize it much like the govemor does a city or the one who loves docs the bdoved.

This idea has been accepted by Na~Ïr al-Dïn al-TusI, al-RiizÏ, and al-Ghaziilï and

some other theologians.45 Considering ail these doctrines about the soul and its

relation to the body, one can hardly find a commonly accepted position among

Muslim philosophers and theologians.

45 It is warth mentianing that Bahil" al-Din al-'Âmili (al-Shaykh al-Bahii'ï, 935-I03t A.D.) gives the
saffie list in his al-Kashkf11. Il seems that he quotcs from Abiwardi's R.7wçJah. Sec a/-K<lshkiil, c<.lilcd
by Tahir Ai)mad al-Zawi (Dar Ii)ya' al-KulUb al-'Arabiyyah, 1961), val. 2, p. 417. See I;lasanzadah
Âmuli, 'Uyunu MasaÏ! a/-Nais, op. cil., pp. 122-23. And l'rom the same aUlhar ltti!Jad-i 'liqi! hi
ma 'quI, Ist ed., (Tehran: Intisharat-i J:Iikmat, 1984), p. 49. The latter quetes l'rom Abiwardi's Raw~ah
al-Janan.
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CHAPTER TWO

>« Main Structure »<

2.1 Psychology of Mulla ~adra and Ibn Sina (Charactcristics)

Investigating the issue of the soul-body relationship in the works of Mulb

~adra compared with those of Ibn Sina, we need tïrstly to gain a general perspective

of their respective approaches to psychology. Such a perspective should hclp us to

arrive at a more precise understanding of what each has contributed in this area and

their differences. Although psychology occupied a vital role in Ibn Sina's school of

philosophy and his theories in this regard were of great importance in the history of

Islamic thought, sorne major differences nevertheless separate his psychological

doctrines from those of Mulla ~adfâ whieh appeared in the post-Ibn Sinfl period.

These differences are signifieant even if we admit that Ibn Sina's writings were not

merely an imitation of the Aristotelian tradition. His ideas, indeed, provided the

ground for the later developments of Iranian mystical philosophy or gnosis (Ïrliill).

And this transformation of falsafàh is rooted in the philosophical investigation of the

soul, or perhaps in the implications that psychological doctrines have yielded for ail

areas ofphilosophical inquiry.46

46 Robert E. Hall, "Sorne Relalionships between Ibn Sina's Psyehology. Other branches of His
Thought, and Islamie teaehings," Journal for /he His/ory ofArabie Science ( Ateppo: University of
Aleppo, 1979), voL 3, pp. 46-47.



•

•

25

Mulla ~adra and Ibn SIna differ from one another in that each estabIished his

own type of school of philosophical psychology. While Ibn Sïna, following Aristotle,

considered the science of the soul (Ïlm aJ-naJ.~) as a part of natural philosophy, Mulla

~adra placed it under metaphysics, complementary to the science of the origins of

the things.47 This specific metaphysieal worid view led him to view the universe as

an ordered whole. In this unified worid view, he eonsidered everything in terms of its

mctaphysical origin. This might be also why he never reduced the human soul to a

collection of mental states or mental processes, as sorne modem psychoIogists have

donc. Instead, he traces the metaphysical roots of everything, establishing a doctrine

in temlS of which hc investigates metaphysical characteristics such as creation,

immateriality and immortality.48 Although Mulla ~adra put forth this new

fonnulation by emphasizing the physical origin of the soul, which would seem to be

a more properly discussed in natural philosophy, this position was due to the fact that

our philosopher believed that 'jlm al-nais is, in fact, a preliminary step toward

knowing God and being aware of what will happen in the other world as far as the

gathering (i,Jashr) of individual souls and bodies is concemed.49 These goals would

be achievable if wc considered the soul as a being which survives and leads us to

God both in ils generation (i,Judiith) and its survival (baqiiJ.

Ibn Sïna in sorne of his writings believed that the term "soul" does not refer

to the substance of the soul as such, but to the soul as it relates to the body and

47 Scyycd Hosscin Nasr... Sadr a-Dïn Shjrazi ( Mulla Sadra )," A Hislory ofMuslim Phifosophy,
cdilCd by M. M. Sharif(Pakistan. 1966), Vol. 2, p. 953.

48 Mul)ammad 'Abdul Haq, .. The Psychology of Mulla Sadra," Journal of the Isfamic Research
fl1sfilUle (Karachi. 1970), vol. 9, p. 173.

49 Mulla Sadra. Risiilahèi Si A~f, edited by Hossein Nasr (Tehran: Tehran University, 1979), p. 13.
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governs il. Considering it as something which bears a rclationship ta malter and,

consequently, to movemenl. he takes the body ta be an clement in Ihe sou!'s

definition and says, following Aristotle, that the soul is the fOllll or the firsl

perfection of the bodySO, In this sense, thcrcfore, the mast appropriate place for

discussing the soul is natural philosophy,51 Nevcrthcless in another altcmpt he

states that although the soul is the form or the tïrst perfection of the natural body, it is

an incorporeal substance which emanates l'rom the world of intellects,52

Rejecting Ibn Sina's apparent self-contradiction and modifying thc

Aristotelian detïnition of the soul as well, Mulla ~adra states thal when the soul

comes into existence it is nothing other than something which relaIes ta the body and

will only change substantially when it passes through substantial molion,53 At Ihe

same time, ~adra also mentions that my emphasis on the sou!'s rclated mode of

existence at its early stage dose not imply Ibn Sina's idea thal Ihe soul is a ralional

concept and not a substantive one.54 So there will not be any unknown substance for

the soul separated l'rom its relation to the body at its carly existence, However, he

insists that no one is able to discover the sou!'s essence (dhiit); all wc can relaIe, in

50 Unlike the above mentioned argument, in his al-Risiilah aI-Aç/IJilwiYYilh Fi Amr ;JI-Mil ;Id Ibn Sina
emphasizes that the ward "ana" which rellects the soul refers ta something beyond the body or any
part of il. See al-Risiilah aI-Aç/J;awiYYilh Fi Amr al-Mil 'ad, edited by SUlayman Dunya (Cairo, (949),
pp. 94-95.

51 Ibn Sina, Kitiib ai-Nais Min Ajzii Kiliib aI-Shifii: edited by Fazlur Rabman ( London: Oxford
University, 1959), p. JO-ll.

52 Ibn Sina, "Risiilah Fi aI-lfudiid," Tis' RilsiiII fi aI-lfikmill Wil aI-Tabi/yyiil, edited by l:fasan 'Aëi
(Beirut: Dar Q'bis, 1986), pp. 69-70.

53 Sadr aI-Din Muhammad aI-Shirazi, aI-Asffir al-Arbil 'ah (Qum: Kitfibfurüshi-i Mu~\afawi. 1378
A. fi), vol. 8, al-sa!';' aI-riibi: ill-bab aI-ilwwal, chapter l, pp. 9-11.
54 Ibid, pp. 12-13. See aIso Fazlur Rabman, The Philosophy ofMullii $ildrii (Albany: State University
of New York, 1975), pp. 196-97.
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fact, arc various l'acts about its faeulties and the lower mental and intellectual levels

(quwû W<I m;U1ûzililuI al-naJ,çlyyllh W<I <11- 'aqllyyllh).55

Mulla ~adra also departs l'rom Ibn Sïna on sorne other psyehologieal points,

such as the etemity and ereatedness of the soul, the immateriality (t<ljl/.lTud) of the

imaginalive power,56 and Ihe effective role of Ihe soul in relation la ils faculties,

through whieh it exisls in ail ils uniqueness (lIf-nais JI wa/.Jd.1fiha kullllf-quwa).57 lt

is neccssary 10 mention Ihal even Ihough Mulla ~adra's psyehology eovers a vasl

terrain, including the vegelative and animal souls, wc have limited ourselves in this

sludy ta the case of the human sou!.

55 Ibid.. :u-b:ib al-s:idis. chapter 2. p. 310.

56 Going bcyond Ibn SIn" and othcr previous Muslim philosophers who followed Aristotle in
attributing immatcrhùity only 10 universal intellect, Mulla $adra asserted that the faculty of
imagination is aIso il given immortal and independent existent. Regarding this doctrine, he followed
certain sun and Hermetic teachings which established an opposite school of thought vis-à-vis the
Peripatctics. Fol' more information refer to the M.A. dissertation written by M. 1. Zarean entitled as
Sc'nsory ~lJJd Im.7ginary Perception according ta Mullâ $adra, (Montreal: Institute of Islamic Studies.
1994.)

57 Sayyid Abu ,ù-J:lasan QazwInI, "The Life of ~adr al-Muta'llihin ShIrazI and...." Y:idniimah èi Mull:i
,Ç"dr:l(Tehean: Teh",n University. 1340 A. H.), p, 4.
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2.2. Tcrminology

Speaking of the soul and the mind, philosophers have traditionally prnpllsL'd

two basic orientations, Some be1ieve that mind and soul are the same, othns that

mind is a part of the souL A third group proposes that the mind and the soul are

entirely ditIerent and what, in fact, exists is mind characterized by intellect allLI will.

While philosophers have insisted on the existence of the soul as somelhing whieh

can survive aIter the death of the body independently or, belter to say, without a

corporeal body, modern defenders of the notion of the millLlmainlain lhe eXisknCl: of

the mind as something which is not immortal, but characterized by intellect and

will.58 According to the laller, the human mind is primarily the capacity to acquire

intel1ectual abilities. Therefore, it is a capacity, not an activity. They argued thal

babies have minds even though they have not yet exhibited intcllectual activilics, ln

other words, infants possess a basic ability to aequire new abililies.59

Beyond these views, sorne have gone further to state that no satisfactory

account of our concept of the mind ean be really offered. As Shaffer explains:

The only thing that we know of eaeh person is a series of mental
changes, mental states, and mental proeesses. Beeause of the inahility to
say wha! a mind is, many philosophers prefer to speak not of mimIs as

sueh, but simply of mental properties or mental events60

This line of thinking has been taken by many modem psychologists as the

very basis of their field.

58 Teiehman, The Mind and the Soul, op. cit., pp. 1-2. Sec also Kenny, The Metaphysics olMi"'l.
op. cit.. p. 18.

59 Kenny, The Metaphysics olMind. op. cit., p. 20.
60 Shaffer, "Mind-Body Problem," Encyclopedia olPhilosophy, op. cil., p. 337.
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Trying 10 dcfine rill; or na/.s·, some Muslim philosophers, on the other hand,

have stated that no one can obtain or know the exact nature of rill; even if one is sure

thal Ihere is, indeed, something like rill;.61

Aceording 10 D. B. Macdonald, rill; in Arabie is a primary noun whieh has

becomc broadly equivalent in meaning ta the Latin spiritus, or "breath", "wind",

"spirit". From one end, it may even be related baek to the most primitive folklore

and, l'rom the other end, it is closcly linked, as in the Islamie use of the word "spirit,"

to the entire history of philosophy. In the course of its joumey between these two

extremcs, the meaning of the term has been altematively used in all theology and

philosophy, l'rom mctaphysies to so-ealled superstitions.62

In pllrcly philosophieal tradition, soul or nais is sometimes eonsidered as a

fonn (;:iirah) or perfection (kam;ïf) or power (quwwah), implying the prineiple of

affections and aets (l1wbda' ;u-;ithiir wa af-afiil). All these terms depend on certain

considerations. If wc regard it as the source of actions and effeets in relation ta the

body, the soul is ealled quwwa.63 However, it eould be the form of matter that

carries it or something whieh completes matter and causes it ta be aetualized.64

Switehing to the technical meaning of the souI aeeording ta Ibn SIna's sehooI of

thought, let us firsl present his point of view on the soul's definition. In af-Naj;it il

61 Mut)ammad 'AIî al-Faruqi ,ù-Tihanawi, IstiliIl;Jiil al-Funiin' (Beirul: a1-Maklabah al-Islamiyyah,
1966). Vnl. 3-4, p. 18.

62 D. B. Macdonald, " The Development of the Idea of Spirit in Islam," Acla Orienlalia (1931) ,
p.307.

6, It shoutd bc noticed that quwwah has different meanings in philosophical texts , but is ,used in the
above mcntioncd discussion referring to the soul as the source or basis of the action (mabd' af-athfir
W;l ;ll- "nU).
64 Mulla ~adra. ;ll-Aslilr, vol. 8. op. cil.. al-safar al-riibt. al-biib al-awwal, chapter 1, pp. 7-9.
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sccms that he simply acccpts the Aristotclian dcfinition of the sou\65 and insis!s on

the intellectual aspects such as thinking, intCrence. and the perception of

universals.66 He considers the soul as the first perfection (kmwïlufI ,IlI'w:il) of the

natural body. However, he departs l'rom Aristotle when he emphasizes the dilTerencc

betwccn perfection and fom1. Perfection according to Aristotle is equal to fonll

(~ürah), whieh cannot stand by itself, while Ibn SIna bclieves that perfection and

form are not interchangeable, Each fom1 is equal to perfection bUI each perfection is

not a fom1. Using Aristotle's metaphor of the ship's captain67 to explain the

difference, Ibn SIna states that the captain is a kind of perfection for the ship but is

not its form, In the case of the SOU1, too, we must statc that a transcendent perfection

(Kamiilun mufiiriq) is neither the form of matter nor is it located in il.68

On closer examination, one may note a certain inconsistency in Ibn SIntl's

wards. On the one hand, he states that the soul is the first perfection of Ihe body,

which necessitates admitting the idea of being l'onu. For, "tirst perlèxtion" is

something that causes matter to be actualized. Therefore, its relation to the body

cannot resemble that of a captain to a ship, which are two independent cxistcnts. No

one considers the captain as the "first perfection" of the ship. On the other hand, he

considers the souI as a transcendent perfection (kamEllun mufiïriq), which is in fact

the final not the tirst perfection of the body, This excludes the proposed definition.

65 According to Aristotle, "soul is the first actuality (or the first cntclechy) of a natural body h;,ving
in it the capacity of life", See Aristotle, De Anima, (London: Oxford University, 1950, 1955).
translated by J. A. Smith under Ross editorship, Book Il, 1, 412a.

66 Ibn Sina, al-Naja!, edited by 'Abd al-Rahman 'Umayarah (Beirut: Dar al-lail. 1992), vol. 2, p. 196.
67 Aristotle. De Anima, op. ci!., Book Il, l, 413a.

68 Ibn Sina, al-Sh/fa' (Qum: al-Najafi al-Marashi pub, 1983). vol. 2, al-TahïTyy,ït, al-limn al-siidi"
al-maqiilah al- lilti, p. 7.
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Ibn Sjna sometimes defines the soul by referring to its funetions. In af-Shita;

he introduccs the human souI as the source of nutrition, growth, sensation, motion,

and intellection (ma,çdar al-ghadhii; al-numuww, al-if;siis, af-f;arakah, wa

al-1;1 ';Iqqul). These two said definitions are Aristotelian.69 In another atlempt, Ibn

Sjna trics to combine Aristotle's position on one hand, and Plato's on the other hand.

He states accordingly that although the soul is the form or the first perfecti'on of the

natural body, it is an incorporeal substance which emanates from the world of

intellects.7°

Though Mulla ~adnl quotes passages in his af-Asfiir indicating that according

to the philosophers, nafs is nothing other than what is related to the body71 and

whieh functions as a source of intelleetual aets and universal perceptions, in his

M;Ualif;, he states that all definitions of the soul whieh are presented by them as

being essential detïnition are, in faet, nominal definitions (f;add bif;asab-i af- 'ism)

beeause mus is in its reality one of God's immateriallights (nümn min anwiir-i AI1ÉJh

,1l-m,ùUlwiYY;lh).72 In order to remove this ambiguity, Mulla ~adni declares that the

human soul has a unique existence which is continuously in essential motion and

does not have any static essence or particular stage of existence like other existents

located in the natural, psychical and intellectual realms. Consequently, il would be

very hard to perceive its essence as il is. Ali we say about the soul can only indicate

69 Aristotle. De Anima. op. cil., Book Il, 1, 412a.

70 Ibn Sina, "Risi/fali li al-(IUdüd' Tis' Rasaï/li al-lfiJanat wa al-Tab/iyyat, edited by J:Iasan 'Asi
(Bcirut: Dar Qabis, 1986), pp. 69-70.

71 Mulla i;)adra• •71-Asfiir. vol. 8, op. cit., al-safaral-rab( al-biibal-awwal, chapter 1, pp. 9-11.
n Mulla i;)adra, MafaIfI; al-Oliaib, commented by Mulla Ali NOri, edited by Mu!)ammad KhWajawï,
(Tchran, 1984), p. 514
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the levels of its existence In relation to the body and refcr to its accidents of

perception and motion (awiïriçi 1û-idr1ïkiyyah WIl 1û-r11{Il"IkiJY1Û1).73 Thercforc.

philosophers usually detïne "nais" as the first perfection (kIUII1ÜUl1 ,111 ....,71) of thc

body. This detinition simply ret1ects a kind of relation (irj1ïfilh) existing bctwccn the

soul and the body, whereas the soul is indeed a substance (i1llvI11lr). lt is like when we

define a builder (banna') as a person who constructs buildings, which dcl'ines him as

a builder not qua human being.74

One may note a kind of contradiction between this account and what he otTcrs

in his al-Asiàr which clearly shows that Mulla ~adfi\ considers the soul at its very

early existence as something relating to the body without having any other

transcendent essence.75

Again, in an attempt to define mus (soul), Mulla ~adra asserts that each active

power (quwwah fijljiyyah) capable of causing different effects is called 111l1."'. This

definition refers to the soul as an active power. The soul's simple essence (dluïl1Ï11/

al-basi!ah), on the other hand, has another definition which cannot be dealt with in

natural science, he says.76

In Mulla ~adfi\ writings, one can barely tell that he cxphcitly distinguishcs

between naiS and rü1;J. Although he often appHes nafs to refer to that which is related

to the body, he also sometimes uses rü1;J as an alternative. ln his 'Arshlyy'111, he uses

73 Ibid, p. 310.

74 Sadr a1-Din MuJ:1ammad Ibn Ibrahim al-Shiràzi (Mulla Sadra), al-Ml/bdl/' Wl/ al-Ml/ ;id. cditcd hy
Sayyid JalaI a1-Din Ashliyani (Tchran, 1976), pp. 232-33.

75 Mulla Sadra, a/-Asfiir, vol. 8, op. cil., a/-safar al-riibi: al-biib al-awwal, chaptcr l, pp. 11-12.

76 Ibid, p. 6.
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ru/; tn rcfcr tn snmcthing hc calls naf.i· in othcr works.77 The Distinction is perhaps

clcarcr whcn Mulla ~adra adds suffixes ta the tenn "ru/;". He distinguishes between

vapnrous spirit (al-ru/; ,1l-bukhiiri) and immaterial spirit (al-ril/; aJ-mujaITad) in his

writings. Thc fonncr, according ta him, is a subtle, hot body (jjsm /;iiIT la!If) which is

madc up of four tempers (akhli/! arba llh) which carries perceptual powers and runs

in thc body. Thc lattcr, on the other hand, has an incorporeal existence which can

only bc known by perfect men through the intuition (binurin ;lshraf min aJ- aql).

AI-ru/; ;11-bukhiiri could be investigated in natural science through experiment and

deduction with the view ta maintaining body's health. Al-ru/; aJ-mujanad must be

knnwn through intuition as a way of knowing God.78

There is one case in which Mulla ~adra maintains that ru/; and nafs are two

lcvcls of the sou!. Comparing the soul's levels ta those of the Que'an's meanings,

Mulla ~adra enumerates seven degrees of existence for the sou!. These degrees are

the following: nature (fabi'ah), soul (nafs), intellect <'aql), spirit (ru/;), secret (siJT),

hidden secret (kh;dÏ), and the mast hidden state (akhflf) which is that of perfect union

with God.79 According ta this point of view, nais and rui} are not two independent

things, but rather two levels of one reality which unfolds through substantial motion.

77 ~adr ,ù-Mut'allihin Shiriizi, 'ArShlJyah, edited and translaled by Ghulam J:lusain Ahani (Isfahan:
Kimbfuriishi-i Shahriyar, 134t A. H.), p. 235. In the same page he uses the term ''ruP'' ta refer ta the
highcst levcl of the soul's developrnent, and in another passage he uses the terrn ta refer ta the lowest
stage of the soul's existence which is related to the body and is interchangeable with the terrn ''nafs ':
This synonymy is found in ~adra's discussion in his Tatsir al-Quran al-Karim, edited by Mul)ammad
Kh Wajawi (Qum: lntisharàt-i Bidar, 1982), vol. 7, p. 58.

78 Mullà ~adra, "I-Mahda' IV" al-Ma ':Id, op. cil., pp. 250-54.

79 Mullà ~adra, TM'ir al-Quran al-Karim, op. cil.. vol. 7, p. 23. See also Seyyed Hossein Nasr, "~adr
al-Din Shirazi," A Hi510ry olMuslim Philosophy, edited by M. M. Sharif (Karachi, 1983), vol. 2, pp.
955-56. Nasr hcre stalcs that according ta a famous hadîlh of the Prophet Mul)ammad, accepted by
Shi'as and Sunnis alikc, the Qur'an has seven levels of meaning the last known only ta Gad.
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As wc noticcd onc can hardly arrive at a dcar underslanding of Ihe lenus.

The wholc tCTIuinological ambiguily is. of course. relatcd 10 Ihe hislory ,)f Ihese

lcrms. There arc al lcast four diffcrcnl laycrs 10 be dislinguished, and eaeh has ils

own ambiguily:

a) Qur'iinie application ( mil.i·, ru{) wilh very diffcrenl meanings aeeording 10

various conlexls).

b) Mystical usage (basically as in thc Qur'iin).

c) Medical mcanings (rul; may bc uscd as rcferring to blood, lite. cIe.).

d) philosophical notion (rul; mcans psychc, parlicularly rational sou\ <:/I-II:/I.i·

aJ-nii!iqah.>
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2.3. Mulla ~adra and duality ofthe soul and the body

Basic to any investigation of the soul-body relationship is the idea that man

consists of two distinct things, namely, the soul and the body. Mulla ~adra and Ibn

Sina discussed this duality in similar ways, sometimes overlapping the discussion on

thc immateriality of the soul. The evidence presented by Mulla ~adra for the

distinction between the soul and the body may be eategorized into two main groups.

He sometimes employs introspection as a way of helping the person to realize that

there is something other than his body. Otherwise he uses conceptual analysis to

indicate that the soul has a distinct existence.

As an example of the first group, he mentions self-consciousness, which ail

individuals experience in ail states. One can easily see that both Ibn SinaKO and Mulla

~adra assert the existence of this kind of knowledge about the self (dhiit), whether in

s!cep, drunkenness or unconsciousness. According to Mulla ~adra, even during

sleep, drunkenness (iU-sukr), and unconsciousness (al-ighmii) no one forgets himself.

Now, if the soul were nothing other than eilher the whole body or a part of il, it

would, in lilct, be forgotten, for, wc know that we sometimes forget our body in ils

entirety or sorne part of il. Moreover, for most people, the internai parts of the body

-like the heart and brain- are known only through instruction (al-ta 'jim) or dissection

(tilshrï1,I). Therefore, by contrast, the soul is something of which we are always

awarc.81

80 Ihn Sina, af-fsh:iriil, op. cil., al-naIna! af-Ihiililh, vol. 2, p. 320 & af-Shifii: op. cil., af-Tabi'ïyyiil,
:u-J,mn af-sMis. :u-maq:Uah al- 'iilii, af-faêl af-awwaf, p. 13. & af-maqiilah af-khiimisah, al-faêl af-siib(
pp. 225-26.

81 Mulla ~ad,.a, :u-Mabd,,' w., af-Ma'ad, op. cil., pp. 294-95. Sec also af-Shawiihid af-Rubiibiyyah,
odilOd by Ja1iil ,ù-Dln Âshnyani (Mashhad, 1346 A.H.), pp. 211, 212.
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Trying to clarify the distinction between the soul and the body, Ibn S,ml

offers an interesting argument whieh E. Gilson ealls that of the "Flying Man/Homme

Volant" ."2 While his other arguments arc mostly bOITowed l'rom the prcvious

Peripatetics, this onc is put together by Ibn S,na himsclf.~n Ibn S,na in Ihis

argument asks each individual ta go through introspection and 10 conœnlrate on

himself by supposing that he is just created, equipped with a healthy intellect and

neither his body nor any part of it will attract his attcntion. In Ihis stalc he forgels

everything but himsclf. This knowledge reneets something whieh is not his body. A

well-organized forrn of this argument is offered in Kir;ïb ill-Shitù'.84

In the third part (;u-n/lllJil! ;11-tluïlith) of his i/l-lsluïnït, Ibn S,na slales Ihal the

existence of the soul and its perception arc sclf-evident and nced no proof. Il is Ihe

tirst and clearest knowledge that one can have.85 Sa, he starts 10 offer his proof in

arder ta draw our attention (t/lllbïh) and then cornes to the conclusion that Ihis kind

of knowledge cannat be achieved through any essential definition ({wdd), description

(r,7sm) or proof (burhiin).86 As a final ward, hc adds:

S2 E. Gilson, "Avicenne," Archives D 'histoire Doctrinale el Litlérairc. du Moyen age, T. IV, 1929, p.
41.

83 In Fârabï's Ki/iib al-fam' Baina Ra'yay al-Jj.1kimain, 4th ed.,(Beirul: Dar al-Mashriq, 1985), a
similar argument is attributed ta Aristotle, although iLS rcal author was Plotinus in his Ennc:ld\' through
the Theology. Plotinus applied introspection 10 draw attention to the soul, while the body and bath ilS

extemal and internaI parts are forgoltcn. According to this argument. il is impossible Lo know the soul
except when we unite with the intellectual world. Sec aI-Farâbï, Ki/ab al-fam', op. cil., p. 109.

84 Ibn Stna, al-Shita' al-TabJ'iyya/, al-fann al-sadis, al-maqalah al- ülii, :11-1",'1 ;il-:lww;il. p. 13. &
al-maqiilah al-khiimisah, al-faël al-Siibi', op. cil., pp. 225-26.

85 Ibn Stna, al-lshiirii/, vol. 2, op. cil., al-nama! al-Ihiili/h, p. 320.

86 Ibn Stnâ al-lshiiriil, vol. 2, op. ci/., al-mma! :ll-Ihalilh, p. 320.
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Here 1 am and 1 know myself even if 1 do not have any knowledge about
my hand or my foot or any other of bodily Iimb being internai or

external87

Since the idea of dualism provides the basis for any further discussion about

the soui-body relationship, Ibn Sïna Iike his predeeessors devoted much space in

order to deal properly with this issue. In one of his treatises devoted ta the human

soul, he offers another argument, based on the knowledge that each persan has about

his unique personality throughout his life. He points out that although the body is in

a continuous process of change, each individual at every moment has the same

understanding of himself as the one he had as a child. This uniqueness which helps

us to remember our early childhood reflects the existence of something else beside

the changeable body.88 One may suppose that bath Ibn Sïna and Mulla ~adra

•

have probably relied on this form of evidence, on introspection and knowledge by

presence, hoping ta trigger an awareness of ourselves through a concentration on the

"self', which happens to be beyond even of our mental forms. Following Ibn Sïna

and Mullii ~adra, S. M. H. Tabalaba'ï says that we ail have a permanent and correct

87 Ibn Slna. Kit,ïb :II-Nus. edited by Fazlur Rahman, op. cit.• p. 255.

88 Ibn Sîna, "Risiil:lh ilM,,'rif:ll :l1-N:l1s :ll-Niitiq:lh, " Ibn Sïnii W:l al-N:l!s :l!-Bashariyyah, op. cil., p.
31. It should be added that the authentieity of this treatise strongly doubted by J. P. Michot in his book
La destinée de L'homme Selon Avicenne, p. XXIX-XX. However, the idea is attributed ta him based
on his other writings. Prof. H. Landolt mentions that according to F. Razî this argument has been
initially deoJt with by Ghazalî with the conclusion that "essence of man" (iJaqïqal-i iid:lIT1ï) is not
idcntical \Vith his body. Sec H. Landolt, Ghazali and ''Religionswissenschaft': sorne notes on the
Mishk;ît ,ù-AmV!Ir (Bern: Peter Long, 1991), p. 69, F. N. 205.
The id"" of a stable and unique personality, which is the characteristic of our spiritual realm has also
been proposed by two modern psychologists, namely, Bergson and William James. See Khulaif,
op. cil., p. 106. He quotes l'rom Ibrahim Madkür, Fial-Fals:l1ah al-Isliïmïyyah, pp. 172 & 194. See also
al-Bair Nasry, op. cit., p. 18.
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understanding of ourseIves throughout the life, but we perhaps make a mistake when

we want to interpret or eonœptualize it.89

Aceording to M. T. Mi~bal) Yazdi, Il should be mentioned that allhough the

self-knowledge may be aequired by eaeh person who is able 10 eoncentrate on his

ego, it has ditIerent levels of lueidity whieh develops along with the devclopment of

the soul itself. Therefore, in its initial appearancc, it would be almost uneonseious or

possess a very low level of lueidity. Even after years it may not be much dearer or,

at least, not c\early interpreted by the mind. Often it is mistaken for Ihe body.

Whenever the soul beeomes more perfect or aequires a higher lcvcl of immaterialily,

self-knowledge becomes c\earer, until it perccives itself as an entirely transcendent

being. But this kind of knowledge is acquired only by a few people who have

reached the highest level of spiritual devc\opment. Most require other types of

evidence before they can aequire self-conscious knowledge of themsclves.90

However, it remains unc\ear how we ean be aware of oursclves in Ihe cases of

uneonsciousness, drunkenness or sleep. The assertion is conccivablc only when we

are healthy and conscious.

Supporting Mul\a Sadra's idea regarding the presence of self-knowledgc even

in the case of uneonsciousness or drunkenness, Taba\aba'i states that what one may

89 Sayyid Mu~anuuad !;lusain Tabalabin, a/-Mizan Fi Ta/sir a/-Quriln (Tehran: Dar al-Kutub
al-Is1amiyyah, 1970), vol. 6, p. 200. lt must bo emphasizcd that this point had heen spccially
elaboratcd by Suhrawardi in his various writings. He insisLcd that sincc scJf-knowledgc Î:.; a lype of
direct know1edge, which is acquircd without any mental intcmlCdiary, it will he absolutcly truc. Sec
Shihab al-Din Ya~ya ibn !;labash al-Suhrawardj, "K. al-Talwj~at", M;Jjl11ü'ah 1/ ;tf-,iikl11ah
a/-//âhiyyah, cd. H. Corbin (Istanbul: malba'ah al-Ma'arif, 1945 ), vol. l, pp. 70-72. & "I;likma!
al-1shraq", Ma)l11üàh'-i Mu~annaliit-i Shaykh-i /shraq, cd. H. Corbin, (Tchran: Institut Franco-Iranien,
Académie Iranienne de Philosophie, 1331s./1952), vol. 2, pp. 110-112.

90 Mu~ammad Taqj Mi!b~ Yazdj, A"!ûzish-i Fa/sarah (Tehran: Sazman-i Tablïghat-i Islami, 1989),
vol. 2, p. 154.
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say aner each of those two unusual situations is that he is not aware of what has

happened for him during that period or better to say he is not able to remember il, but

he cannot say that he did not have any knowledge of himself when he was drunk or

unconscious. We have heard of some people, who sutlered l'rom uneonseiousness or

drunkenness, that they had experienccs sueh as what we may have in our usual

dreams during sleep.91

ln his al-Astàr, Mulla ~adra adduccs more arguments which may be

categorized as sampics of the second group. Here he follows Peripatetic tradition by

listing the soul's functions and analyzing their relation to the sou\. The soul is said to

bc an active powcr which causes various voluntary effects, such as intellect,

scnsation, motion, fceding, growth, reproduction. He argues that these kinds of

effeet ean neilher be derived from matter nor l'rom physical form, not even from the

wholc body as a combination of matter and corporeal l'onu. This is because matter,

on the one hand, is a pure receptivity (qiibilïyyah mal:J(jah) having no function or

etTec\. Fonn, on the other hand, cannot be considered as a source of these effects,

since it is common to ail bodies (ajsiim), although we observe these effects

emanating l'rom some types of bodies. So, there must be another source beyond the

body, in order to explain those effects we see in sorne bodies. This source is what we

c(lllthe soul (naJ:.<).92 The evidence here presented is similar to what Ibn Sïna offers

iil Ki{üb al-Shifà;93 and is borrowed l'rom Plato and Aristotle.

91 Taba!aba'ï. al-Mïziin. vol. 6, p. 192.

92 Mulla ::;adra. al-Asfiir. vol. 8. op. cil., a/-saftlI" a/-riibi', a/-biib a/-awwa/, chapter l, p. 6.

93 Ibn Sïna, a/-Shifii' op. cil.. a/-Tabï,yyiil, a/-fann a/-siidis, a/-maqiilah a/- 'uM, a/-fa~1 a/-aww."1l, p. 5.



•

•

40

In his explanation conccming the distinction between the soul and the body,

Mullâ ~adrâ sometimes refers to the capacity of thc soul and the body to acquin:

forms and to deal with them independently. Following Ibn Sjn" and SuhrawanlJ, he

maintains that the body can bear only one fonn or quality at a time; and, if it lnnses a

quality, it cannot regain it without an extemal cause. But the soul can independently

preserve, remember and reproduce any intelligible fom1 at any time. Il is like a board

containing various sciences and knowledge of innumerable objecls.94 He also

argues that man is capable of conceiving univcrsals and intelligible fonns which

cannot be formed in the body. This is beeause the body is infinitely divisible,

whercas an intelligible form is indivisiblc.95

Continuing his argument, MU!!â ~adrâ maintains that another evidence for the

duality of the soul and the body is their "opposite directions" in the process of

development. While continuous and intense intellectual aetivities eventually lead the

body to weakness, whieh may end in death and dissolution, they producc mental

perfection and intelleetual matnrity. It is evident that it wouId be impossible for the

same thing to be the cause of both the perfection and the destruction of a thing at the

sarne time. Thercforc, the soul or the mind is somethingother than the body.96

94 Mulla ~adra, a/-Shawiihid ;i1-Rubabïyyah, op. cit., pp. 213, 214. Sec also Mul)ammad 'Abdul Haq,
" Tbe Psyehology of Mulla ~adra," Journa/ of the ls/amic Rcscarch /nstitutc (Karachi: 1970), vol. 9,
p.l77.
95 Yai)ya ibn !:Jabash Shihabaddjn Suhrawardï, "Partu Nama", Mq;mO'ah'i Âsür-i F:lr.'ï-i .s'lwykh-i
lshriiq, Ed. S. H. Nasr (Tehran: Institut Franco-Iranien, Académie Iranienne de Philosophie,
1348s./1970). vol. 3, .pp. 24-25. Sec also Mulla ~adra, a/-As/ar, op. cit., vol. 8, a/-sa/ilr a/-nïbi:
a/-biib a/-siidis, ehapter 1, pp. 260-64.

96 Ibid, p. 295. Critieizing this evidenee, Mulla ~adrà adds that what is, indeed, impossihle is that
one cause creates both perfection and dissolution in the same thing and al the same lime. Howcvcr,
one may think of the possibility of a cause which leads ta the occurrence of perfection and dissolution
in onc thing but at two diffcrent limes or based on two diffcrent considerations.
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This is similar to what is offered in the classical argument in the Peripatetic

tradition. They argue that intensive sense-perception eventually weakens the body,

whilc intellectual activity brings the mind to maturity,97

ln spite of his eagemess to prove a clear duality of the soul and the body,

Mulla ~adra altempts to show that an intimate and metaphysieal link exists between

them. He goes so far as to assert that the body and the soul are two levels of one

existent. The body is the state or stage (mart,1bah) of hardness and heaviness for that

bcing, whereas the soul constitutes a degree of lightness and subtlety. Here, one may

ask how these two distinct existents come to be so intimately linked together.

Leaving it unanswered, saying that it is a divine secret, Mulla ~adra nevertheless

gives an example. He states that just as the material of the wick gets ready to accept

tÏrc and then gradually becomes red and bright until it becomes luminous and

buming, so the human spenn gets physically ready to accept the rational soul, which

is a spark l'rom hcaven and then develops until il unites with the active intellect.98

As wc shall sce, Mulla ~adra attempts to demonstrate that although the soul is an

immaterial being , and quite distinct from the body, its creation is based on a

corporealorigination.

97 AristoUe, De Anima. op. Cil., Book Ill, 3, 429a, line 30 & 429b, line 4.

98 Mulla Sadra, al- Wiiridiil al-Qalbiyyah Fi Ma 'rifal al-Rubübiyyah, edited by A!)mad Shafï'jha
(Tehran: lranian Ac.delllY of Philosophy, 1979), pp. 85-86. See also al-Asfiir, vol. 8, op. cit., al-safar
"i-rabï. :l1-biib al-llliUitb. chapter 13, p. 148.
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2.4. Sauf-Body Refatiol1ship

In the prcvious section. wc invcstigatcd whcthcr or not thcrc was sOll1cthing

incorporeal beside the body, considering what Mulla ~adra and Ibn SJna haVé put

forward in this regard. In the present section, we will first deal with the issue whether

the soul has an l'temal pre-existence (qudïm), or whether il is ereated in time ( (I:ïdilh)

just like the body. If it is said to be a created existence, one Illay ask again whether

the soul joins the body as a physical lhing, which lhen changes inlo an ineorporeal

existent, or it joins the body as a created but incorporeal thing. We must deal with

these issues before we can detemline what were the basie philosophieal l'oundalions

of soul-body relationship in the psychology of Mulla ~adra.

By way of an introduetion into these questions, we Illay bridly eonsider a

classification of ail the doctrines conceming the soul's eternily and ereatedness into

four groups, which has been proposed by the 19th century philosopher and Illyslic

Mulla Hiidj Sabzawan.

According to his classification, a group of theologians heId the idca lhat the

soul is always corporeal (jismiifll) both in its crcatl'dncss (I;udüth) and ils persislence

(baqii'). Pl'ripatetics (Mashshii'ïn), the second group, took the opposite stand slating

that the soul is immaterial in both ils createdness and immortality «lUdülh W:J b,/(/ü).

But this immateriality belongs only to ils essence, since it nl'eds to be uniled with the

body in order to perform ils funetions and to perfeet itself. Connection with the

body, they assert, is in the form of a relation (ta âiJuq) not imprint (in!ibü'), so that

the soul is immaterial even when it relates to the body. The third group eonsists of
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myslics,'J'J followed by Mulla ~adra, who maintained that the soul is physieal only in

ils crealedness, but changes gradually into immaterial quiddity after it has been

erealed in Ihe body, The fourth group took a view opposite to Mulla ~adra's, stating

Ihal some souis were immaterial upon creation and were rclated to the body, but

became eorporeu! after Ihey joined with the body. Metempsyehosists (a~1,Jiib

.~,

:iI-!:m:ïsukb) hold that when the soul rclates to the body, il will be deeply affeeted by

Ihe body. They also say that through its relation to the body, the soul beeomes

corporeal Uismiim), not the body (jism) itself, beeause there is a big difference

belween being eorporeal Uismiini) and being a body Uism). Even though Sabziwfui

eoncurred in general wilh Mulla ~adra, it seems that he tended to believe in the idea

of the fourth group, adding further that this is what ail investigators believed in

(!l:ïd!l:ï sb:li'un y.7quiu bibiaJ-kullmin ahi aJ-tai,Jqiq).lOO

Aeeording to Mulla ~adra, the debate on the eternily and ereatedness of the

soul goes baek to Plato and Aristotle's period. Plato upheld the idea of its eternity,

whereas Aristotle believed in its ereatedness. lOl He himself refutes the idea of

eternity with a number of arguments. For example, he declares that it is impossible

for the soul to be eternal, since then il must pre-exist eilher in form of the soul or the

intellect (aqi). If il pre-exists in the form of the soul, il must be inactive (mu atta!)

99 By mystics he probably means Ibn'Arabi and Riimi and all who followed their ~choo1 of thought.
As an cxample Sabzawari cites a poem from al-Shaykh Farid al-Din 'A!!ar:

~J' jlI$J~ 1~ ,)~ .JI j IIJ~ ....J' jllo5~ ~ ,)~ .:,,? j \;Ii
ln Ihis line .Anar considers the body as an organ forthe soul and the soul as a part of the who!e.

100 Amuli Shaykh Muryammad Taqi, Durar aI-Fawii'id, Taliqal âlii Sharl,J aI-M:m;umah li
a!-S"bz:IlV:iri(Tehran: Markaz Nashr al-Kitab, J.378/), pp. 342-44.
Sec also !;Iasanzadah 'Amuli, 'Uyunu Masii'i! aJ-Nafs (Tehran: 1ntisharal-i Amir Kabir, 137Is./1992),

p. 229. He quoles from Sabzawari, T"lîqiil 'Alli Ghurar aI-Farii'id, aI-l"b' aI-l,Jajari aI-"lii (aI_!ab'
:il-nii~irl). p. 298.

101 Mulla :?adra, MaliUil,J aI-Gh"ib, Commented by Mulla Ali Niiri (Tehran, 1984), p. 536.
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waiting ta connect ta a body.J02 If it rather pre-exists as an intellect. how can it bear

any new accident whcn it is actua!. without having any potentiality lll3 Th"

problem, according ta Mulla ~adra, starts when wc bclieve that the soul pre-exists in

the same manner as it is related ta the body. The soul befnre joining with the body

would be a pure immaterial and actual existent which possesses immediatcly ail it

can attain. Therefore, it would have no potentiality ta be actualized in cooperation

with the body. If it is an etemal and thus perfect being, how is it possible for a

perfect being ta become contaminated by corporeal powers and instruments which

are vegetative or animal and imperfect?! 104

The other problem is that of plurality. Here, he just muintuins that the pure

immaterial thing cannat be more than one, since il does not have any individuuting

matter. Like Ibn SînalOS , Mulla ~adra argues that if the soül existed before the

body, then there would have ta be either a plurality of souls or one sou/. A plurality

of souls is impossible. For in their prior existence these souls arc immuteriui und

since matter is the individuating principle, these souls cunnot be muny.106 But the

102 Il is noteworthy that the soul philosophicalty refers la somelhing which is relaled la the body in
arder to govern it. 80, if il pre-exists without dealing with the body. il will be inactive (mu ;JJ.fiJ/). Sec
Mulla ~adra, al-Asliir, vol. 8, op. cil., al-salar al-riibi: al-biib al-s;ibi: chapler 2, p. 332.

103 Mulla ~adra, al-Mabda' wa al-Ma'âd, op. cil., p. 313. Sec also al-Shawâhid, op. cil.. p. 233.

104 Mulla ~adra, al-Asliir, vol. 8, op. cil., al-salar al-riibi: al-bah al-siibi: chapter 2, pp. 330-31.

105 Ibn Sina, al-Risiilah al-Arff:1awïyyah Il Amr ,1l-Ma cid, edited by Sulayman Dunya (Cairo, 1949),
p. 88-91. & Ibn Sina, Af:1wiil al-Nals, edited by F. Ahwani (Cairo, t952), pp. 96-97. Sec also Michael
E. Mannura. "Avicenna and the Problem of the Infinite Numbcr of Souls". Mcdiacv;ll SllJdics,
(Toronto: Pontifical Institule Of Mediaeval Studies, 1960), vol. 22, p. 234.

106 Refuting the idea of plurality, Mulla ~adra argues that plurality derives eilher l'rom form
(al-~lÏrah) or from matter (al-miiddah), or from the agent (al-fii'il), or l'rom the final goal
(al-ghiiyah).None of these possibilitie> pertain ta the ex; ;tence of the soul before joining wilh a hody.
The sours forrn is ilS essence, which is one and not mliny. Ils matter is the body, which of course is
absent before it has joined with the body. What produces it is the active intellect, also one. The final
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supposition of the pre-existence of one soul is equally impossible. For then the soul

of an individuallike Ali wouId be identieal with the soul of an individuallike J:Iasan.

This is absurdo Nor can il becomc many aner having been one, for the soul is not

divisible. If, then, in the supposed prior existence there can be neither a plurality of

souls nor one soul, the prior existence of the soul ta the body is impossible. The soul

cannat exist before the body but must exist with body. Mulla $adra also insists that if

we believe that the soul is an etemal and immaterial substance, we must also believe

that a material being came out of the combination of an immateriai and a material

thing. Il would also be absurdo In his aJ-Asfàrhe argues:

The soul is the entelechy (completion, tamiim) of the body, [which
means that] a perfect corporeal species cames out of the connection of
the bodily matter and the soul. But it is impossible (to see) a natura;
material species emerges from the connection of a material and an
immaterial being. Then, if the consequent is wasted, the antecedent is
wasted, too. Accordingly it is dear that as far as the sou!'s individual
existence is concerned, ils association with the body and ils disposaI in
it is an essential affair for the soul (amrun dh/itiyyun lah/i). Hence, the
sou!'s relation to the body is its constituting differentia (muqawwimah
lahil). However, it does not imply that the soul is a type ,f correlation
(min b/ib al-muçf/il) or it is out of the definilion of substantiality (f;add
al-jawh'lI"iyyah). Rather it implies thatthe soul is out of the definition of
intellectuality (f;add al- 'aqliyyah).

So, the soul must be a material forrn in ils initial existence as it beeomes

assoeiated with the body. This is the point, as we shall see, at whieh Mulla $adra

departs from Ibn Sïna 's position and proposes that being a material forrn and relating

ta the body is essential for the soul. Therefore, the soul cannat possess fust ils own

go:ù is in God, who is undoubtedly one. So in this fashion there will be no justification for plurality.
Sec ai-Mabda' lVa al-Ma ad, op. cil., pp. 310-11.
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immaterial essence, and then relate to the body. In its carly existence, the soul Illust

be a physical form, beeause it joins matter in order 10 aetualize it 107 . lt should thus he

consistent with the quiddity of matter, which is the same as its fonn. So. \Vhen

matter is corporeal, its form also must be corporeal. However. this fonn has the

capacity of becoming an intellectual fonn. IOS

Although Mulla $adra makes serious etl'orts to rcfutc the idca of eternity of

the soul, he adds that what he is seeking to rcfutc is thc eternity of the sours

existence before the body, as a proper and independcnt existencc when it joins with

the body. The soul has another type of existence, God's knowledge, and is as eternal

as His knowledge is eternal.109 The only reasonable possibility of existencc for the

soul before the body is to be sought in God's knowledge, which, of course, cannot be

an independent and a proper existent as it is with the body. And this doctrinc, he

says, may be what Plato (or more precisely Neo-Platonists) and his predecessors had

intended by the divine archetypes (al-muthul ,11-jJfihjyy,lh) or intellectual forms

(al-~uwar al- aqlJyyah} 10 This kind of existence, he says, does not have any

problematic consequences and is a quite basic of Imamlyyah phiiosophers. 111 Sincc

each perfect cause cannot be separated from its effect, the soul as an effect exists for

107 Based on Aristotelian theory of ferm-matter, actuality of all corporcal bcings is duc Lo thcir fonn.
Since the soul is also fonu of the body, it actualizes the body.

108 Mulla ~adra, al-Asfar (al-lfikmah al-Mula 'àJiyah Fi al-Asfar al- 'Aqliyyah lÙ- 'Arhlllùl), (Bcirut:
Dar Ii)ya' aI-Turath al-'Arabï. 1990), vol. 3, al-sllfar al-awwIII, al-mllrl}alilh lIf'lishirllh, chaptcr 8.
pp. 330-31. See also 'Arshiyyah, p. 241. Il is worth rnentioning thal the book III-Asllir is enlitlcd in ils
new edition as al-lfikmllh al-Mula 'ii/iyah Fi al-Aslar al- 'Aqlîyyah 111- 'Arhll ah. Howcver lhe cdilions
are the same.

109 Mulla ~adra, Mafâlil} al-Ghllib, op. cil., p. 536.

110 Mulla ~adra, al-Asfar, vol. 8, op. cil., al-sularill-rlibi: lll-biiblll-slibi: chapter 2, pp. 331-32.

III Mulla ~adra, 'Arshiyyah, op. cil., p. 239.
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ils cause before the body as its cause does. So when the cause exists, it contains the

perICction of its etTects.

One may, however, argue that this type of being is not the soul as such. Il is

indeed ils cause (active intellect or any other immaterial cause) and ils immediate

perfection. What depends on the body docs not have this form of existence. When

the soul emanates trom its cause in arder to acquire new kinds of perfection, il relates

to the body as the soul which is distinguishable l'rom its cause. One ean easily

distinguish between these two types of levels of existence. 1l2 Under one

consideration, the soul has a separate or ineorpareal existence (al-wujiid al-mufàriqi),

bul under another it is a relative existence (;u-wujiid a/-m 'aI/uqi).l13

One harsh attaek eould be addressed to both Mullâ ~adrâ, who upheld a

partieular type of etemity, and all who believed in the soul's eternity as such. If the

soul existed before the body through a separate existence, why does il beeome related

to the body and appear in a lower mode of existence? On this question, Mullâ ~adrâ

quotes from Shaykh al-Ishrâq in his l;likmat al-Ishriiq where he had previously asked

how it was possible for an existent being in the "world of lights" to relate to bodies in

"world of darkness"? No one eân imagine any change whieh might oeeur in the

world of immateriality. In addition, one may ask what justifies the relation of a soul

to a partieular body. Why does a soul beeome related to this body but not to

another? 114

112 Mullâ ~adrâ, al-As/M, vol. 8, op. cil., al-safaral-râbi: al-bâb al-sâbi: chapter 3, pp. 346-47.
113 Ibid., p. 366.
114 Ibid., p. 353.
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Explaining the sours emanation from the realm of inlcllel:ts. Mulla ~adrfl

states that what may be said about the connection of the soul to the active intellect

after death ean also be asserted aboul the emanation of the sou!. 11 is also worth

mentioning, he says, that even though the soul has a higher type of existence when it

is in the intellectual realm, there still remains some goodness (klwirül) and

perfections which can bc acquired only when the soul become associated io Ihe

body. Ils Moreover, Mulla ~adra ean answer that the emanation of the soul l'rom its

cause is not, in fact, a change. There is neither increase nor decrease in the case of

emanation.116 Il rnay be argued that if "existent" beings in the intellectual realm

are purely perfeet beings then why should they seek to acquire new perfections.

However, it rnay be proposed that they are perfeet beings in tenns of the perfections

of that realrn. There rnay rernain other perfections whieh couId be attainable only by

entering into a new world using the body.

But Mulla ~adra still has to respond to sorne further questions conccl11ing his

theory about the eternity of the sou!. According to hirn, the etemity of the soul is its

presence before its cause. So, what indeed is etel11al is its cause, not the soul as such.

But could it be asserted that souls before and after association with the body do not

have an independent existence and arc equal to the intellects thernselves? Mullü

~adra believes that the soul in its upwards travel unites with the active intellect. This

union requires a kind of duality between the soul and active intellect; otherwise there

will not be any conneetion. If Mulla ~adra believes that unification of the soul with

115 Ibid. pp. 353-55 & 358-59.

116 Ibid., al-safar al-rabi; al-bab al-sabi; chapter 6, p. 396.
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active intellect is the very essence of the connective Cain al-nib!) between the cause

and effect, one can say that the latter always exists even when the soul beeomes

rdated lo the body and is limited neither to a partieular realm nar to any kind of

sou!. AlI souls being either devilish (shai!iim) or godly (ra/.IflJiïni) must be related to

their cause. But Mulla ~adra states that only divine souls ean be related to the active

intellect. Mareover, it wouId be reasonable if, after death, the soul changes into an

independent intellect like ils cause. But if it unites with its cause, it would be like its

existence before the body. ln this case, the creation of the sou! must be meaningless.

Whereas the intellects ( 'uqill) before and after the relation to the body are permanent,

the souls arc created with the body and will be eorrupted by it. In conclusion, the

soul may exist beforc the body as a perfection with its cause, but will be an

independent being like its cause after death and this ought to be the true meaning of

unification with active intellect.
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2.5. Bodily crcatcdness of the soul

Tuming to the issue of the soul's ereatedness. Mullü $adrü l'irsl of 'III trks 10

establish a new doctrine which is eompletely differenl l'rom that or Ibn Slnü. Unlike

Ibn SIna, who considered the soul 10 be an incorporeal being as il enlers intll rdalion

with the body, Mulla $adra emphasizes that the soul at thal point is nothing bul an

associated foml which has no other essence cxcept the faet Ihal il rdales 10 the

body.lI7 So, this relation is not something addilional 10 its essence bUI is ils very

essence. However, il does not mean that the soul is an accident <' ilr.l(l) bdonging 10

the category of relation (iç/<lfiÙ1), but rather that it is not an incorporeal intellect when

it enlers into relation with the body. If it were an accident it would be in need of ils

matter, while as a form it produces its own matter in order 10 be aetualized and to

acquire new perfections Ihrough substantial motion. 118

If it is asserted thal the soul connects with the body as an incorporeal thing, it

must be asked how two completely different Ihings can be related in order so as 10

produce an entity as unique as man?119 Moreover, the same problem concerning the

relation of the soul as a separate being to a particular body arises as when we

assumed corporeality of the soul. ln order to aecount for the relation of a soul lothis

body but not to another, Ibn SIna maintained that, allhough souls are independenl in

their essence, they cannot be transformed from one body 10 :molher beeause each

sou1is devoled 10 a particular body. There is, of course, a reason for lhis speeilïc

117 MulIa~adra.af-Asfiir, vol. 8, op. cil., al-safaral-rabi: al-babal-aww,I!, chapler l, pp. 11-13.

ll8 Ibid.

119 l:Iasanzadah Âmulî•• UyünMasiiÏ! al-Nafs, op. cil., p. 227.
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Ibn Slna clearly states that souls are

incorporcal, simple intellects whieh arc ereated when bodies come into

cxistencc. 121 The tirst line of his Qa,çidah also ret1eets his and the Platonie view of

a rcalm in which souls exist independently, and subsequently beeoming related to

bodies.1 22 lt is diffieult ta summarize Ibn Sïna's ideas on the eternity or the

createdness of the soul, because of their variety. Following Platonic doctrine, he

sOll1ctime states: "Soul is a spiritual substance which stands by itself (qii'imun

bidluïtihi). "123 Similarly he says: "SouI's substance does not need ta be related ta

the body and whenever it is it becomes weak". 124 Elsewhere, opposite to this, he

adheres to Aristotle's position and maintains: "Human soul is not something

incorporeal standing by itself, but is created when the body cornes into

•

120 Ibn Sinâ. 'Ii-Ta1rq'ïf, cdited by 'Abd aI-Rahmân Badawi (Tehran: Maktab aI-rIâm al-Islâmi.
1984). p. 65.

L21 Ibn Sinâ, lli-Shilà: aI-lIiihfyyiïl (Qum: Intishârat-i Kitabkhanah'-, Àyat Allah aI-Marashi
al-Najan, 1983). vol. 4, p. 408.

122 ,-';';J;~,.;Aj~{j.J) ~.JYI~I"y.:J)I~

Il shows tha.t Ibn SInn. believed that soul pre-existed in an exalted realm and then came down
ta relate ta the body. Sec Khulaif, Ibn Srniï Wa M.1dhabuhu fi ai-Nais, op. cil., p. 137-40. The main
problcm, howcvcr, is that sorne seholars Iike A!)mad Amin and A!)mad Fu'ad aI-'Ahwani stated that
this Qa"fdah cannat be attributed ta Ibn Sina. Not only the literai style of the Qa$fdah but also the idea
or ctcrnity of the soul which is taken l'rom the first line of this Qa$fdah controdicts what Ibn Sina
basically believcs in. Sec A!)mad Amin, "'Ainiyyah Ibn Sina", MajaIlh aI-Thiqiifah, 691 (March,
1952). p. 27. Sec also A(HViil aI-Nafs, Risiilah Fr aI-Nafs Wa Baqiï'ihiï Wa Ma 'iïdihiï, edited by
AI)mad Fu'ad ,ù-Ahwani (Cairo. 1952), p, 34,

123 Ibn Sina, l/l-Ishiïriïl, vol. 2, op. cil., aI-nama! al-Ihiïlilh, pp. 321-332.

124 Ibn Sina, "Risiilah Fr Ma'rifah aI-Nasf aI-Niï!iqah," Ibn Srniï wa aI-Nafs aI-bashriyyah, aI-Bair
Na1rr. op. cil.. p. 33. AIthough J. Qanawati in his Mu'alIalàl Ibn Siniïconsidered this Risiïlahas one of
Ibn Sîna's writings. there are seme serious doubts regarding ilS attribution to Ibn Sïn~t Osman Ergin
quoted scholars who attributed this Risiïlah to Nu'man aI-Drn Khârazmi or aI-Qu[b aI-Shirazi or :;;adr
al-Drn al-Qûnawi. J. Michot also opts for a post-Avicennan origin rather than attribute the Risiïlah to
Ibn Sina. See J. Qanawali, Mu'allafiïl Ibn Sfniï"(Cairo: Dâr aI-Ma'ârif. 1950), pp, 151 & 163, Osman
Ergin, iBNI SINA (Istanbul. 1956), p. 80, J. R. Michot, La destinée de L 'homme selon Avicenne
(Lovanii: Aedibus Peeters, 1986), p, XXIX.
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existence.!25 But he departs l'rom Aristotle when he states that when the malter

appropriate for use is crealed, one of the active intellects creates a parlicnlar

soul. 126 Uniting Plato's and Aristotle's theories on lhis point, he declares : " Soul is

both a substance and a fom1, Il is substance in its essence but fonn in accordance

with its relation ta the body"127

As these passages show, Ibn Sjna always distinguishcd belween the soul's

essence and its position as a form whieh utilizes the body,

Mulla Sadra, however, insists that what is etemal is not the soul, because

even in its essence the soul is nothing other than a eorporeal form created in the

body, Aeeording ta Mulla Sadra the error of those who believe in the etemity of Ihe

soul is the supposition that the soul, as an independent being, exists bcfore Ihe body

and then enters into relation with the body. This relation, aeeording to Ihem, is an

accident for the soul, afler it has existed independently. But the soul, aeeording 10

him, is something essentially related ta the body and will vanish as a related being

when the body is destroyed. The soul is first a natural l'onu (,çümIJ t'tbi'ïyy'111) and

aflerwards beeomes an intelleetual being.!28 Aeeordingly, the soul (JllIfs) qua the

soul is nothing other than a related being unless it beeomes an ineorporeal,

independent being like the intellect ta whieh, however, the tenn soul ean no longer

be applied.

125 Ibn Slnâ, Ki/iib al-Nats, edited by Fazlur Rahmân, op. cil., pp. 223-24.

126 Ibn Slnâ, al-Najiih, op. cil., vol. 2, p. 36.

127 Ibn Slnâ, Kitiib al-Nats, ed. by Fazlur Rahman, op. cil., pp. 6-7.

128 Mullâ i;ladrâ, al-Astu, vol. 8, op. cil., a/-satar a/-riibi: a/-biib a/-siibi: chaptcr thrcc, p. 376.
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Emphasizing the corporeal origination of the soul, Mulla $adra points out that

if we helicvc thal the soul was an indivisible being in essence before ils attachment

to the hody, problems arise. First, we should note thal a simple being cannot be

created, since it does not have receptive matter. Secondly, if the soul is an

incorporeal being in essence, how does it beeome related to the body and int1uenced

by il. lt is impossible for an immaterial being in this sense to be affected by a

malerial being. Moreover, no one can find a way for a simple being to become many

when il is related to the bodies.12~ Aeeording to this doctrine the soul will be the

same quiddity l'rom ils initial early ereation to the end of its development through use

of the body. 1Is es';ence is unehangeable throughaut this process of development. 130

ln ,11-Slmw,/hid ,1nd ul-M,1bda' $adra offers another rcason for the necessity

of bodily ereatedness of the sou!. He points out that if the soul were immaterial, then il

couId nol bear any external accident Oiriçf ghurïb ) [like entering the eorporeal world].

Because il is clear thal acquiring any accidenl requires preparedness (istiatid) and

potenliality (quww,7h), which are lhe eharaclerislics of a purely potenlial lhing in need of a

form la be aclualized. This musl, in fact, be a bodily maller (al-h<lyiilti ul-jinntinïyy,ul),

which is assoeiated with the soul even though we had supposed thal lhe soul was

immalerial and sepamled l'rom any maller. Therefore, pre:",xislencp. of lhe soul [as an

immalerial heing ] necessilates ils association with lhe body [as ils matter]. And lhis is

129 It must he mentioncd that these reasons arc simil:::--to those of Ibn Sinâ's which he offered to
fefute the doctrine or pre-existence 01' the sou1. Howe~:. ~r; MulHi ~adrâ departs l'rom Ibn SYna in
establishing his theory regarding the corporeal createdness (aJ-!)udüth aJ- jismfini) of the sou1.

'I}O Ibid.. p. 344. According ta MulHi :;>adra. the soultravels through substantial motion and acquires
ne",: levcls of existence and, when it rcaches the point of separation l'rom the body, it cao he in another
specy than tltat of il human bcing.
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what logically callcd "rcductio ad ahsurdum or indirect proo!''' 1klwj( (i.t.:' .. n:aching an

opposite conclusion 10 our assumption) 1. 131

In elaboration, Mulla ~adra declares that createdness is always equivalent tn

being physical. This is because any kind of change or movemcnt rcquires

potentiality, which is the very charaeteristie of corporeai matter. ThereforL\ the

immaterial ereatedness of the soui ean never be asserted. He who advocates the

ereatedness of the soul shouid also advoeate its eorporeaiity. i32

Despite his emphasis on the eorporeality of the soul in its carly existence.

Mulla ~adra maintains that the human soul at the point of creation «(1lJdiilfJ) is the

highest being of sensible world (lUam ,11-nw1}susül), but the lowest of the spiritual

world (mam ,1l-rii1}iillÏYY'lfJ).133 Il means that even though the soui at this ievcl is a

material form, it is the most appropriate being to bccomc immaterial. Being douhle-

natured, the human soul brought Mulla ~adra to the conclusion that in the assertion

bath that the human soui is merely material and that it is absoluteiy immateriai, its

truc identity is overlooked.1 34

In explanation of the tirst step of the soul-body reiationship, Mulla ~adra says

that in so far as the soul is originally a corporeal foml for the apprnpriatc hody, the

body is its material cause (il1<1h miiddïyyah) or reccptive eause (il/ilfJ qübi1ïyyuh) for

its existence with the body not for its essence in itself. lt means that the soui will not

131 Mulla Sadra, af-Shawiihid. op. cil., p. 221. & aJ-Mahda' wa aJ-M:i ;ïd, op. cil.. p. 31 D.

132 Mullii Sadra, Mafiili{1 aJ-Ghaib. op. cil., p. 536.

133 Muna Sadra, 'Arshfyyah, op. cil., p. 242.

134 Mullii Sadra, aJ-Shawiihid, op. cil., p. t96.
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he crealed until an appropriate body has previously been created. This relation

continues until the soul beeomes independent. In sum, the efficient cause (iJJah

JiJ'jliyyah) of the soul is the active intellect, but only when there is an appropriate

hody.I 35

135 Mullâ ~adrâ. al-Mabda' lVa al-Ma 3d. op. cil., pp. 313-16. !t must be mentioned that during his
explanation of the soul-body relationship. Mullâ ~adrâ considers the soul as a corporeal form when it
is rclated to the body. But in respect of its substance, the soul is unl10ubtedly incorporeal. Similarly,
the body is the corpore,ù or receptive cause of the soul in so far as the latter is related to the body. !ts
essence, however. is beyond any relationship to the corporeal world. See Mullâ ~adrâ, al-Mabda' wa
al-Maild. op. cil., pp. 314-15.
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2.6. Philosophieal foundation of bodily ereatedness of the soul

In his effort to establish his transcendent "theosophy" and systemali/.ing a

new philosophieal foundation, Mulla Sadra was intluenced by different schools of

thought. He probably adopted the hylomorphisim of the Peripatetics, the gradation of

being and the divine arehetypes from the Illuminationists (Ishr:ï'liln), l'vloreover,

being attraeted by Ibn al-'Arabj's sehool of thought, he derived new principles, sllch

as the continuai beeoming of the substance of the world, and the oneness of heing

(wa1}dat af-wujiid), In the systematized foml in which they appear in the wmks of

Mulla Sadrâ, these prineiples find little or no parallel in any previolls school of

philosophy, 136

As previously mentioned, Mulla Sadra based his theory of the cmporeal

ereatedness of the soul and its development on two main principles. These are

substantial motion (ai-iJarakah af-jawharlYYllh) and ambigllous hierarchy of existence

(al-tasilklk fi mariitib al-wujiidJ. He believes that the soul is a single reality bul

whieh is not fixed in any partieular level of existence. Il moves through sllhstantial

motion and appears at various levels. 13? These levels are indeed different modes of

its single existence. m As Nasr quotes from Mulla Sadra, the soui firstly appears as

136 Nasr, "Sadr al-Din al-Shirazi (Mulla Sadra)," A Hislory ofMuslim philosophy, op. cil., p. 940.

137 Mulla Sadra, al-Asfiir, vol. 8, op. cil., a/-safar al-riibi: a/-biib a/-siibi: chapter three, p. 343.

138 Needless ta say that Mulla Sadra sometimes refers ta the levels of the saufs existence as uifferent
kinds of existence. In his al-Mabda' wa al-Ma 'ad he distinguishes bctween relateu moue of the soufs
existence and ilS separate existence. Theses modes of existence arc various appcaranccs of a single
moving bcing which passes through different realms. Sec Mulla Saura, a/-Mabda' wa a/-Ma ':id, op.
cil., p. 315. And a/-Asfiir, vol. 8, al-safar al-riibi: a/-biib al-siibi: chapter 5, pp. 343, 346, 378.
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the hody and then changes l'rom within without there being any effusion l'rom the

heavenly souls or the active intellect. 139

One should be careful in understanding the exact meaning of Mulla $adra's

idea coneeming substantial development of the soul. In aJ-Asllir, there are passages

which indicate his preference for the idea of effusion. For instance, when he wants ta

explain the soul's development, he starts with this statement:

A series of consecutive, substantial perfections (kami/Iiit mutH aqibah
j:Jwh:JrïyY:Jh) was effused l'rom the active source (,1f-mHbd:J' Hl-là 'al).
This series slarts l'rom minerai form, lhen vegetative form, animal
substance and sa on. In this way, substantial development occurs in the
existence of substantial forms (WHq,,'/l ,11-ishtidi/d 1J HI-wujiJd Hl-~iJrJ

,J1-j"whMi) until the complete transcendence l'rom Ir.alter takes
place. 14ü

In combination, his two ideas of substantiai motion and the idea of effusion

arc not contradictory. Tt isreasonablc ta say that effusion oecurs when matter

undergoes substantial motion to the pointal' acquiring a particular lever of

potentiality. In other words, substantial motion is an essential condition for acquiring

new forms. This doctrine seems ineonsistent with the other idea whieh emphasizes

only the necessity of effusion without considering the substantial motion. Nasr

himsclf quotes another passage l'rom Mulla $adra's Iksir ;il- Ariffn which indieates

the necessity of emanation of the soul through its developmental processes.

According ta this passage the soul develops through the course of becoming but the

139 Ibid.. pp. 953-54. ln page 954 al footnole no. 57 Nasr S'lys: "The view of Mullii ~adrii regarding
the growth and perfection of the soul resembles the alchemic::ù vicw in which the power to reach
perfection is considered tt~·lic within matter itself and Ilot outside il."

140 Mulla ~adrii. :JI-Asfar. vol. 9. :JI-juz' :JI-Ihiini min :JI-s:J1ar :JI-rabi: :JI-bab al-lhiiliL'J, al-faél
:l!-Ih:1IiliJ :lsl1:lI'. p. 147.
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trend and its various levels of develo~ment are markcd by thc active intellects who

distinguish one species t'rom another. 141

There remains another qucstion pertaining to Mulla :;iadrii's advocacy of thc

development of fonn. One may lcgitimately ask, if man is composcd of fonn and

matter, why does substantial motion occur only in fonns and not in malters. More

precisely, If form cannot be separated from matter, why does mattcr nol follow fonn

in becoming immaterial? lt is also worth mcntioning that mattcr in its second lcvel,

which is not caUed prïmary matter (a1-h:lYil};I a1- 'il1ii), has ils own aelllality and is not

a mere polentiality.

In his discussion of Mulla :;;adra's doctrine conceming substantial mol ion,

Tabatabà'j142 states in an inleresting passage, thal accarding to his thcosophy, Ihc

whole of exislence can be divided inlo Iwo main calegories, namely, actllal and

potential beings. These two types of beings are equivalcnt to tlowing (s<I)yiif) and

stable (thiibit) beings. Corporeal existents are affected by the principle of movemcnt

or, better ta say, have the potential ta move. Incorporeal beings, on the other hand,

are stable because they lack any potentiality for change, Like a very wide stream, Ihe

corpareal world- including aU its elements, both accidents and substances -movcs in

arder to acquire new modes of entity, This process of change is so dominant that

141 Nasr, S"dr al-Din al-Shiraz! (Mulla Sadra), op, cil., p. 995. He quotes from Mulla$aora, Rus;!i/,
pp. 306-07.

142 'Allamah Sayyid Mu~arnmad J:lusain Taba~aba'! (1902-1983/1321-1406) was one of the principal
Shi'ite philosophers of this century who introduced Mulla Sadra's school of philosophy to the present
generation. Beside his writings in philosophy, he is the author of al-Mi;:iin, one of the most rcflcclivc
interpretations of the holy Quran.
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eaeh part at eaeh moment is different from what it was in the previous moment. The

philosophical basis of continuous development, is given by Mulla ~adra as follows:

lndividuals of ail material species arc limited in four limitations, length
(fü/), width ('arrj), depth (' umq), and time (zamiin). Based on time
divisions, ail corporeal beings are dlstributed, (mutafàrriq) plural
(mutak:iththir), and divided (munqasim) through various points. Their
uniqueness, nonetheless, is held by immaterial souls or by the lords of
spccies (<lrbiib-i ;mwiij.

Tabiîtaba'I adds that according to Mulla ~adra, universal change always

occurs between potentiality and actualily or, in other words, from materiality toward

imrnateriality. Various parts of the corporeal world continuously move through this

general movement from deficiency "and imperfection toward perfection and

immateriality. Metaphorically speaking, one may say that this world is similar to the

productive line of a manufacture which continuously makes immaterial beings out

of material ones by putting them through substantial motion. When a stream of

material beings acqùires immateriality and departs from the material world, a new

stream enters the process and starts to move through a new course of substantial

motion. Human souls, Iike other corporeal beings, undergo this. They begin as

material bodies, but then change into immaterial beings after passing different stages

..... of existence by way of substantial motion.I43

Emphasizing the ideaof substantial motion and ils effective role in

explaining the process of the soul's development, Mulla ~ad,a states that

143 Tabalaba'i, " $adr al-Di Mul:tammad Ibn,Ibrfihim Shirazi MUj/lddid-i Falsafah'-i tstamL.,"
Yâdniinlilh ëi Mullii $adrii, op. cit., pp. 22-23. Taba;oba'i paraphrases from al-Asfiir, al-salar al-awwal,
chapter 33. baflthun \Va laJ;fil.
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philosophers alway, wondered how ta conccive of describing the various staies of

the sou!'s existence: its generation, its survival, its immaterialiiy. They eould noi

because they had not arrived al such a principle. Consequeully, some were foreed 10

deny the sou!'s immateriality and the others to try to refute its survival; another group

believcd in metempsychosis (t;masukh al-,'lrw,ifJ).1 44

Mulla Sadra gives us a clearer picture of the path and the diffcrenl levcls

which the human soul passes through, one after another. Aceording to his /lrshiyyah

the soul is firstly a corporeal faeulty (quww'lh jism/lniyyah), then a nalmal form (,"Or/lil

fabTïyyah), then a sensible soul (na/sun !Ulssiisah) with its different levcls (firslly animal

soul and then human soul). It then acquires the faeulùes of ihinking (mulilkkimh) amI

memory (dhakir"h), and then becomes a rational soul (niifiqiih) posscssing lhcorctÎcal and

praetieal reason, and evenlually beeomes~etive intellect. Thts final Icvcl ean rarcly be

found among human being. 145

Applying the principle of the gradation of being ta the devclopment of the

soul, Mulla Sadra states that the human soul does not have a definite position as

entity. Its existence is not fixed in any given grade. Although the other nalural, .

spiritual and intelleetual beings have individually their own specifie position in the

existence, the hurnan soul ean move through different realms ordered in such a way

that sorne are priaI' and sorne posterior. Because of this flowing (unslable) existence,

it has been very difficult for philosophers ta know the very existence of the souI.

All accounts given by philosophers of the entity of the soul consist merely of various

144 Mulla Sadra, aI-Asliir, vol. 8, op. cit., al-salar al-riibi: aI-biib al-siibï, chapler three, p. 346.
145 Mulla Sadra, 'Arshiyyah, op. eit., p. 235. Sec also Morris, The Wisdom of the T;,ronc, op. cit., p.
132.
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characleristics belonging ta the soul, while the soul is associated with the body. Even

molion and perception arc not unique ta human soul, but ean be found in animais

loo.146

ln his ul-AsfflF (at the end of sixth ehapter of ul-biib al-siibi' kom ,-u-salàr

<ll-n/bi'), Mulla Sadra gives a statement of what he means by difference in levels of

existence (ikhtiliifù m'lFiitib a/-wujüd):

Know lhal existence has various realms (mlsh" ~it) eaeh eoming after the
other in sueh a way that they have priority in relation ta eaeh other. In
spite of their differenees, they arc deeply eonneeted to eaeh other. The

last gradation of eaeh levcl is the beginning of the next one.l 47

Dcclaring this idca in more specifie terms whieh indicate the gradations of

sou!'s existence, Mulla Sadra says that While the human embryo is growing in the

womb, the soul is in the \evel of vegeta'!ive sou!. This gradation is aehieved after nature

leaves hehind the level of the solid faeulties (ul-quw,i al-jamiidïyyuh). Aeeordingly, the

substance of the human sperm is in this position an aetual plant, but is a potential animal

until it aehieves the abilities of sensation and motion. Sinee it has the potentiality to beeome

an animal, this plant differs [rom other species of plant. At birth, it is aetually an animal

and potentially human, and, lïnally, at the age of adolescence it is aetually human and

potentially either an angel or a [ollower disciple of the Devi!. 148

146 Mulla ~adra. al-As/lU', vol. 8, op. cit., af-saf.u af-riIbi; af-blib af-siIbi', ehapter three, p. 343.

147 [bM. al-safàr al-riIbi; af-biIb al-siIbi', ehapter 7, p. 396.

148 Ibid.. al-s:ŒlU" al-rahï. al-Mb af-thtilith.. ehapter la, p. 136-37. See also af-ShawiIbid, af-Mashhad
:I/-th;/litfl, pp. 228-29.
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Despite Mulla ~adra's attempts in the preceùing passage 10 glvc an

exp!anation of various gradations of soul's developmenl, his idea cnncerning the

exact time within whieh the sou! etHers a new levcl nI' existence is disputable. l'nr

instance, one might assert that the human sou! is an aetua! anima! not at birth but

even when the human embryo is in the womb. This is because new physio!ngica!

data has shown that the human infants arc capable of sensation and motion while

passing their prenatal period . It has been reported that by the end of thc fourlh

month, mothers usually experiencc movement of the fetus.!49 If one argues that

sincc these kinds of movement are not voluntary, they eannot be considered as

animal eharaeteristies, we may state that voluntary movements oceur not at the birth,

but after the maturity of the central nervous system. Hetherington says:

At around l'ive months reflexes such as sucking, swallowing, and
hiceoughing usually appear. In addition, a Babinski rcnex of a fanning

of the tocs in rcsponse to stroking of the foot oeeurs. 15ü

These reflexes indieate that fetus has partly rcaehed the !eve! of sensation. !f

the fetus is still unable of perœiving stimuli, how does it response to them?

It is very important to keep in mind that, although Mulla ~adra maintains that

existence has different gradations, every gradation eovers a number of beings whieh

are fixed in that gradation. Interestingly, he mentions that it is only the sou! which

moves through different gradations one after another. One can eoncluùe that the

soul's motion through up and down gradations yields the pattern of two downwarù

149 Mavis E., Hetherington & Parke D., Ross, Child psyehology: a eontcmporary viewpoinl, (New
York: MeGraw-HiIl, 1986)p. 107.

150 Ibid.,
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and upward arcs (al-qaws al-nuzall and al-qaws al-~u'adl) of the soul's development.

The above mentioned doctrine is offered in $adra's al-As/aras following:

Immatcrial intellects arc spiritual both in essence and action. Corporeal
natures (ill-!aM'i' al:iismanlyyahj, on the eontrary, arc material in terms
of those two dimensions. Accordingly, each substance l'rom a given
gradation has a specifie status in existence. The human soul by eontrast
devclops through various modes of existence151

One might argue that unlike the immaterial intellects, eorporeal

natures, like the soul, undergo substantial motion and develop within their own

reahn. But then, how ean We assert that transformation from one stage to the other is

the eharaeteristic of souls only? The response to this objection is that, although

corporeal natures are not stable in one speeifie point and undergo their own

substantial motion, this movement oeeurs in the rcalm of nature. So, they are never

transfonned from a state of materiality into one of immateriality. Because the soul is

not limited in this way it leaves its body and allows it to collapse when it rcaches the

end of eorporeal world even if the body underwent its own development.

Another important point regarding the gradations of the human soul is that,

despite Mulla $adra's emphasis on different levels of soul's existence, he says that

these gradations are different levels of a single being which eontinually takes on

new fonns.l 52 In an attempt to elaborate Mulla $adra's doetrine rcgarding the

uniqueness of the soul Fazlur Rahman says:

t5t Mullii ~adra ;lI-As/àr, vol. 8, op. cit., aI-safar aI-rabi: aI-bab aI-sabi: ehapter three, pp. 347-48.
152 Mulla ~adra. af-Shawiihid, op. cit., pp. 134.
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The truth is 1hal, in accordancc with the principlc nI' substantive changt:
or transfommtion, which is also cxprcsscd by the doctrine nI' the
systematic ambiguity (l:lShkik) of the existence, the soul tirsl cmerges as
vegetative, then as perceptive and locomotive allhc animallcvcl. lhcn as
potential intellect, and finally as pure intellect when the 1crm soul is no
longer applicable la il. The soul has ils being al ail lhese levels and al
cach of these Icvels il is the same in a sense and yel dirrcrcnl in a sense
because the samc heing l'an pass through dirrcrcnl lcvds of
developmenl. J53

The reason for the uniqueness of the soul, despite its variability as an ent ity is

the unique self-understanding or self-conception which ail individuals have. ln spile

of ail the substantial changes which occur to both bodies and souls, one reatlily

understands that he remains the same person as he was in his chiltlhood. If thcse

gradations were retlections of ditl"erent beings, we would certainly experiencc this

plurality.154

One may, however, asser! that this unique self-conception is rclated to the

. fact that self-conception is typical of the soul when it exists at the grade of human

being. For, il is diftïcult to prave that there is any selt~conception for the human soul

when it occupies the level of animal or vegetative soul, or any previous levcl.

153 Fazlur Rahman, The philosophy ofMulla $"dra, op. cil., p. 205.

154 Mulla :?adra, al-Asfiir, op. cil., vol. 9, a1-juz' al-lhiini min al-salilr al-r:ihi', :l1-a,51 :II-si/hi', pp.
190-91.
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• CHAPTER THREE

>«Tlte SOli/-Body Interre/atùmsltip»<

3.1. How the soul relates to the body

Being eonvinced of the idea of dualism whieh simultaneously emphasizes Ihe

reality of the soul and the body or physieal and menlal events, we are faeing a new

issue. How is the relation between the soul and the body 10 be underslood, and how

ean we explain it? From a seientitïe perspective, some hypolhesized thal the answer

may have three main suppositions. The mind and the body may relate one 10 anolher

in a l'onu of complete mutual dependenee. This is when we suppose Ihal the mind is

a eorporeal generated being or a by-produel of the brain or physieal proœsses.

Parallelism is the next assumption aeeording to whieh the soul and Ihe body or

mental and physieal events are eonsidered as two existents along wilh eaeh other, bul

never aet upon eaeh other. The third standpoint holds the view that mental and

physieal processes interaet based on a mutuai exehange. This view is in fact a version

of interaetionism. Since we ean observe in ourselves that there are some bodily

movements whieh, on the one hand, are rendered by our will, and some mental

events sueh as sensation and perception, on the other hand, which are caused by

physieal objeets that have affeeted our badily organs, it would be reasonable to

adhere ta the third idea. 155 However, we faee the argument that refutes

• 155 J. L. M'Intyre, "Body And Mind," Encyelopcdi:/ of Religion ;md Elhi<" (New York, 1955),
vol. 2, p. 775.



•
67

inleraclionism because of Ihe explicit dissimilarity between mental and physicai

events. The poinl is liiat if Ihese IWO dimensions arc cssentially different, there eould

never be a nonnal conneelion belween Ihem. Therefore, it is simply impossible that a

change in brain cells cou:J produce a thought or a change in thought can have a

fcedback 10 Ihe brain cells.1 56 Interactionism, however, upholds a mutual causality

belween mental and physical events. Giving more convincing examples of both

sides, interactioninsts firstly refer to the cases that mental events effect bodily events.

They point oui that pains may occasionally cause involuntary shiver, thoughts may

cause heart pressure, and feelings can cause a person to tremble. The reverse process

is equally lrue. For example, blows cause latent pains, flashes of light cause a person

10 have a certain afterimage, pieces of music cause a person to have certain feelings

or memories, and electrical brain stimulation cause a person to have a given thought.

157

Approaching the problem philosophically, Mulla :;;adra develops an

explallation according to which we have to reorganize the above-mentioned

classification. He believes that altnough bath the soul and the body have their own

divine cause, they are related one ta another in a way that the body as malter requires

the soul as a 1'01111 ta he actualized and the soul needs the body ta he individualized.

So, neither thçc;oul is a by-product of the body (malter), nor is its essential

•

relation one-sided. His words, moreover, lead us ta a new doctrine according ta

which soul-body relationship must be interpreted based on bath existential

156 Jerome Siluffer. "Mind-Body Problem," Encyc10pedia olphilosophy, op. cil., p. 341.
157 Ihid.
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dependencc and interactionism. Aeeordingly the soul and the body nol only aet upon

each other, bUi also depend one on the olher existentially. This is beeause they make

use of each other ta develop through subslantial motion. LeI us look at his ill-AsUr in

the lirst chapter of ,11-safilr ,11-r;ïbî ill-b;ïb ,l!-s;ïbl, wherc he explains the soul-body

relationship .

He lirstly gives a classification about various kinds of relation (Iii ;l!lu'!) when

two things are related one ta another. Relation of a fonn 10 a matter, according 10

him, is existential and relers ta individuality (al-I'/sl);/khklJl1,~). 11 means thal a fonn

requires a malter bath in its generation and its survival. But Ihis requiremenl belongs

ta the nature and speeies of matter not to a specifie maller. 158 Turning to explain

the relation between the soul and the body, Mulla $adra maintains Ihat Ihe soul

requires the body only in its generation ta be individuated and existenl. The soul in

its early existence is like a natural fonn whieh needs maller to exisl. But this body is

not a specifie body because it is under substantial molion. Mulla $adrll Ihen

eonsiders another kind of relation between the soul and the body which is duc 10

perfection and aequiring virtue in existence (iklisHb ,11-1iu!Ï{;/h li ,l!-w/!iüd), nol

existence as sueh (a~l al-wujüd). Perlectional relation, he says, is not the reason for

the soul to join the body, as most philosophers held for it starts only when Ihc soul

has reached the level of fonnalmaturity (al-bulüg;'/ ,l!-~ürÏ) and possesses practieal

reason (al- aql al- amalï) while ils theoretical reason is still a potential. 159 Summing

158 Mulla :?adra, al-Asfiir, vol. 8, op. cil., aI-salar al-rübi: al-biib al-siibi: chapler Olle, p. 326-27.

159 Ibid., pp. 326 &329. See also Mulla :?adra, al-Asfür, (Beirut: Dar li)ya' al-Turath al-'Arabi, 1990),
vol. 3, al-safar aI-awwal, al-mar{talah al- iishirah, chapler 8, pp. 330-31.
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up he mentions that "pelicctional" relation of the soul to the body is the "weake~t",

although it is still "essential".

The only difference between these two philosophers is that although both

consider the soul as a form in relation to the body, Mulla $adra, aeeording to his

theory of corporeal origination of the soul, believes that the soul at its early existence

is like corporeal natures (aJ-{,1biiy-/ aJ-maddiyyah/[material forms]) whieh need an

indclïnite matter, but Ibn Sina emphasizes that the soul is not imprinted in the body.

This relation for I!Jn Sina is a specifie type of relation whieh is rooted in eonsidering

thesoul an immaterial being when it relates ta the body.160

Il is worth mentioning that bath Ibn Sina and Mulla $adra (for Mulla $adra

only the originally material form of the soul) eonsider the soul and the body as a type

of fonn and matter respeetively.l61 They then insist that since every existent ean

have only one aelUality, among form and matter the whole aetuality is for form. Il is

impossible, they point out, for the l'mm and the matter ta be bath aetual, for, every

being in that case will have two aetualities and must be then two. 162

Analyzing this hot debate particularly the issue of soul-body relationship,

Misbal:i Yazdi declares that although the soul-body relationship is one of the cases of

real compositions (,ll-tarkib af-f;aqiqi), we do not have ta suppose that the soul

relates ta the body in arder ta aelUalize il. The soul and the body bath are aetual

t60 Mulla ~adra, al-Asliir, vol. 8, al-safar al-rabi', al-biib al-stibi' al-f'aê/ al-awwal, p. 326. See also
Ibn Sinn ,u-Ishilrüt, vol. :'-4, ..u-namal al- 'iishir. al-la# al-südis wa al- Ïshrün, p. 893.

161 Ibid.. p. 13. See also Ibn Sina, Kittib al-Shi[;l' al-Tabi'iyyüt, al-maqülah al- 'ülü. al-laê/ al- awwal,
vol. 2. p. 6.

162 Ibn Sinn, Kùüb :I/-Sbilii. al-l:lnn al-sMis, al-nJ:lqülah al- 'ülü. al-laê/ al-awwal. p. See also Mulla
~adrn. ,u-AstiIr. vol. 5. al-juz' al-thiini min al-SM:IJ' al-thiini, al-f:lnn al-thiini, p. \10. al-Mabda' wa
al-M:I :id. p. 265.
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existents, but the soul is sa dependent on the body that it exists only when it relates

ta the body. Ils deep ctependenec is like the relation which an accident sueh as

whiteness must have in relation ta its substance. Because of this depcndcnce. the soul

is eonsidered as a related existent (ill-wujud il1-rilbifï}163. Mi~bfll! Yazdî mailllains

that there is a causal relation not between the soul and the body, but betwecn the

soul and the body and man as a being which is generated out of them. ln relation to

the composed existent (man) which comes out of the body ,md the soul, the body is

the material cause Ciilah milddiyy;th) and the soul is the foonal cause CiI/ait

~urïyyah) and bath are actual. 164

When we state that in the case of the soul-body relationship two actual

existent are composed, one may assert thatthis idea kads one thing to be two things!

But we can reply that in this case the soul and the body are united (mutlitf.Jid) not one

(wiilJid). Sa, bath can have their own actuality. He adds that there is not any

opposition between the soul and the body when they relate to each other.

Consequently, we do not have ta say that this is only the soul which is actual but the

body is potential. There is no evidenee to assert that in ail cases of union one of the

eomponents must be potential.165

As was mentioned previously, Mulla ~adra aeccpts Aristotle's delïnitiol1 of

the soul as the first perfection of the body. This idea is moted in the theory of

eorporeal origination of the soul whieh has beeD emphasized by Mulla ~adra as

t63 Mulla :;ladra hil11self considers the sou1 as a related existenl(~/-wujüd al-riibi!i) in so far as il is
related with the body. See al-Mabda' wa al-Ma 'tid. p. 316.

164 Mui)ammad Taqi Mi~bâi) Yazd!, Ta'Jiqah ft!ii Nihiiyal al-I/ikmah, (Qum: Dar Rah-i 1-1;'4
Institution, 1984), pp. 274-75.
165 Ibid.
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another main point of the Aristotelian tradition. Accordingly, the sou! cannat be

separate and independent of matter or better to say il should be physically related 10

matter. Questioning Ibn Sjna's point of view regarding the etemity of the soul despite

acœpting its origination, Mulla $adra maintains that this idea leads us to a kind of

self-contradiction unless we believe in the pre-existence of the soul which in its tum

put us in a new problematie situation in whieh we have ta find a solution for the soul

and the body integration.1 66

Nonetheless, Mulla $adra departs from Aristotle by proposing his partieular

idea regarding the relationship between tbe soul and the body. He states that the soul

is not an ordinary physical form in relation ta its matter. Sinee the composition

between ail physieal forms and their malter oeeurs in a way that the two eomponents

arc not existentially distinguishable (tarkïbun itti/.JiidJ), the fom1 funetions direetly in

matter without requiring any intermediary. The soulan the eontrary, works on its

matter through the intermediary of other potential forms or instrumental powers. Sa,

the very eharaeteristie of the soul is that il funetions on the matter through powers.

Although these powers like the soul itself are material and play the raie whieh is

done by organs in relation ta the body, they are not the organs. Powers for the soul

are faeulties sueh as nutrition, appetition and digestion whieh are similar ta hands,

liver or stomach for the body.167 This idea put the soul in a higher position than

being a purely corporeal form and, therefore, the soul is a form that although in

matter is capable of transcending il.

166 Fazlur al-Rahman. T/Je Psych%gy ofMulla $adra, op. cil., p. 197.

167 Ibid, p. 1<·" q",
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We have learned so far that aceording to Ibn Sjna and MuWi :;;adra the sOlll

unites the body as a fonn to a matter. An important question here is that sinœ the

union of the soul and the body is not mercly a kind of conjunetion of two

independent things, whieh one of these two holds the aetuality of the man'! When the

soul unites with the body, what will happen to the fonn of the body itsclfl ls it to be

replaced by the soul as a more perfeet fonn whieh consist of the perfection of

previous fOlms or even after the union there are two l'omIs one under the other'! ln

other words, when the human soul unites with the body what will happen to the

body, its form and matter? Are the body and millions of cclls whieh eonstitute it.

existent beside the soul or (when the soul cames into being) what actually exisls is

the soul but the body is potential beeause it is matter? These questions can also bc

raised eonceming the animal and vegetative souls in relation to [heir matter.

Sequentially, one ean ask whether it is possible for two form5 to keep their actuality

when they unite one ta another or one must necessarily loose its aetuality and the

existent, therefore, should have only one form?

This question will be raised when we diseuss the sou!'s separation l'rom the

body. What will really exist after the separation? Is it the body and its previous,

aetual eomponents whieh remain after the separation or some new fonns must be

ereated since there was only one aetuality whieh belonged ta the soul?

Philosophers generally believe that it is impossible for one being to have two

aetual forrns simultaneously. Since the form, they argue, is equal to aetuality, if in

one being there were two aetual forms, it would be indeed two things not one.
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Offcring another hypothesis against this assertion, Mi~bai:l Yazdï argues that

in the case of composed beings every component has its own aetuality and what will

appear afler the conjunction is union (!fti1}fid) not uniqueness (wa1}dat). So, the

previous forms will exist but a new form unites with them in a way that when it

separates thcm, the previous forms will continue to exist separately. The reason is

that although afler the union of the soul and the body the components of the body are

not direetly observable, one ean observe them by seientifie equipment. Cells, red and

white globules are immensely alive beings in the body whieh have their own

actuality even after the relation of the soul and the body and they also can be

preserved separately outside the body. Hence, the union of the soul does not disturb

the actuality of the body and its elements. Aeeording to this doctrine on the occasion

of separation, the body and its eomponents will remain with their own aetuality and

without requiring any new form. Conelusively, both the soul and the body will

preserve their own aetuality vertically under an integrating form without any

opposition (tamiinu). What is really impossible is that two horizontal rejeeting fOnTIS

come together and ereate one being.

Mineral, vegetative, animal, and human fOnTIS which are assoeiated in man

arc vertical. Moreover, scientific observation on man, shows that cens and globules

arc alive componcnts which are united with each other without any rejection. They

can also live scparately out of the body. Collecting the reasons and conclusions, we

can divide the fOnTIS into two main groups. A group of fOnTIS are successive

(mut.? 'âqibah), rejective and horizontal. The others are vertical or composed
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(mutariikib).1 68 One can asscrt that the relation betwecn the soul and the body is an

example of the latter.

168 Mu!)ammad Taql Mi~ba!) Yazdl, Amiizish-i Fa/sarah, (Tehran: Sazman-i Tabliqat-i Istami,
1989), vol. 2, pp. 257-60. See also Me~b!i!), Ta 'liqah A/li Nihliyal :I/-I/iknHlh, ( Qum: Dar Rah-i 1;laq
Institution, 1984) pp, 274-75.
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3.2. Ways of demonstrating soul-body relationship

Another aspect of the present study is to demonstrate that the soul and the

body are interrc1ated to each other. Both in modem and philosophieal psychology,

one can see various evidenccs which indicate the soul-body or psycho-physiologieal

IOteITc1ationship. Summoning the spirits (i!}tjiir af-arWii!}) as noted by anthropological

sludies, hypnotism, Psychosomatic disorders, spiritual actions whieh are done by

ascetics are samples that may help us realize soul-body or psyehosomatie

interrc1ationship. More than MulHi ~adra, Ibn Sjna has dealt with this facet in his

writings particularly in ;il-lshiirtit, and af-Qiinün. Emphasizing the partieular

•

interrc1ation of the soul and the body, Mulla ~adra maintains that if the soul was not

rc1ated to the body in a uniting rc1ation, it should not be int1uenced sensibly l'rom

bodily disorders in addition to its rational and imag):lative pains.l69

Explaining Mulla ~adra's point of view, Tabâtabâ'j says that according ta the

author (Mw la ~adra) thc soul-body relation is a kind of existential relationship which

rct1ects thc existeùtial union of the soul and the body. lt means that one of these two

existents isindeed a level of the olher's existence. For example ail accidents depend

on their subjects and are a level of their subject's existence because they cannot stand

by themselves. This type of dependenee may occur in relation to the substances

which are existentially depen;1ing on one another. In soul-body relationship, the soul

is the perfectional forrn and the body including ils powers are aspects of its existence.

He adds that when we say the soul is the only actual forrn, we do not mean that the

t69 Mutlâ ~adra. :J/-As/iIr, vol. 8. op. cil., ,1I-s:Jür:J/-rabi: a/-bab :J/-thiilith, ch:Jpter 9, p. 134.
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other lower forms likc minerai are not aclUal. Since aIl fonns are verlical actualitics

there is no opposition bctween them. 170

There is an important objcction here rcgarding the existential relation

between the soul and the body. If the body is indccd an aspcct of the soul and

existentially is related to it, then the soul must be primarily (without any anatomical

knowledge) aware of aIl bodily functions whcreas we do not have any knowledge

about our brain functions or blood circulation or the proccsses of digcstion and so on.

Answering: this objection, Mulla ~adra mentions thal although it is possible

for the avcrage ,;oui to be aware of aIl these processes, it is dil1ïcult for it 10 be

conscious of this awareness. The reason, on the one hand, is [hat whencvcr the soul is

related to the body, it is subject to forgetfulness, and 0111 the olhcr h.u:d, those

processes are subject to a severe dissolution of condition that makcs il impossible

for the soul to be conscious of them. This is like when we sueccssively hcar many

wards which are beyond of our short-teml memory. So, we are not able 10 have a
ê'l

complete list of them in our memory.171

In addition, even though the sou1, regardless of its relation to Ihc body, is

capable of total consciousness and inluitive itwareness, whcn it unitcs with the body,

it corresponds to the body which is characterized by thrcc detenninations, namcly,

time, space and matter. These factors are responsible fpr the lack of consciousncss

about bodily functions.l 72

170 Ibid., Tabii!abii'i's comment, No. 2.

171 Ibid., aJ-safaraI-riibi:aJ-biibaI-lhiini, chapler5, p. 72-3.

172 Ibid., p. 73.
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What may make us realize the close contact of the soul ta the body is the

soul's immediatc innuencc by any slight change in the body. The soul experiences

and suffers from any disturbing heating, coolness, movement or diftïculty which

dTect the body. This kind of experience is of course beyond what the soul may have

as a gcneral knowledgc. The general knowledge appears in a fonn like general

thrcats (e.g., the thrcat of punishment in violation of law) or promising statements.

So, immediate expcriences of the soul which are rooted in bodily changes are the

rcasons for the soul-body rclationship. Moreover, a clear sign of the sou!'s direct

contact to the body appears when a sevc:re change like sickness occurs to the body. In

such a crucial matter the soul willleavc its other duties and concentrate on the bodily

crisis. 173

He points out that since the body itself is a dead being which is totally absent

l'rom itsell' ,and is not awarc of uny part of itself, naturally, whatever relates ta it will

bc absent l'rom itself. This influence will be more effective whenever the relation is

moœ cxtended.174

l:Iasanzactah Àmulï quotes an interesting paragraph from Fakhr aI-Œn al-Raz!

in his ;1i-SilT ;Ii-Maktüm where he emphasizes soul-body ir.teraction. AI-Raz! states:

According ta bath experiment and deduction (al-qiyiis), ecnceptions
(,l!-t"é"wwuriit) may sometimes create various qualities in our body. Harsh
aggressive feelings may lead ta bodily upsel. This interaction could a/sa
happen whcn a persan is under the control of his illusions or fantasies. The
rcason is lhat when a person suffers from nase bleeding, he is asked not ta
look at red objects. Similarly ail who endure epilepsy are asked not ta

t73 Ibid.. p. 76-7.

t74 Mulla Sadra. al-Shawiihid. op. cil., p. 244. Sec a1so, .Abdul Haq, "rhe Psychology of Mulla
Sadra." op. cil.. p, 176.
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watch lightful and fast circulating ohjccts. AH thcsc cX:Hnplcs intiicatc that
the soul is created in il way that obcys illusions 1inn .'l!-IWJ."" klmlù/;J!

mUllah Ji al-,1wMm!J175

Although even in modern psychology it is unckar whether physiological

changes arc the cffects of mental statcs or thcir c'''.:ses or cven they both arc dlccted

from a third cause, it is obvious that physical and mcntal states arc so interrclated

that change in one side is undoubtedly lied with the changes in the other side. 176

So, even if one can deny the causal interaction betwccn these two aspects, the

correlation is evident.

Emphasizing the interaction bctween the soul and the body, Ibn Sïna ollers

ditferent ehapters in his al-Qiinün. In the fourteenth chapter, for instance, he says that

ail psychologieal accidents will lead to, or arc accompanied by, thc soul's

movements toward inside and outside (toward itsclf or to the body). The

consequences of this movement may appear gradually or suddenly. In aggrcssion,

bodily changes are fast and sudden but in normal picasure and cnjoymcnt the

175 l;Iasanzâdah Âmulï, •Uyilnu Masiiïl aI-NaIs, op. cil., p. 222.

176 Sec Rital L. Atkinsan ct. al, Introduction ta Psychology, 8th editian (New Yark: HBJ Ine., 1983).
pp. 337-39. In spite of the common idea'that bodily changes arc responscs to the mental states lîke
emotion, wc L;~n think of situations when the experience of emotion does follow hodily respollses. In il

sudden car accident, wc automalically grasp the stcering-whecl and hold the break. berme wc have
lime to experience a state of fear. When the crisis is over. we experîence firstly il pounding hcarl,
rapid breathing, and a feeling of weakness or shivering in the arms and legs. Il shows Lhat the feeling
of fear follows the bodily responses. There are two famous theories conccrning the interrelation
between the bodily changes and ematianal states. Accarding ta the James-Lange theory, feedback 10

the brain from bodily response", produces the conscious experience of cmoLion. Canon~ Bard lhenry, on
the other hand. reveals tha~/ the emoLional experience occurs as soon as Lhe corLex receivcs Ihe
message [rom the thalamu;'j; it does not depend on fcedback l'rom internaI organs and skeleLal
responses. Il means that the bodily changes and the experienccs of emotion occur at the same lime.
Since there is a complex interaction between neural and hormonal signais, it is diffieult Lo deLermine
whether the physiological responses precede or aceompany the cmotion. Although ncw scientifie
findings limit the interaction between neural and physiological changes. one can asserL Lhat ellloLional
states arc mental states which accur in the field of "self" bcyand the bodily changes. At their final
level, nervous impulses will be projected ta the field al' "self: which probably is the saul.



•

•

79

consequences will appear graduaUy. He then trics to show examples in whieh the

body is afïceted by mental ever.ts. For instance, spiritual forms may affect genetie

processes. A new born infant resembles the mental form (parlieular type of

imagination) his/her parents were dealing with at the sexual aetivity. Similarly the

color of the infant's skin might be imluenced by what their parents observedat their

sexual ae!. He eventuaUy adds that our fecling regarding the fear and pleasure may

change our general physieal manner (miziij).I 77 Il is interesting to see Ibn Sïna's

cxplanation of soul-body interrelationship when he speaks in aJ-Qâniln about the love

and ils cffeets on different parts of the body. He maintains thatlove sometimes eould

he an obsessive-eompulsive disorder whieh like melaneholia causes some explieit

bodily changes. Symptoms mostly appear in the eyes. They tlatter rapidly without

any tears. The body is totally thin and weak except the eyes which are eompletely

open and have rapid movements. Describing various physical and psychological

eharactcristics of a lover and the method of treating them to be reeovered, Ibn S,na

eomcs to the conclusion that from these interrelationship we notice that the nature

(the body) obeys psyehologieal apprehensions (awhiim/the soul).178

Explaining Ibn S,na's idea regarding the interrelationship of the soul and the

body, al-TusI states that aeeording to Ibn Slna the soul is the source of aU voluntary

movcmcnts and perceptions whieh, when it separates from the body, the body will

stop its funetions and beeome disintegrated. 179 Ibn S,na believes that aIl habit~

177 tbn Sin•. aI-Qiiniin Fi al-Tibb, (Beirul: Dar ~adir, undaled), At-Mulhanna library proprietor
K'issim M. Ar-Rajab, vol. 2. pp. 94-95.

178 Ibid. vol. I. p. 72.

179 Ibn Sin•. :lI-Ishiir:ït. vol. 2, op. cit., al-namal al-thiilith. footnote, p. 332.
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(ad;"), characters (khuluq), and propertics (m;l1;lf,,-;II) whieh arc aequired aftcr wc

have reccived a 111caning l'rom one of the senses for several tinlCS (karning pnh:css)

indieate the interrelationship between the soul and the body. lt should he hclpfulto

add that this doetrine is, in faet, based on a psyehologieal sehool of thoughl tilat

emphasizes the important role of the soul or the mimi as an intcnncdiatc betwcen Ihe

stimulus and rcsponse. This intennediary funetions as a pereeptual part of behavior

whieh is not loeated in any part of the body \"hethcr we eall il the mimi or the soul.

But early behaviorists, who believed in the "black box" theory, intcrpreted 'Ill human

learning in ternIS of the "S-R" theory whieh denied any inter mediation. They

returned ail types of learning to the eonditioning proccss.

Offering another example regarding the soul-body inten'clation in whieh the

soul affects the body, Ibn SIna states:

The relation may be vise versa. This is like when wc sec that an intellectnal
shape (hai'ah 'aqliyy"h) affects differenl parts of our body. Look al yonrsclr
(as a person who believe in God) when yon perccive Allah and think abmll
His dominion (jabarilt), how effective a feeling may you have whieh atTeels
your skin and makes your hairs 10 be raised! 180

Elaborating what he establishes in ai-muntif ai-tIltïlit, Ibn SIna devotcs many

ehapters of til-nama! ;11- 'ashir to explain the soul-body interactions. In the third

ehapter, he declares that fearful feelings usually make the person ioose his appelite

and suffer l'rom digestive malfunetioning. Fears mostly makc the person loose his

eontrolover normal behavior. 181 In the twenty sixth ehapter of ui-llullli/! ill- :is1Jir,

Ibn SIna states that people's fantasies ereate o~ert and sudden or latent ehanges in the

180 Ibid., p. 333.

181 Ibid., vol. 3-4, aI-nama,t aI- 'ashir, p. 855.
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body. Illusions somelimes make a person suffer from a disease. He adds that it is

possible l{)r some people to int1uencc things outside their body. When an individual

ovcrcomes his aggression or other motives in his own existence, it would be

reasonablc for him to control thosc powers in other people! 182

182 Ibid.. pp. 893-95. See also 'ù-Tüsi's comments.
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3.3. Forms of the soul-body relationship

ln the previau~ seetian we tried ta show examples of smIl-body rdationship.

Now we arc going ta illustrate various fonns of soul-body rclationship whiéh rdkd

the proccss of their development. Mulla ~adra like other Muslim philosophérs triéS

to relate ail types of perfeetion ta intelleetual maturity. Hé bclieves that just as thl'

soul is the perfection af the body, to beeome a separated intellect (,i1- ;J'I/ 'i1-lIIu!?ir,,/)

also is the highest goal of the sou!'s development. For, beyond ail faéulties whiéh arc

aequired by the soul through the proccss of its development, the most important

faeulty is the intellect. Follawing the pre-acccpted modcl of intdlcdual

eategorization, Mulla ~adra maintains that the intellectual aspect of thc soul éan bc

divided into two parts: The praetieal (',mJal) and the theoretiéal (mq::iF). Among

these two aspects the first one is related to the bodily developmcnt and improvemcnt

of behavior and the other deals with the active intellect to pmgress itsclLI83

Aeeording to Mulla ~adra, both praetieal and theorctieal intellect go through a four

stage proeess. These four stages reneet those lcvcls (or mad-markers of human

perfection) whieh are suggested by mysties including Mullü ~adra him~c1f who

ealled his laain book "The Four Joumeys" (al-As/iir al-Arb<i lib). Developmcnt

starts with the first stage of the practical intellect and ends with the final stage of

theoretical intellect. Practicing the law (ShllI;llb) of a 'particular religion, purifying

the soul from ail impurities, enlight<:ning the soul with knowledge and ~piritual

183 Mulla $adra, al-Asfiir, op. cil., vol. 8; 'II-safar al-riibi: al-blib aI-lhü/itli, chapler 8, p. 130. This
idea is exactly like what al-TiisI offers in his commcntary on ;i/-/',hüriil la explain Ibn SInil's
categorization. See al-lsliiiriil, vol. 2, op. cil., al-nama! al-lliiililli, p. 363.
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virtues and eventually abolishing it ln God arc stages whieh eould be altained by

praetical intellecl. 184

The theoretical intellect similarly passes four levels. At its early existence it is a

materia! intellect (al- ;Iql al-hayiillini) whieh has only the potenliality of beeoming an

actual intellect like a prime malter whieh has Gnly the potentialily of becoming a

sensible existent (wujiidun /:Jissi). The soul at this level has the eapaeily of aequiring

fonns and is called materia! intellect <'aql al-hayiilfini). Since at this level the soul is

a purely potential existent, il resembles accidents even though il is a real

substancc.l 85

Aceording to Morris in [" The Wisdom of The Throne"/ tr. of al- 'Arshiyyah},

Mulla ~adrâ states that the soul's initial relation ta the world of the intellectual forrns

is that of the seed ta its fruit, or of the embryo ta the animal. An embryo in ils

aetuality is just an embryo, but potentially it is an animal. The soul also firstly is

merelya mortal man but potentially is capable ofbeing an intellect.186

ln its next stage which is called habituai intellect (al- aql bi al-malakah) it

begins ta grasp and apprehend simple and preliminary faets of life (primary tacts or

bildihiyyilf), such as the faet that the whole is greater than its parts. Thirdly, as an

aetual intellect (al-'aql bi al-fi't) whieh no longer requires malter and deals only

t84 Mulla Sadra, al-Shawiihid op. cil., p. 207. See also Nasr, Sadr aI-Din at-Shïrazï (Mulla Sadra),
A Hislory ol"Muslim Philosophy, vol. 2, p. 956.

185 Mulla Sadra, al-Sh.wiihid op. cil., p. 201. In his al-Asfiir, MuIIa Sadra declares that like the prime
matter, the soul al ilS carly existence is dcvoid of any formal perfection be il sensitive or imaginative
or rational. Then il bccomcs an active intellect capable of creating immaterial farros whether they are
universal or particular. At its early stage, the soul is a fonn of the highest level of material world but
the first leve! of intellectual !"Calm. See al-Asl"iir, vol. 8, op. cil., al-safàr al-riibi: al-biib al-siibi:
chapter I, pp. 328-30.

186 James Winston Morris, The Wisdom 01" The Throne (Princeton: University press, 198/),
pp. 148-49.
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with itself. il gives the soul the power of intelleetual demonstration and puts it in a

high position which is above the material kvcl of existence. Finally. al the highest

level wherc and when it has gained access ta the divine kingdom and dominance. il is

caIJed aequired intellect (;11- ,tq] al-mus{llliïdj.l87 Il must be mentioned that despite

these different slages, the soul keeps its individuality and travcls ail these stages on

the path toward annihilation in God.l 88

Examining this long and graduaI proeess of devclopment. Mulla ~adra

cames to the conclusion that the main goal of the whole of creation is the bringing

into existence of mankind. The creation of mankind in its tum is aimed at enabling

him to acquire intellect and thus to have a direct observation of the intelligible world

which will lead him ta realize the mystery of nonothemcss (evcrything other Ihan

Allah is nothing) or suprcme convergencc.1 89 This doctrine is indeed like what

Marmura suggests to be Ibn Sïna's idea coneeming the perfection of Ihe soul.

According to Ibn Sïna the soul uses the body as an instrument to perfect itsclf

through the attainment of theoretical knowledge. 190

As we sec the main point in this doctrine is overestimating the intellectual

aspect of the sou!. The intellect or rational aspect in this thcory as an immaterial

principle has towered above all prcvious levels and external and internai facultics.

187 Il is worth mentioning that an elaborated and mystical version of the soul's dcvclopmcnt bath in
practical and theorelical imellectualization is offered in ll/-Mabd<1' Wll a/-Mll lid, pp. 262-78.

188 Mulla Sadra considers all soul's manifestations as diffcrcnt lcvcls of a single existent. Sec
al-Shawahid, op. cil., p. 228.

189 Mulla Sadra, m-Sh<1wiÜ1id, op. cil., p. 207. See also <1/-Mabd<1' wa ;iI-Mllad, op. cil., p. 274. &
Nasr, "Sadr al-Dïn al-Shlrazl (Mulla Sadra)", A History al Mus/im Philosophy, vol. 2, p. 950. and
'Abdul Haq, "The Psychology of Mullà Sadra", op. cil., pp. t78-79.

190 Marmura, "Avicenna", Encyclopcdi<1 olphi/osophy, op. cil., vol. 2, p. 228.



•
85

Therefore, a criticism has been addressed to ail Musl: nhilosophers tn Ihe dfect

that their explanations of the sou!'s development are ah cntircly metaphysical or

•

epistemological. So, they could not provide an effcctive contribution in olher aspccts

of the sou!'s development. This weak-point refer, to the fact that they have orten

dealt with the peripatetic system in a purely intellectualistic method. Although Mulla

~adra bases his theosophy on a multidimensional method which incorpurates

mys~ical and religious knowledge, he shares in his predecessors ignoring o~' the

emotional and volitional aspects of the human soul.19l So, one can hardly tind any

comprehensive explanation regarding the emotionalaspect when he reviews Mulla

~adra's writing conceming the sou!'s development.

A very important issue here is to find a criterion based on which wc will be

able to divide the sou!'s powers and faculties. This division renects various aspects of

the sou!'s development. Some assert that ail mental states and actions can be

attributed to two main sources, namely, the intellect and the will. This classification

might overlap with what has been suggested by the peripatetic tradition as practical

and theoretical intellect. They maintain that we may tind many characterizations

which enable us to categorize mental events. True/false and good/evil are two of the

more important criteria. Some mental states and activities might be categorizcd as

true or false, the others might fall into the good/evil classitication. Beliefs, with a

level of certainty, would belong to the tirst group and desires, most apparently, may

be described as samples of the second one. According to this point of view:

191 T. J. De Boer, "Soul (Muslim)," Encyclopedia of Religion and Elhics (New York: Charles
Seribner's Sons, 1955), vol., 11, p. 147.
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Those states and activities which can be evaluated on the true/faise scale
bclong 10 the cognitive side of the soul; those states and activities which are
evaluated on lhe good/evil scale belong to the affective, volitional side of
the soul. At the highest level, the truth-bearing (or false-bearing) items are
aclualization of the intellect; the goodness-bearing (or badness bearing)

items are actualization of the will.t92

Although in this categorization the emotional aspect of the soul is considered

as a pair of the cognitive facet, one can asseIt that the examples are not precise. Like

beliefs, desires also might be described based on the true/false scale. Il has happened

for most of us to have desires which did not have real bases (were not true). For

instance, we may feel that we are hungry but not because of our physiological need

rather for being int1uenced by watching a delicious food or hearing a motivating

message (int1uenced by propagation). One, however, might claim that in

•

unreal dcsires what could be true or false is our perception of internal or external

motives which create our desire, but the feelings (desires) themselves should be

examined frrstly based on the existence\nonexistence eriterion and secondly on the

goo<NJad scale. For, in the case of unreal desires people experience that they have

the same desire as if it was real. Hence, what could be described based on the

true\tàlse scale is the cognitive part of the souL This is because they represent

another thing beyond themselves. Our desires, on the contrary, are always true if they

exist. The reason is that they are experienced through the knowledge by presence.

Conclusively, one could claim that true\false is the basie characteristic of theoretical

intellect and goo<NJad is the criterion of practical intellect.

192 Antony Kenny, The meraphysics of Mind (London: Clarendon Press, Oxford, 1989), p. 75.
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Mulla $adra has approached the issue in al-M'lbd'l' W'I 'U-/'V/'I ;ïd in a \Vay that

we can consider him as one of those who divides the intellect upl1n the abl1ve

mentioned scales. He considers practical intellect as a power which functinns based

on the good/bad scale and the theoretieal intellect as a faculty which acts accnrding

to the tme/false criterion 193

ExamiJ,ing Ibn Sînâ and 'v1ulla $adra's descriptions in their different texts, wc

may summarize their idea f,"garding the practical and theoretieal inlellect as the

following:

1. Practical intellect deals with particular issues ('umarjUzlYYIIh) which lead

to voluntary goals in terms of primary knowledge ('IWWIIlTyyüt), popular or

experimental preliminaries (muqIldd<lmüt dhü'iÊlh I1W t;yrïbïYY'Ul) while theoretical

intellect deals with universal issues which are not directly in relation to human

behavior.194

2. Practical intellect is based on the good/evil scale195 while theoretical

intellect functions in terms of the true/false criterion.196

3. Practieal intellect is in relation to the body to govem it, but theoretical

intellect relates to the worid of intellects. 197

193 Mulla Sadra, al-Mabda' wa al-Ma ad. op. cil., p. 261.

194 See Ibn Sïna, al-Ishiiral, vol. 2, op. cil., al-nama, al-Ihiililh, pp. 363-64, a/-Shilii: vol. 2, op. cil.,
al-faê/ al-awwal, al-maqiilah al-khiimisah, al-fann al-sadis, al-,abi7yyal, p. 184-85. a/-Ta'liqal, p. 30.
and Mulla Sadra, al-Asfiir, vol. 9, op. cil., al-juz'al-Ihanimin al-safar al-rabi', p. 82.
195 Ibid.

196 Mulla Sadra, al-Mabda'wa al-Ma ad. op. cil., pp. 261 & 285.

197 Ibn Sïna, al-Shifii: vol. 2, op. ciL, al-faê/ al-khiimis, a/-maqiilah a/- a/a, al-fann a/-sadis
al-Tabi7yyal, pp. 37-38. al-Najal, vol. 2, p. Il. Mulla Sadra, al-Asfiir, vol. 8, op. cil., a/-safar a/-rabi:
al-bab al-Ihiililh, chapter 8, p. 130.
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4. Practkal intcllect is the source of moral principles (al-akhliiq) while

theorctical intcllcct is thc source of knowledge (al- 'ulilm).1 98

Although it is so important to find a crilerion which would enable us to

distinguish bctween various a~pccts of the soul, it seems difficult to prove the

cxistcnce of two distinct powcrs as practical and theoretical for the soul. For, one can

asscrt that this categorization indeed refers to the nature of our knowledge and our

pcrceptions. Why do we not say that the soui itself deals wilh different subjects in

different ways without having different powers?

Considering the at-:>ve mentioned classification, we may come 10 the

conclusion that the soul-body relationship according to both Mulla ~adra anG Ibn

Sina is explained in terms of intellection. So, the soul uses the bodily senses to

acquire sensible data as the fust step of its development. As weil as a low kvel of

self-knowledge,199 the soul has sorne primary knowledge such as the !aw of

contradiction or the proposition that the whole is greater than its parts.200 This

primary knowledge is pre-experimental and paves the way of acquiring moi'e

complex and extended knowledge. The body in ils tum is under the control and the .

goveming of the soul. As weil as influencins the body conceming moral values and

moral bchavior, the soul govems the body in supplying it wilh the knowledge which

helps the body to deal positively with everything that is beneficial for il and

negatively with ail which are hurtful. Although the body is equipped with its own

t98 Ibid & Mulla ~adra, aI-Asfâr, vol. 3, op. Cil., aI-juz' aI-thiilith min aI-safar aI-awwaI, aI-mar/JaIaiJ
aI- ':Ishirah, chapter 24, p. 418. & aI-Mabda' wa aI-Ma 'ad, p. 258.
199 Mulla ~adra, aI-Mabda' wa aI-Ma 'ad, p. 262."
200 Fazlur Rahman, The philosophy ofMullii $adrii, (Albany: State University of New York, 1975),
p.238.
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physiologieal meehanisms. the intelleetual aspect of dealing with the extemal ",,,rld

cornes from the soul if we believe that intellection is not materiaL
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3.4. The Soul's independenee of the body

Although the soul and the body are interrelated from the first step of their

generations, their development and the point they reaeh are not the same. They make

a use one from another, but the interaction finally leads ta the independence and

survival of the soul and corruption of the body. Aeeording to Mulla :;ladra, although

the soul even at its early existence is a substance, it depends on the body like

accidents. Since at this level the soul is a pure potentiality, it is, then, even weaker

than accidents and has, as such, only potential knowledge even of itself.201 (he

soul's independence is due to its substantial motion which keeps the soul moving

through a graduai change from one mode to a more perfect level of existence. This

change is perfectional and causes the soul ta exit from imperfection ta the mode of

perfection and independence.202 Il is interesting to note that in his al-Asfiir Mulla

:;ladra firstly approaches the issue of the soul's independence based on the Peripatetic

foundations. Then, he adds that this was the way that we approached the issue

previously, but nowadays we go through another way.203 One can infcr··that his new

way is based on the principle of substantial motion. He concludes that substantial

l;iûtion is the key in hisfamous doctrine "the soul is corporeal in its generation,

spiritual in ils survival" .

20 t Mullâ $adlâ, al-Mabda' wa al-Ma lid, op. cit.; p. 262.

202 Mullâ $adra. al-Asfiir (al-lfikmah al-Muta 'afiyah Fï al-Asfiir al- 'Aqllyyah al-Arba 'ah) (Beirul:
Dar l\.1ya' aI-Turâth aI-'Arabi, 1981). vol. 9, al:iuz'-thiini min al-safar la-riibi: al-safar al-riibi:
pp.5t-52.
203 Mulla $adra. al-Asliir, vol. 8, op. cit., al-safar al-riib( al-bab al-siibi: chapter 6, pp. 392-93.
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The more that the soul becornes actualizcd and devcloped in ils vanous

dimensions, the more the body becornes weak.204 Various fOffilS of decline which

we see in the body are accompanied by the opposite devclopmental attainments in

the sou!.205 This is because whenever the soul beeomes more devcloped, ils

effusion to the body decreases. This process will continue until the soul becomes

completely independent and separated l'rom the body. Aceording to this point of view

the soul's independence and the corruption of the body is a logieal consequence of

the soul's substantial change which weakened the interrelationship between the soul

and the body.206

According to most of the philosophers opposite dcvclopmental direction of

the soul and the body willlead to two different levels of perfection and survival of

the sou!. But sorne philosophers denied survival of the sou!. The Peripatelies

generally and Ibn Sïna particularly argue that since there :s not any ncccssary

relationship between the soul and the body such as what exists between a cause and

ils effect, no one can assert that they are interrelated existentially.207 Thercforc, it

would be reasonable to assert that the soul will survive after the corruption of the

body.

Someone may argue that while the body is a necessary condition tor thc

sours generation, it must be also the condition for its surviva!. So, when the body

204 Mulla ~adra, al-Mabda'wa al-Ma 'ad, p. 321. & al-Shawiihid, p. 216.

205 Mulla ~adra, al-Mabda' wa al-Ma 'ad, p. 354.

206 Mulla ~adra, al-Asfiir, vol. 9, op. cit., al-juz' al-thiinï min al-safar a/-riibi: a/-biib a/-thiimin,
chapter 4, p. 52.
207 Ibn Sjna, Risii/ah Fi A!}wii/ al-Nafs, edited by Ahmad Fu'ad al-Ahwanj (Cairo: Dar I~ya'

al-Kutub al-'Arabjyyah, 1952), pp. 99-102. See also al-Najiit, vol. 2, op. cit., p. 35-37.
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corrupts, the soul also will be demolished. In response to this objection, Ibn Sina

says that the body is only the condition for the generation (/;udiith) of the soul not its

existence whieh is emanated from an unehangeable cause. Therefore, nothingness

(lldam) of the body eannot be the cause of the sours nothingness.208

Attacking Ibn Sina and his followers, Mulla ~adra points out that this idea

contradicts completely with what these people have offered regarding the entity of

the sou!. If the soul, aecording to them, is the first enteleehy (kamiilun awwal)of the

body,209 then there must be a kind uf causaI relationship between the soul and the

body. Therefore, they cannot eonsider the soul-body relationship only as a simple

togethemess (maiyyah).210 Moreover, wc eannot distinguish between the condition

of generation (/;udiith) and existence (wujiid). The generation of everything is

nothing other than ils particular existence. Then, when the condition of generation

dose not exist, there will be no generated thing. In addition, if Ibn Sina and his

followers believe that the soul even at its early existence, is an immaterial being, how

is it possible for a material thing to bear the potentiality of its existence?

•

PotentiaIity in material beings always should be a preliminary condition for

something which is materia!.2I l

208 Ibn Sina, al-Najat, vol. 2, op. cit., p. 36. See also Mulla ~adra, al-Asfiir, vol. 8, op. cit., al-safar
;tf-rabt al-biib al-sabi, chapter 4, pp. 380-81.

209 It is worth mentioning that Ibn Sina in his Risiilah Fi A/;Jwiil al-Nafs maintains that the rational
soul (al-nafs al-na.tiqah) is not the form of the body because it is not imprinted in il. Then when we
refer ta the souI as the form of the body. il is a common noun for alI aspects of the souI (ishtiriik
al-ism). Risiilah. op. cit., p. 55.

210 Mulla ~adra, al-Asfiir, vol. 8, op. cit., al-safar al-rabi: al-bab al-sâbi, chapter 4, p. 382.

21t Ibid., pp. 384-85.
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Mulla ~adra adds that there is a necessary relationship between the soul and

the body like the relationship which connects a form to a matter. Both fonn and

matter are in a deep need of eaeh other. The body needs a soul to be actualized

(fi ta1}aqquqihi), the soul needs the body not for its intellectual absolute reality

(1}aqiqah af-mu[laqah af- aqliyyah), but for individuation of its soulhood.

Accordingly, he believes that the soul has an essential priority to the body and they

are, then, related to each other existentially.212 The soul as an absolute spiritual

nature (fabi'ah nafsiiniyyah muflaqah) whieh borrows its individuality from a single

stable intellect (wii1}idin aqliyyin thiibit) animates the body (muqimatull li ,l!-b'ld,m).

but as far as its various particularities are concerned it needs the body. ln this case

the soul in relation to the body is like a form which needs the matter to be

individuated.213

Approaehing the issue of the soul's independencc based on another point of

view, ~adra declares that since the soul in relation to the body is a separated

substance (jawharun mubiiyin), it depends on the body only in its eommg into

existence. So, the nothingness of the body does not necessitate the nothingness of the

sou!. Joined substances or accidents (al-jawhar wa af- 'araçl af-muqiirin), on the

contrary, depend on their subject (ma1}all), both in existence and nothingness. This is

because they do not have any other existence than their related existence. Therefore,

212 As it has been already mentioned, in his al-Mabda' wa al-Ma 'ad, Mullâ ~adrâ likc Ibn Sinâ firsUy
distinguishes between the soulhood of the soul and ils real essence then he refutes the nccessary
relationship between the soul and the body. He oruy accepts that the body is the real matcrial cause of
the soul in so far as il is related to the body. But the body is an accidentai material cause regarding its
essence. al-Mabda' wa al-Ma 'ad, op. cil., pp. 313-15.

213 Mullâ ~adrâ,'al-Asfàr, vol. 8, op. cit., al-safaral-rabi: al-bab al-sabi', chapter 4, pp. 382-83.
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when a matter (miiddah) or a reccptacle (maiJall) disintegrates, their reIated form

(;J1-,çurah ;il-qii'imah) or related accident will aIso disintegrate.214 ~adra then cornes

to the conclusion that when an existent has a kind of contribution for another being,

il docs not mean that ils non-existt:nce must have a roIe for its nothingness.2I5 The

case as he mentions is sueh as when a painter creates a beautifuI board utilizing his

100Is and his thought, but the board will remain even when the painter dies or his

100Is destroy.216

Mulla ~adra states that since the souI according to Ibn Slna even at ils earIy

existence is an immateria! existent, the body cannot in this view be ils cause in any

sense. However, he maintains that by distinguishing between two modes of the souI's

existence, one can say that whenever the souI is considered as il is reIated to the

body (soulhood of the soul), the body is its materiaI cause.2I? He also maintains

that the souIhood of the souI and its relation to the body is an essentiaI aspect of ils

existence not an accidentaI thing to its entity. Being the soul is exactiy Iike being the

214 MuIHi ~adra, al-Mabda' wa al-Ma'âd, op. cil., p. 317.

215 A similar form of this argument is offered by Ibn Sina in his Risiilah Fi A1Jwiil al-Nais. See
RisI/M, edited by al-Ahwiinï. p. 101.

216 Mulla ~adra, al-Mabda' wa al-Ma'âd, op. cil., pp. 317-18. This version about the soui seems to
contradict what Mulla ~adra offers in his al-Asfar, vol. 8, al-salar al-riibi: al-biib al-siibl, chapter 1,
p.326:
~J'r}\~'jloJlpjl~jWI~L:1JI~~4l'J..b-J~j..<SJjJI.."--,,,,!~I~l

1n another page he adds:
i~:'--~~~jL.. J........~J..b-JjlJ~I~\

lu-Asfiir. vol. 8, al-salar al-riibi: al-biib al-siibl, chapter 3, p. 377.
According to these two statements the soul at its early existence is merely an inhering form.

217 Mulla ~adra, al-Asfiir, vol. 8, op. Cil., al-salar al-riibi: al-biib al-siibl, chapter 4, p. 383. He
maintains:
JI..-.ii.)Y'")4l<..s"~ .......wi.:!jL.-1.,)..I.,I\~1

It is interesting to mention that in spite of the above mentioned idea the body according to Mulla
~adra himself is the material cause (Ïllah miiddiyyah) for man (the whole being which comes out of
the connection of form and malter) and a matter (mâddah) for the soul.
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soul whenever it is related ta the body, is not an additional thing to its existenœ.21 S

Il is our mind that creates various concepts by evaluating a reality. If the soul is a

separated intellect, how can il deal with the body and have a mutual relation with ir!

Explaining the real meaning of the soul-body relationship, Mullâ ~adrü states

that the relation between the soul and the body is not a simple fonu of togetherness

like when a piece of stone is attached ta man. Since the soul is a perfectional fonn

(~i1rah kamiiliyyah i.e. enteleehy) for the body, it cannot be eonsidered as a separated

immaterial being. He adds that being an instrument for the soul, does not mean that

the body is like a saw or planer for a carpenter. A carpenter uses his instruments

sometimes and leaves them other times and he has his unchangeablc essence

regardless of his instruments. The soul, on the contrary, is related ta the body in a

fonu that uses it continuously and ils entity is completely different before and aner

the relation to the body. 2t9 He probably means that the usage of the body affects the

level of the sou!'s existence.

~adra also refuses ta eonsider the sou!'s relation to the body like the relation

which exists between a captain and a ship or a house with its owner. The captain and

the owner enter and exil the ship or the house without bearing any change, while

both the body and the soul will change through their relationship. Mulla ~adra

eventually cornes to the conelusion that the evidence which is offered by Ibn SIna

218 Ibid.

219 Ibid., pp. 383-84
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and othcr Pcripatctics proves the survival of an immaterial separated intellect

(a/-jawhar ü/-mutliriq ü/- aq/j) notthe soul qua soul.22ü

According to Mulla $adra the problem of the soul's survival has always been

a crucial issue for the philosophers. He refers to a letter sent by Na~Ir al-DIn TusI to

onc of his contemporarics, where TusI asked if the soul was generated while a malter

had previously carried its potentiality, why this malter cannot bear the potentiality of

its corruption? And if it were so, one may ask again how a corporeal being can carry

the potentiality of a separated, incorporeal substance?

Mulla $adra states that when one reviews al-TusI's writings, he will notice

that al-TusÏ did not find any conceivable answer for his question. But he adds that

he couId answer it in two different ways. The more conceivable answer which is

based on our new findings, he says, is as follow:

The human soul has various levels and realrns. Generation is the

characteristic of sorne levels of its existence. When the soul moves from the realrn of

creation (Mam ii/-khii/q) to the realm of command (Mam ii/-amr), it becomes an

immaterial separated intellect, and does not need any body. So, its existence when it

is created is completely different from its eventual existence. Because of this

signitïcant change, we hypothesized that the soul is corporeal in its generation,

spiritual in its survival. The relation of the soul to the body is like the relation of the

fetus to the womb. Although fetus needs the womb for its development, it separates it

when it is developed.221

220 Ibid.. p. 383-84.

221 Ibid., aJ-safar al-riibi: al-biib al-SiibÎ, ch.pter 6, pp. 390-93.
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Mulla $adra atso mentions that the body is only the material cause of the

soul, then its corruption dnes not necessarily lead to the eOlTuption of the sou\.

Moreover, in the process of perfeetional evolution (,i/-(J:lmk'l!l '1!-i'likm:ï!I):''il!l J.

when the body lostthe potentiality of having a soul. the southood of the soul will be

demolished and a more perfeet being will appear.222

The problem, however, appears in a new fonn. One may ask, then. what is the

malter that earries the potenliality of the soul when it changes to an illllllateriai

intellect? When the soul beeomes an intellect. a new immaterial being is generated.

Ali generated things undoubtedly need a matter whereas the illlmateriai beings do not

have any matter. Mulla $adra answers that in this case the soul only eonneets with

the immaterial intellect or better ta say changes to il. So, it beeomes a rclated existent

to an immaterial separated being. The carrier (lpïmil) of the potentiatity of this

connection is the soul itself wLite il was related ta the body.223

Commenling on this idea, Tabalaba'ï says that it is better ta say when the sout

is related ta the body and is a dependent existent, its carrier is the body. When the

soul moved through substantial motion and became immateriat, it wouId be an

independent existent which needs no matter and is beyond the lime. Tabalaba'j adds

222 Ibid. pp. 393-94.

223 Ibid., p. 395. In his aJ-Asmhe says:
..JôjL.o~:l:r-,JIJ;jL.oJ\p..~.d.".JS"J4J~J.>......<.$'~J )LWbY'".,ll.!JJj~ J..l.>-Jlr)I.$J\~

~jJJ}A:.JI.!.Uj:lY'"J ..........~-..:l\~~..ij\JJ)t.WI.!.U~.rÙJI....a,,1~1~IJ..rll.:.r."~:lb..II:..;.Jj

ui.:....:...oI:lL.o.r.Â~lI.,.:lI~~1I.iaJ-L".):l\~~~J"......~J..l.>-...:.....~L.oJ\~./)b~.,lIJ1J1....a,,11
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that sincc the soul is a material being while it is related to the body, there is an

unsolvcd problem to consider the related soul as matter for the immaterial soul.224

As weil as his analytical approach, MulHi ~adrâ sometimes tries to use

cxamplcs which indicate the soul's independence of the body. He mentions that

dcspitc their close relationship, the soul and the body have their particular manners.

Whcn we sleep our body weakens but the soul will remain active. True dreams and

bcing awarc of hidden truths are signs of the soul's activity when we are asleep.225

Immense thoughts also effect our brain's ceU and may destroy them, but they

improvc the soul and make il more perfecto So what is the cause of imperfection of

the body is the cause of soul's perfection. We enjoy physiologicaUy when we eat or

drink, but the soul gets happy by divine knowledge. When we are going to meet our

beloved or meet a highly respectable person, we completely forget that we were

hungry or thirsty. This manner mostly happens for people who know God in a way

tha! their knowledge overwhelms their whole existence. These examples show that

the weakness of the body may be accompanied with the strength of the soul or visce

versa. So, it will be reasonable for the soul to survive when the body is

destroyed.226

014 'b 'd T b-t b-'-' . N 1-- 1. J "' • a a.a aIS commentanes, o. .

225 This example is used by Ibn Sina in one his treatises as an evidence for the duality of the soui and
the body. Ibn Sina, Risiilah Fi Ma rifah al-Nats al-Nii,tiqah, compiled by aI-Ahwani, op. cit., p. 186.

226 Mulla $adra, al-Mabda' wa al-Ma 'ad, op. cit., pp. 319-20.
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3.5. Union of the soul and the active intellect

The final part of our discussion about the soul's development is understalldillg

the entity of its relation to the realm of intellects after it scparatcs from the body.

How a material being becomes an immaterial existent? If the soul govems thc body

and also develops itself through using it, how does it beeome an unrelated and

independent being? Since this issue needs an independent study, wc have not deall

with it in detail. Briefly we can say that, according to Mulla ~adra, ail natures have

an innate motion toward their essential goals. He also emphasizes that ail imperfect

beings distinctly are intentto acquire perfection. When an imperfect being reaches to

the point of perfection, it unites with it. Il means that it beeomes ~molher being.

Human beings are also moving toward a puritïed goal. When the soul passed

different levels of perfection and reaehed to the position of the intellect, it becomes a

pure intellect. At this level, it unites with the active intellect and becomes an active

intellect.227 As ~adra maintains, there is not any generation or change or

appearance of a new manner in the world of pure immateriality. Therefore, neither

the emanation nor the union of the soul create any change in that realm.228

Illustrating Mulla ~adra's doctrine conceming the nature of the union of the

human soul with the active intellect, Fazlur Ra1).man says that we have to keep two

points in our mind. The first point is understanding the exact meaning of the identity

of the intellect and the intelligible. Secondly wc necd to comprehend the unitary

character of the active intellect. Simplicity at the level of active intellect, he says, is

227 Ibid., p. 395.

228 Ibid, p. 396.
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thc charactcr of cxistcnce not essence. In the process of progressive beings, "an

cvcr-increasing number of essences are "taken in" and absorbed by a progressively

highcr scale of bcing and as existence becomes more and more strong and explicil,

cssenccs tend to become more and more implicit and recoil upon existence, losing

their own being, as it were, untiI, when we reach pure intellects or God, aIl essences

arc lost and become "interiorized" in themselves, and Pure Existence takes

over."229

According to this passage, the union of the soul and the intellect is like the

union of the intcllect and intelligible. The issue will be more understandable if we

notice that at the highest level of progressive existence, there is no essence or, better

to say, there is no plurality of existents. This is because essences which are the

borders of existence (1Jadd al-wujiid) and create individuaIity have been previously

lost or recoiled upon existence.

Mulla 1;ladra adds that in spite of the unity of the soul wilh the intellect, one

must notice that this does not mean that the active intellect will either become

multipll:' and divisible or what one knows is identicaI with the knowledge of others.

Facililating this understanding, Mulla 1;ladra gives an example. " The idea of

"animaI" is a unily in itself, while at the same time containing severaI ideas under il,

e.g., man, horse, bull, lion, etc. When we say "horse," we designate an animaI, but

we do not mean that the "horse," has been partitialized or made divisible: "animaI "

is not partitioned into these various species of animaIs. Nor would it be true to say

229 Fazlur Rahman, The Philosophy ofMulla $adra, ($.dr al-Din SlUrazï) (Albany: St.te University
or New York Press, 1975), p. 240.
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that by being an animal, horse and bull become identical in content, for a horse is a

horse and a bull is a bull. The unity of a concept like "animal" is, therefore, a

different kind of unity frOID a numerical or a physical one." 230

Utilizing the above mentioned example, Mullâ ~adrâ states that human souls

similarly can all unite with the active intellect without partitioning it and withoul

having the same type of knowledge. Distinguishing between two aspects of the

existence of active intellect, ~adrâ gives more explanation. He points out that l'rom

the two aspects which are known as being-in-itself and being-for-the-other, active

intellect contacts with the human mind with its latter existence,231

One ean ask here: if the soul in its final level is nothing other than its

immaterial cause (active intellect), then what has happened ta the souls? If the soul at

tbis leveI is a new intellect like its cause, then it will be a kind of inerease in thal

realm. If it is nothing other than its cause, one ean ask whether it is it possible for an

effeet ta be its cause at its final perfection? Moreover, if the soul unites with ils

immaterial cause without having any independent and separated existence, then wc

have uneonseiously denied esehatology. If the soul unites with its immaterial cause

and. the body also has previously been eorrupted, what will be rewarded or punished

after death? Mullâ ~adrâ's theory about the union of the soul with an immaterial

intellect also implies disregarding the sours existence. Aeeording ta him active

intellect bath before the generation of the soul and after its union with the soul is lhe

same without any inerease or deerease. Conelusively, sinee the sours existence and

230 Mulla ~adra, al-Asfiir, vol. 3, op. cit., al-juz' al-thiilith min al-sarar al-awwal, al-marl;alah
al- 'ashirah, chapter 9, pp. 339-40. See also Ibid, p. 240-41.
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ils developmental motion does not create any change in the reaim of intellects, the

creation of the soul will be meaningless! Therefore, we still need a more

comprehensive interpretation for the souI's union and annihilation.

231 Mulla ~adra, al-Asfiir, , vol. 9, op. cit., al-juz' al-thiini min al-safar al-rilb!, al-biib al- 'iishir,
chapter 5. p. 140.
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>«CONCLUSION>><

Despite its long history whieh goes back to early Greek thought,

philosophical psychology took on a specific character among Muslim philosophers.

Like philosophy ilself, philosophieal psychology was synthesized by Muslim

philosophers in a new atmosphere and through different ways. Sorne parts were left

unchanged since their formulation in Greek tradition, others elaborated with more

advanced proofs. Sorne were introduced for the flfSt time. The immateriality of the

animal soul (al-nais al-1}aiwiiniyyahj232, the immaterialily of the imaginative faculty

of the human soul, the corporeality of the human sou! in ils generation, the

uniqueness of the soul and the body as two levels of an existent, the uniqueness of

the soul and ils faculties in spite of their pluralily - all these exemplify the unique

nature of Mulla ~adra's philosophy.233 We lack enough evidence as to whether

Plato or Aristotle ever attempted to prove the immaterality of the human soul, except

those ideas whieh in a way imply the duality of the soul and the body or involve a

view of the soul as a separate substance.234 Considering il as one of the most

important subjects in the philosophical psychology, Muslim pbilosophers devoted an

explicit attempt to establish the immatereality of the human souL Both Ibn Sma and

Mulla ~adra dealt with this problem in aImost all of their writings. In bis al-Asflir

232 This leml is commonly used .gainst the human and veget.ble souls (aI-nafs aI-insiiniyyah wa aI­
nais aI-nabiitiyyah).

233 Murt.<)â MUlahharï, Maqàlàt-i FaIsafi(Tehran: Intishârât-i !:likm.t, 1366 A.H.), vol. 3, pp. 42-3.
234 G. B. Kerferd, "Aristotle. Psychology," Ency. ofPhiJosophy, vol. l, p.158.
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and al-Mabda' wa al-Ma 'ad,235 Mulla ~adra offered fourteen reasons demonstrating

the immateriality of the soul.236

Mi~biil) YazdI has classified all the evidence conceming the immateriality of

the soul or the duality of the soul and the body into three groups. Drcams and

interpretation of them, hypnotism, summoning the spirits, strange acts perfomlcd by

ascetics, are psychological or parapsychoiogical bases which can be used as

complementary data in a group of evidence. In the second group, physiological data

alongside the psychological findings are usually used. For instance, sorne

philosophers, including Mulla ~adra himself argue that since, on the onc hand, we

know that aIl physical organs made up of cells are in a graduai and continuous

process of change, and on the other side, we all experience a unique self-knowledgc

throughout the life, we surely come to the conclusion that the center and source of

this feeling must be something oth~r than the body which we cali the sou!.

Thirdly, sorne philosophers believe that beyond ail other evidence, we can

rely on purely philosophical. This is divided into two groups. Sorne are mainly based

on analyzing the self-knowledge which is available to most people in form of

knowledge by presence and has been pointed out by Ibn SIna and Mulla ~adrâ.

Sorne, are based on the immateriality of psychological phenomena, such as

perception, will (iradah) and love. If these phenomena are immaterial, undoubtedly

the source ofthem must be immaterial.237

235 ln his al-Shawiihid Mulla Sadra mentions that he devoted a signifieant part of al-Mabda'
wa al-Ma'iid to demonstrate the immateriality of the sou!. Al-Sha'wiihid, op. cil., p. 215.

236 Mulal1harj, Maqiiliil-i Falsa/ï, op. Cil., pp. 27-8.

237 Mi~biU). Yazdj, Amiizish-iFalsafah, vo!. 2, op. CiL, pp. 155-56.
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Since he believed that knowing the soul is the very key to knowing God and

belief in the other wGrld (particularly belief in gathering of the souls and the bodies),

Sadr al-Muta'allihïn Shirazï accorded a specific place to philosophical psychology in

his whole philosophy.238 Trying to show Sadr al-Muta'llihïn Shïrazï's contribution in

this field, 1 limited my study to the issue of the soul-body problem. The corporeality

of the soul in its generation and its spirituality in its survival, the principle of oneness

(wabdat) of the soul with its numerous faculties, and union of the soul with the active

intellect are sorne examples of Mulla Sadra's new findings in philosophical

psychology,239 each needing a separate investigation. Ail these issues have a

decisive nIe in explaining the soul-body problem.

The issue of the soul-body problem started with the question of whether the

soul and the body are two different existents with two different natures or are the

same. Considering them two different existents, one may ask how they relate with

another? Even Aristotelian theory of form-matter, has to explain the problem of the

relation between two types of existence.

Although in both Islamic and Western traditions there is a marked tendency

toward dualism, no one could successfully explain the nature of the soul-body

relationship. Extreme forms of materialism or idealism were two kinds of reaction

against this. In Islamic tradition the Peripatetic school of thought has always come

under harsh attack when it tries to illustrate the material/immaterial relationship.

Utilizing his new frndings in philosophy, Mulla Sadra argued that there is a

new way to explain the soul-body relationship. He fustly asserted that beside

external, accidentai, and observable motions which occur in the corporeal world,

there is another form of motion which is internal, substantial and unseen. The latter,

he found constituted the very basis of the former. According to Mulla Sadm,

238 Mulla $adra, Risiilah '-j Si A$/, al·bab al-awwal, p. 13.

239 Qazwini, "The life of $adr al·Muta'lIihin Shirazi's ...," Yadnàmahèj Mu/là $adrii, op. cil., p. 4.
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substantial motion is an alternative doctrine to the generation\ corruption thcory

(aJ-kawn wa aJ-fasiid) offered in Peripatetic tradition to explain the emergencc and

evolution of corporeal species. Based on the theory of subst:mtial motion, the matter

gradually and continuously moves toward perfection and immateriality. So, thcre is

no boundary separating a distinctive border between the materiality and

immatereality. Each being leaves, through a continuous course of substantial change,

the stage of imperfection to the level of perfection and transcendence. Hence, ,he

course of change in the material world is continuous and perfectional rather than in

form of generation\ corruption.

Il is interesting to notice that along with the principle of substantial motion,

Mulla $adra emphasizes the principle of the ambiguous hierarchy of existence

(a~J aJ-tashkïk fi mariitib aJ-wujüd). According to this metaphysical foundation,

existence is a reality characterized by stages (dhü mariitib). So, ail changes in the

corporeal world are from a level of imperfection to a higher one. But these levels arc

ascending stages of the same and unique being. Accordingly, $adra maintains thal

substantial motion moves a being from one level to a higher one, but ail theses stages

are various levels of a moving existent. As far as the developmental process of the

soul is concerned, various levels of existence ean be observed throughout the

developmental process. Corporeality, spirituality and intelleetuality are three main

stages of the soul's development. Nevertheless, since the substantial motion is

continuous, these supposed levels do not disturb the "singleness" of the soul. Mulla

$adrli declares that these levels are, indeed, manifestations of various levels of one

moving existence which travels from the realm of imperfection to the stage of

perfection and abstraction (tajrïd).

By considering Mulla $adra 's theory on the soul's development, both in its

practical and theoretical dimensions, wc may gain a better understanding of his

doctrine of substantial motion leading to an existential development. As our
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philosopher proposes, the intelleetual development of the human soul must be

interpreted only based on the idea of the union of the intelligence and the intelligible

(itti1Jiid-i iiqiJ bi ma 'quI), Aecording to this idea, when the soul receives an

intelligible, it indeed unites wilh ils intelligible and strengthens its existence. So,

whenever the soul has a new intelligible, it develops its existence by uniting wilh its

intelligible, Mulla ~adra provides a four-Ievel theory both for the praetical and for

the theoretical intellects, within which the soul strengthens its existence from a low

level to a higher one,

The key idea in Mulla ~adra's interpretation of the union of the intelligence

and the intelligible is the union of the soul and ils perfeetion, be it practical or

intellectuaL This union removes any duality between the soul and what it acquires

and ;einforces the idea of existential development The human soul, like other

corporeal beings is a by-product of substantial motion, A corporeal matter which has

the potentiality of acquiring perfection will change to a higher and stronger existent

through substantial motion, Therefore, it is the matter ilself which changes into

immateriality and there is no dualily in between, Accordingly, both the Platonic and

Aristotelian points of view cannot adequately explain the soul-body relationship,

The Platonic standpoint has the problem of explaining the relation between an eternal

and a generated being and Aristotelians ignored the substantial changes by Iimiting

themselves to external changes, Based on the prineiple of substantial motion, Mulla

~adrâ declares that the relation between the soul and the body is, indeed, a

connection between two levels of one being, When the matter moves through

substantial motion, il travels from a low level of existence to a higher stage, Going

forward, matter gradually leaves behind material characteristies and possess

immaterial ones, So, materiality and immateriality are two degrees rather than two

kinds of existence, Metaphorically, Mulla ~adra compares the relation between the

soul and the body to the relation between the fruit and the tree, but other
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philosophers believed that this relation is similar to what exists betwccn a horse and

its rider or a bird and its cage.

Not only the soul but ail corporeal bcings move through substantial

motion.240 According to the theory of substantial motion, whenever Ihe matler is at

ils materiallevel, it has only corporeal characteristics. So, one c.mnot daim that the

soul is the output of the combination of material elements. The correlation between

various material elements can only create an interaction between their different

characteristics. But the soul is the manifestation (tajai]i) of a higher level of ,'xistencc

of a matter which moved through substantial motion. This theory is also based on

another metaphysical foundation, the principialily of existence (;.1~ii];1t ai-wujüd).

Since, according to Mulla ~adra, there is no principle but existence, when a corporeal

being moves through substantial motion, the only outcome of substantial change is

the strengthening and perfection in existence. So, the soul at its initial stage of

generation is a material form belonging to a moving being, but it will be an

immaterial existent at a higher level of existence. However, we must remember thal

being a eorporeal form at ils early existence docs not mean that the soul IS a

characteristic of matter. The soul, according 10 Mulla ~adra, is a generated,

corporeal and substantial perfection of a moving matter which has the capacity of

beeoming an immaterial existent.241

Mulla ~adra believes that what is presently soul, thought or intellect, was one

day a piece of bread then a drop of blood, then fertilized egg then a felus and so on

before changing into the soul,242 He attributes his doctrine 10 a verse in lhe Quran

whieh says the soul is the outcome of a long eontinuous proeess of bodily change.243

240 Mullâ ~adrâ, 'Arshiyyah, op. cil., p. 242.

241 Mullâ ~adrâ, al-Asfar, vol. 8, op. cil., al-safar al-riibi: al-biib aJ-awwaJ, chapters 1 & 2.

242 Mullâ ~adrâ, Asriir al-Ayiil (The Mysteries of the Qur'ânic verses ed. & tr. by M. KhWâjawl,
(Tehran: Cultural Studies and Research Institute, 1984), pp. 240-43 & 251. See also Mu~ahhari,

Maqiiliil-i Falsall, (Tehran: Intishârât-i J:likmat, 1366 A.H.), vol. l, p. 170.

243 Mullâ ~adrâ, Asriir al-Ayiil, op. cit., pp. 242-43, 251. According ta Q. 23:15 which says:
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One of the main questions in Mulla ~adra's theory about substantial motion

of the soul is that if, as ~adra believes, the body itself changes gradually into an

immaterial being (the soul), then, at sorne point there should not be any body, or at

[cast part of the body should change into sou!. Nonetheless, we see that despite the

gcneration of the soul, both the soul and the body have their own independent entity.

We ean easily separate a group of red or white globules whieh are bodily

components and keep them out of their relation to the sou!. This question is raised

even if our philosopher asserts that the evolutional process from eorporeality to

ineorporeality will oeeur only when the soul develops substantially and enters the

world of intellects. We explicitly observe that the body remains without any

reduction even though the soul beeomes an immaterial being when it separates from

the body. Mulla ~adra's theory does not show how and which part of the body

changes into the sou!. Even after the emergence of the soul as a perfection and a

higher level of the body's existence, we see that the lower level also continues to

exist.

In other words, one may ask the following. If the soul, as Mulla ~adra

believes, is the form of the body and holds its actuality, then when the soul separates

from the body there must not be any actuality for the body. Nonetheless, we see that

the body even after the soul's separation has its own actuality and continues to exist

without any sou!. The only answer which is offered, here, by our philosopher is that

what, in fact, remains after the separation of the soul is a kind of corporeal thing not

•~)'.A}'u.".,-)·.;"Io",~~",~w~,~J.iI J

~~'CiWiA.Aoi.i.l.l'CiWw.i,;l,J,~,-)

•.:r-'iw,.,.....,411,~JI,'!J"'I.W<'Ul.'J',-)I.>J/1l;,J1U~
Mulla ~adra concludes, When the Qur'an says; "then, we caused him to grow into another creation", it
means the same thing which was created of an extract of clay (a corporeal being) and was moving
through a continuous process of evolution, changed into an immaterial existent. Consequently, there is
not any opposition between material and immaterial aspect of human existence. See Mulla ~adra,

a/-As/iir, vol. 9, op. cit., a/-safar a/-rabi: a/-bab al-tàsi~ chapter one, & a/-As/àr, vol. 8, op. cit.,
a/-safar a/-ràb( a/-biib a/-thiilth, chapter 13. pp. 147-48. See also J:lasanzadah Âmuli, 'Uyûnu Masàï/
a/-Na/s, pp. 257-58 & lttilJàd-i 'Aqil bi Ma'qû/, (Tehran: 1ntishiirat-i J:likmat, 1984), p. 34.
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the body as such. This is because the teml "body" according ta Sadra rd~rs ta a

corporeal thing which is related to the soul.2·· The objection, raised by however, is

that the body even when it is related to the soul has its own actuality. The body is not

the prime matter when il relates to the soul to be actualized only under the soul's

actuality. Although the body's aetuality is overwhelmed by the soul's aetuality, Ihe

soul and the body are related vertically. So, even after their relation, there will not be

any opposition between the two actualities. Thc rcason is that the body or ils

components (such as cells, white and red globules) may remain even alive separate

from their relation to the sou!.

Another problem in Mulla Sadra's theory is that he proposes that substanlial

motion occurs only by way of forms.245 Matter remains substantially unchanged and

has only quantitative motion {al-l,Jarakah al-kammïyy.lh).246 One can assert that sincc

the form and the matter are existentially related ta each other, change in one of them

undoubtedly willlead to change in the other. So, the process of becoming immaterial

must take place in both the form and the matter. However, we see that at one point

only the soul will separate from the body and become immateria!. This means thal

the process of becoming immaterial is only true for the forms. Although the body as

matter for the soul changes, yet il remains materia!. If the form and matter arc

interrelated to one another, why does the body not change into an immaterial being?

The question may be raised, particularly, when we know that the body in relation to

the soul is not prime matter. Therefore, one cannot daim that actuality is always due

to the form and matter is a purely potential being. While the body is matter for the

soul, il has its own actualily and it should move through substantial motion and

become irnmaterial.

244 Mulla Sadra, aJ-Asfiir, vot. 8, op. cil., aJ-safar aJ-ràbi: al-bàb aJ-sàbi: chapler 4, p. 382.

245 Ibid., aJ-bàbaJ-thàlith, chapter 13, p.147.

246 Ibid., aJ-bàb aJ-sàbi: chapler 1, pp. 326-27.
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This argument will be more effective if we take into aecount Mullâ ~adrâ's

commenls in his TEl '!iqElh 'Au ShMP lfikmEl{ EJ1-lshriiq. Presenting particular

principlcs which pave the way of demonstrating the bodily retum (EJ1-flJEl 'ad

,i/:IÏsnllini), he states that the individuality of each body is due to its sou!. Even

though bodily components change throughout the life or even if the body changes

into another body at Resurrection247 , he says given the unity of the soul, this (new)

body is identical with that (previous) body by virtue of ils forro, the soul, but il is not

identical by virtue of its malter.24X Although he cites Ibn 'ArabI who believes that

imaginaI bodies (Elbdiin flJithiiliyyEih) come out of the corporeal bodies,249 Mullâ

~adrâ, 011 the contrary, maintains that imagina! bodies are indeed the very

consequence of the soul's acquirements.25o He explicilly asserts that the body in the

other world is not the malter of the soul which pre-exists it,251 but it is created by

the soul itself.252 He adds that imaginaI body in relation to the soul is like the

shadow (?ilI) in relation to the object which it reflects (dhi EJ1-?ilI).2S3 Accordingly

he docs not seem to bclieve that corporeal body changes into an imaginal body.

247 Il is intcresting to consider Sadra's own words as following:
~i.~\r) J~,JJ.:.!.:>J.:JI'..I..-J~ )I.lfJ~\ol.r}W"tIJ\j#:'~l:J,J\J~l.l~J,JJ.:J,~.atl\

,Jli,)lJ~;J1~G~WI~iJ'~'.i.t..rJ'.aJ";j\..,••4~hoJ~I~~~:1I~\4i~I;;~ J

Ahhough based on the above memioned passage ~adra emphasizes the identity and sameness of the
carporeal body with the body which will associate with the soul at Resurrection, it is stilltrue ta say
lhatlhe body by virlue of itself and as a malter changes (JJ.,1 ) from one stage ta a higher one. See

Mulla ~adra's Ta ïlqah 'Alii Shar!Jl/ikmat aI-Ishriiq, (Li Mul)ammad Ibn Mas'üd QUIb aI-Din
'ù-Shïrazi), compiled by Asad Allah Ibn Mul)ammad J:lasan al-YOldi, 1313 A.H., p. 513.
24B Ibid.
249 Ibid.. p. 514. Mulla ~adra quotes from Ibn Àrabï, Fut !Jiit aI-MakIdyyah, aI-biib, 355 where he
says:

';'1.fl'r'-~I·.L..J"i.JJ",,-l.sfl
250 Mulla ~adra's Ta ïlqah 'A/ii Shar!>lfikmat aI-Ishriiq, op. cit., p. 514. He says :
'fl~IJ~""""'}': ~ ,~""..s:............f,,,,-I",,JI~lS'i"
251 MulHï ~adra, aI-Mabda'wa al-Ma 'ad, p. 337.
252 Ibid.. p. 349. He mentions:
Q$1J.;.J~,)~...r~1.:.J..b~~4ü.r':il,J\Jo.!':i\~1

253 Ibid., p. 337.
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In reviewing ~,{ulHi ~adra's words regarding the immateriality of the soul, one

may come to the conclusion that the soul according to our philosopher becomes

immaterial when il separates the body.254 Considering all human souls, we may note

that ~adra's criterion cannot adequately explain ail cases. One can easily argue that

the prophets' souls are immaterial even when they are related to their bodies.

Therefore, it will be hard to c1aim that the immateriality of the souls is equal to their

separation from the bodies. The prophets' souls like the active intellects were

existentially so developed that they could be considered as immaterial beings cvcn

when they were related to the bodies. This.objection would be effective unlcss our

philosopher asserts that although the prophets' souls were existentially more

developed than the other souls, they became immaterial only when they entered the

world of intellects. However, the higher level of existence and the characteristic of

being active, which belong to the active intellects, could be found in thcir souls.

The second part of the present study was devoted to Mulla ~adra's

explanation of the final destination of the sou!. Examining this aspect, we face sorne

problematic questions which were not properly dealt by our philosopher and require

further investigations. According to ~adra's theory, the soul at the final stage of its

relation to the body leaves the body and unites with the active intellect which was the

cause of its emanation.255 At this stage, the soul is a purely immaterial being which

unites with the active intellect in the same manner it had before its generation. As

the soul's emanation l'rom the active intellect in the arc of descent (aJ-qaws aJ-nuziiJï)

did not create any change or reduction in the realm of intellects, its union with the

active intellect through the arc of ascent (aJ-qaws aJ-$u'iidï) does not create any

change or addition to that world, ~adra asserts.256

254 Mulla $adra, al-Asfâr, vol. 8, op. cil., al-bàb al-sâbi: chapter 6, pp. 392-98
255 Ibid, p. 395 & chapter 7, pp. 397-98.
256 Ibid., p. 396 & chapter 3, p. 354.
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Several unsolveà questions come to mind regarding this part of the theory.

Firstly, one may ask what the nature of the soul's union wilh the active intellect is? If,

according to our philosopher, the soul unites wilh the active intellect in such a way

that it becomes ils cause as it was united wilh it before ils relation to the body,257 he

will face the following problems:

1. Neglecting the souls' individuaIily when they unite with the world of

intellects. This assumption is, indeed, in contradiction with the idea of eschatology

and the circumstances of the Day of Reckoning, according to aIl reveaied religions,

when each individual will be rewarded or punished separately. This idea demands

that each person remain individually ununiled with the active intellect.

2. Many mystics reported that they could relate intuitively (bi al-mukiishafah)

with dead persons as if they were in this world. This means that the souls live in the

other world individuaIly. Mulla ~adra himself quotes individual cases of the survivai

of the souls in his al-Mabda' wa al-Ma 'iid.258

3. According to this doctrine, the soul as an effect of the active intellect can

become ils cause when il develops through substantiai motion. Il is obviously

impossible for an effect to become its cause even if il develops and strengthens its

existence.

Based on ~adra's discussions in al-Asi'iir, one may daim that the soul's union

with the active intellect after its substantiai development is like its union \vith the

active intellect before the soul's generation.259 As Mulla ~adra believes, the soul's

union with ils separated cause before its coming into existence means that ils cause

257 Proposing the idea of corporeal cteatedness of the soul, Mulla Sadra asserted that there was no
rcasonable explanation for the sou!'s etemity except we say that the soul existed before ils generation
united with ils cause as the perfection of all effects exists before their cause. Accordingly, the soul
docs not exist as an independent being before its relation ta the body. See Mulla Sadra, al-Asliir,
vol. 8, op. cil., al-safar al-riibi: al-biibal-Siibi: chapter 2, pp. 331-32. & Ibid, chapter 4, p. 368.

258 Mulla Sadra, al-Mabda' wa al-Ma'iid, pp. 324-25.
259 Mulla Sadra, al-Asfiir, vol. 8, op. cil., al-safaral-riibi: al-biib al-siibi: chapter 2, p. 337.. ,
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possesses the sours perfection. He emphatically declares that thc soul does no1 exist

as an independent being before its generation in the realm of intellects.26o A perfect

cause always possesses the perfection of its effects.

If this interpretation of the sours union is truc, one can, nonethcless. argue

that this kind of union is not due to the sours substantial development.26 ! Ali causes

possess the perfection of their effects whether their effects ·comc to existcnce or no1

and whefher fhey develop or not. So, our philosopher cannot refer the sours union

after its separation from the body to this type of meaning.

The other assumption of the sours union with its separated cause is to expiain

it in terms of the existentiallink (al-rab! al-wujudi) which each cffect has with its

own cause. Ali effects existentially depend on their causes. So, they are deeply

united wifh their causes.

This hypothesis also does not confer any clear meaning to the sours union

with its active intellect. Althoueh the soul as an effect of its separate cause is

existentially related to it, we cannot consider this union an existential perfection to be

acquired once the soul is completely developed. Ali effects are existentially related to

their perfeet causes at each moment. In addition, this union is not limited to

developed souls. Ali souls are existentially related to their eause whether they are

developed or undeveloped.

Here, there is one more assumption for the sours union with its separate

cause (God or separate intellects). If human souls at their highest level of

development recognize their existential dependence on God, they acquire a level of

union or nearness (qurb). This union is a conscious relation between the soul and its

separate eauses beyond what exists between each effect and its cause. This is, indeed,

260 Mulla Sadra, al-Mabda' wa al-Ma 'iid, pp. 346-47.
261 According ta Mulla Sadra the soul unites with the active intellect when it is perfeet and
developed. See Ibid, pp. 352, 375, 395.
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a kind of awareness of the existential dependence, based on various stages of our

intuitive knowledge of God. The more our soul develops practically and

theoretically, the more it becomes existentially close to God.

On the other hand, if Muna ~adra asserts that when the soul unites with the

active intellect, it becomes an independent intellect like ils cause, he will face the

problem of the continuous generation of the intellects in an unchangeable realm!

Whenever a soul separates from its body and unites with the world of intellects, a

new intellect is added to that world. Accordingly, our philosopher must believe that

there will be a kind of additional change in the world of immateriality -an idea thal

has been strongly refuted by him.262

In conclusion, if we could not find any explanation for the soul's union with

the active intellect neither in the form of union (itti1)iid) nor uniqueness (wa1)dat) ,

then what will happen to the soul? As Mulla ~adra believes, the active intellect both

before and after the generation of the souls is existentially perfect, incurring no

addition. or reduction. One may ask here what the main goal of soul's creation is and

what will happen to it after it separates from the bodies? The creation of the souls,

according to this view is meaningless without sorne definite purpose.

262 Ibid., p. 396.





•

•

118

J, BOOKS

al-'AmilI, Baha' al-DIn (al-Shaykh al-Baha'I). al-KasbküJ. Vol. 2. Ed. Tahir A1)rnad al-ZawL
n.p. Dar Il:tya' al-Kutub al-'Arabiyyah, 1961.

AmuIJ Shaykh Mul:tammad TaqL Durar al-Fawa'id. Ta Ïlqat Î11a Sharl} al-Man{!ümah li
al-Sabzawiiri. Tehran: Markaz Nashr al-Kitab, 1378/1958.

Aristotle. De Anima. Trans. and ed. R. D. Hichs. Cambridge: Cambridge University Press,
1907.

--------, The Works olAri,lotle, De Anima. Vol. 2. Trans. under the editorship of W. D.
Ross. Oxford University Press, 1908.

Arastütalis. FI al-Nals. Ed. 'Abd al-Ra1)rnan BadawL Maktabah al-Nahc;Iat al-Mi~riyyah,

1954.

Ashtlyanl, Jalal al-DIn. Sharl}-i lfiil wa Âra'-i Falsafl-i Mulla $adrii. Tehran: Nahc;Iat-i
Zanan-i Musalman, 1360s./1981.

AtIjnson, Rital L. Et. al. Introduction to Psychology. 8ed. New York: HBJ Inc.,
1983.

Corbin, Henry. With collaboration of Seyyed Hossein Nasr & 'Uthman YaJ:tya, Tiirlkh-i
FalsaJàh'-i Islami. Vol. 1. Trans. Mubashshirt Asad Allah. 3ed. Tehran: Intisharat-i
Amlr Kablr. 1982.

aI-Farabi, Abü Na~r. Kitab al-lam' Baina Ra'yay al-lfakimain. 4ed. Beirut: Dar al-Mashriq,
1985.

al-Fakhürl, Hanna & al-JUIT, Khaili. Tiirikh-i Falsa/ah Dar Jahan-i Islami. Vol. 2. Trans.
'AyalI 'Abd al-Mul:tammad. 2ed. Tehran: Kitab-i Zaman, 1358s./1958.

Fazlur Rahman. The Philosophy ol Mulla $adr a ($adr al-Dln ShlriiZl). Albany: State
University of New York Press, 1975.

J:Iasanzadah 'Amulï, J:Iasan. Ma nlat-i Naf.s. Parts, 1-3. Tehran: Center for Scientific
&Cultural Publications, 1983.

--------, 'Uyün Masa'il al-Naf.s. Tehran: Intisharat-i AmIr Kablr., 1371s./1992.

--------,Ittil}iid-i 'Aqil bi Ma 'qüJ. Tehran: Intisharat-i J:Iikmat, 1984.

Hetherington, Mavis E., & Ross, Parke D. Child psychology: a contemporary viewpoint.
New York: McGraw-Hill, 1986.

Ibn Sïna. Al}wal al-Naf.s. Ed Fu'ad al-Ahwam. Caira: n.p., 1952.



•

•

119

--------, Al-Ishiiriit wa al-Tanbïhiit. Commented by Na~lr al-Dln al-Tüsl. Ed. Sulainüin
Dunya. Caira: Dar al-Ma'arlf, 1957.

--------, Kitiib al-Nals. min Ajzii' Kitiib ;li-Shilà. Ed. Fazlur Rahman. London: Oxford
University, 1959.

--------, Al-Najiit. Vol. 2. Ed. 'Abd al-Rai)man 'Umayarah. Beirut: Dar al-Jail, 1992.

--------, Al-Qiiniin il a/-Tibb. Vol. 2. Beirut: Dar Sadir. Al-Muthanna library proprictor
Kassim M. Ar-Rajab, nd.

--------, Al-Risiilah al-Açl/}awiyyah il Amr al-M.1'ad. Ed. Sulaiman Dunya. Caira: n.p.,
1949.

--------, Al-Shiià' al-TabïÏyyiit, a/-Fann a/-Siidis. Vol. 2. Qum: Intisharat-i Kitabkhanaah'-i
Ayat Allah al-Najafi al-Mar'ashl, 1983.

--------, A/-Shiià: al-I/iihiyyiit. Vol. 4. Qum: Intisharat-i Kitabkhanaah'-i Ayat Allah
al-Najafi al-Mar'ashl, 1983.

--------, al-Ta 'Jïqiit. Ed. 'Abd al-RaI:unan Badawl. Tehran: Maktab al-l'lam al-Islüml, 1984.

--------, Tis' Rasiiï/ilal-lfikmat wa al-TabIÏy')'iit. Ed. !:Iasan 'A~l. Beirut: Dar Qabis, 1986.

Khwansm, Mul].ammad Baqir. Rawçliit al-Janniit. Vol. 4. Qum: Intishârat-i Isma'llïyan,
1970.

IqbaI, Shaykh Mul].ammad. The Deve/opment oJ'Metaphysics in Persia. London: n.p., 1908.

Khulaif, Fat!). Allah. Ibn Slnii wa Madhabuhii ilal-Nals. Beirut: n.p., 1974.

Kenny, Antony. The Metaphysics of Mind. Oxford: Clarendon Press, 1989.

Mi~bàl]. Yazdï, Mul].ammad Taql. Amiizish-iFa/samh. Vol. 2. Tehran: Sazman-i Tabllghat-i
Islami, 1989.

--------, Ta 'Jïqah 'alii Nihiiyat a/-lfikmah. Qum: Dar Rah-i !:Iaq Institution, 1984.

Michot, J. R. La destinée de L nomme se/on Avicenne .Lovanii: Aedibus Peeters, 1986.

Morris, James Winston. The Wisdom ofThe Throne. Princeton: University press, 1981.

Mudarris, Mul].ammad 'AIL Rai!Jiinat al-Adab. Vol. 3. Tabrlz: Intishârat-i Khayyam, 1967.

MUlla Sadra (Sadr al-Dln Mul].ammad al-Shlrazl). al-'Arshiyyah. Trans. and ed. Ghulam
!:Iusain Âhanl. Isfahan: Kitabfurüshi-i Shahrlyar, 1341s./1969.

--------, A/-Asflir a/-Arba'ah. Vol. 8. Qum: Kitabfurushi-i MU~\llfawl, 1378/1958.



•

•

120

Asrar al-Ayat (The Mysteries of the Qur'mic verses). Trans. & ed. KhWajavï
Mul)ammad. Tehran: Cultural Studies and Research Institute, 1984.

--------, AI-Ifikmah al-Muta 'aIIyah ilal-Asfiir al- 'Aqliyyah al- 'Arba 'ah. Vols. 3, 5, 9, Beirut:
Dar Il)ya' aI-Turath aI-'Arabï, 1981.

--------, Malàtil; al-Ghaib. Commented by Mulla 'Ali NürL Tehran: Mu'assasah'-i Mutala'ah
va Tal)qïqat-i Farhangï, 1363s./1984.

--------, AI-Mabda' wa al-Ma 'ad (The Begining and the End). Ed. Sayyid Jailli al-Din
ÂshtïyanL Tehran: Iranian Academy of Philosophy, 1976.

--------, Risalaah '-i Si A~l. Ed. Hossein Nasr. Tehran: Tehran University, 1979.

--------, Tilisiral-Qur'iin al-Karim. Ed. KhWajavï Mul)ammad. Qum: Intisharat-i Bïdar, 1982.

--------, Ta liqah 'AJa Sharl; Ifikmat al-Ishraq. (Li Mul)ammad Ibn Mas'üct Qutb aI-Din
al-Shïrazï). Compiled by Asad Allah Ibn Mul)ammad l:Iasan aI-Yazdï, 1313/1895.

--------, al- Waridat al-Qalbiyyah il Ma 'rifàt al-RubUbiyyah. Ed. Ai)mad Shafï'ïha. Tehran:
Iranian Academy of Philosophy, 1979.

Mu!ahharï, Murta<:\a. MaqaJat-i Falsafl. Vol. 1 & 3, Tehran: Intisharat-i l:Iikmat,
1366s./1987.

Nadir, B. Na~rL Ibn Sina wa al-Na1S al-Bashariyyah. Beirut: Manshürat 'Awïdat, 1960.

Nasr, Seyyed Hossein. Islamic Life and Thought. London: Geoge Allen & Unwin, 1981

Ergin, Osman. Ibn Sina Bibliografyasi. Istanbul: Osman Yalsin Matbaasi, 1956.

Peters, F. E. Aristode and The Arabs, The Aristotelian Tradition in Islam. New York:
University Press, 1968.

Qanawatï, A. J. S. Mu'alIal:iït Ibn Sina. Cairo: Dar aI-Ma'arif, 1950.

Suhrawardï, Shihâbaddïn Yal)ya ibn l:Iabash. "Partu Nama". Majmii'ah'-i Asar-i Farsi-i
Shaykh-i Ishriiq. Vol. 3. Ed. S. H. Nasr. Tehran: Institut Franco-Iranien. Académie
Iranienne de Philosophie, 1348s./1970.

--------, "K. al-Talwïl)at". Majmii'ah il al-Ifikmah al-IIahiyyah. Vol. 1. Ed. H. Corbin.
Istanbül: matba'ah aI-Ma'arif, 1945.

--------,"l:Iikmat aI-Ishraq". Majmii'ah'-i Mu~annalàt-i Shaykh-i Ishriiq. Vol. 2. Ed. H.
Corbin. Tehran: Institut Franco-Iranien, Académie Iranienne de Philosophie, 1331s./1952.

Tabâ!abâ'ï, Sayyid Mul)ammad l:Iusain. al-MIziin il Ta1Sir al-Qur'iin.Vol. 6. Tehran: Dar
al-Kutub aI-IsIamiyyah, 1970.

--------, Nihayat al-Ifikmah. Qum: Dar aI-Tablïgh aI-Islamï, 1975.



•

•

121

Teichman, Jenny. The Mind and The SouI. An Introduction to thc- Philosophy or MimI.
Humanities Press Ine., 1974.

al-Tihanawï, Mul,Jammad Aïa ibn 'AIL Musil;/t #!iliÛ)iit ,,1- 'Ulilm "1-ls};ï111iyy,,h.Vol. 5.
Beirut: Khayyal, 1966.

--------, Musil:th I~!iliil;iital-Funün. Vols, 3-4. Beirul: al-Maktabah al-Islamiyyah, 1966.

Walzer, R. Fiiriibï Mu'assis-i Falsalàh'-i IsiiimE Trans. Davarï, Rec;la. Tehran: InIisharal-i
Anjuman-i Shahanshahï-i Falsafah'-i Iran, 1977.



•

•

122

JI. ARTICLES

•Abdul I:laq, Mul)ammad. " The Psychology of Mullâ ~adrâ". Joumal of the lslamic
Research lnstitute. Vol. 9, (March, 1970): 173-181.

Burent, John. Art. "Soul (Greek)'~ ln Encyc10pedia ofReligion and Ethics. 1955.

Boer, T. J. De. Art. "Soul (Muslim)".ln Encylopedia. ofReligion andEthics.1955.

Calverley, E. E. "Doctrines Of The Soul (nafs and rûh) in Islam". Muslim World. Vol. 33.
(1943) : 254-264.

Flew, Antony. Art. "lmmorality".ln Encyc10pedia ofPhilosophy. 1967.

Gilson, Etienne. "Avicenne". Archives D'histoire Doctrinale et Liltéraire. du Moyen age.
T. IV. (1929) : 38-74.

Hall, Robert E.A. "Sorne Relationships between Ibn Sïnâ's Psychology, Other branches of
His Thought, and Islamic teachings". Joumal for the His/ory of Arabie Science.
Vol. 3. (1979) : 46-84.

Intyre J. L. M. Art. "Body And Mind". In Eneyc10pedia ofReligion andEthies. 1955.

Landolt, Hermann. Ghazàlï and "Religionswissensehafi': sorne notes on the MishkiH
al-Anwar. Bem: Peter Long, 1991.

Lewis, H. D. Art. "History of Philosophy of Religion". In Eneyelopedia of Philosophy.
1967.

Livingston, J.W. Qus!â Ibn Lüqâ's psychophysiological treatise on the difference between
the soul and the spirit...", Serip/a Medilerranea, Vol. 2. (1981): 53-77.

Marmura, Michael E. "Avicenna and the Problem of the Infinite Number of Souls".
Mediaeval S/udies. (Toronto) Pontifical Institute Of Mediaeval Studies, Vol. 22,
(March, 1960) : 232-39.

--------, Art. "Avicenna". In Eneyc10pedia ofPhilosophy. 1967.

McIntyre, James Lewis. Art. "Body And Mind '~ In Eneyelopedia ofReligion and Ethics..
1955.

Macdonald, D. B. " The Development of the Idea of Spirit in Islam". Acta Orien/alia.
(1931) : 307-51.

Nasr, Seyyed Hossein. " ~adr a-Dïn Shïrâzï ( Mullâ ~adrâ )". A His/ory of Muslim
Philosophy. Ed. M. M. Sharif. Vol. 2. (1966) : 932-61.

--------, The school of Ispahan". A His/ory ofMuslim Philosophy. Ed. Sharif M. M. Vol.2.
1983.



•

•

17'-.'

Plutarch. (Attributed) "FI Ara' al-Tabi'iyyah allati Tarçla Biha al-Falasifah". Araslülalls. Fï
al-Nais. Trans. Qus!a ibn Lüqa.. Ed. 'Abd al-Rai:lman BadawL Maktabah al-Nahçlal
al-Mi~riyyah, 1954.

Qazwini, Sayyid Abu al-l:Iasan. "The Life of ~adr al-Muta'allihin Shirazi and a discussion
of motion in the category of substance" [in Persian]. Y:ldniimah:i Mull:ï ~"dr;ï.

Tehran: Tehran University, 1340s./1961.

Reters, R. S. & Mace C.A. Art. "Psychology". In Encyclopcdia o[PhiJosophy.1967.

Shaffer, Jerome. Art. "Mind-Body Problem". In Encyclopcdù/ olPhilosophy. 1967.

Taba!aba'ï, Sayyid Mul)arnmad l:Iusain. " ~adr al-Dïn Mul)ammad Ibn Ibrahim Shïrflzï
Mujaddid-i Falsafah'-i Islaml... " [in Persian]. Yiidniim ah:i MulM ~"dr;ï. Tchran:
Tehran University, 1340s./1961.




