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All praise is due to Allah who made the light of his recognition the ultimate result of
creation of the souls and the bodies. Then, He revealed in each heaven a particular command in
order to choose dodily lights which are moved by the immaterial souls. Thesc lights arc the,
sourse of all lights and creatures including animals, vegitables and solid beings which are the
indicators of beauties in various parts of the carth. The main purpose of gencration of these lights
is the creation of the other world and its meloioration by the purified souls. Accordingly, He
fristly created man and generated other creatures from the remainder of his clay.
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It 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

Title: The Soul-Body Problem in

The Philosophical Psychology

of Mulli Sadraand Ibn Sma

Aurior: Abbas Ali Shameli

M.A. dissertation

Institute of Islamic Studies, McGill University

This thesis wiil partly compare the aplproaches of twb pioneers in Islamic
philosophy to the soul-body problem: the philosophical psychology of Mulla Sadra
(Sadr al-Muta'allihin Shirdazi 975-1050/1571-1640) and that of Ibn Sind (370-
428/980-1037). Our main concern will be with the former, the founder of
"tralnsécndent theosophy”, particularly his ideas regarding the corporeal generation of
the soul.

A briel historical background cf the problem is presented in the first chapter.
[n order to cvaluate the real philosophical value of Mulla Sadra's doctrine, the thesis
will investigate the soundness of Mulla Sadrd's novel psychological findings.
"Substantial motion" (al-harakah al-jawaariyyah) and the "gradation of existence”
(al-tashkik 1T maratib al-wujid) ate the two main philosophical principles formulated
and implied by our philosopher regarding the elaboration of his theory on the soul's
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 developmental process of the
soul's substantial motion up to the stage of union with the active intellect. Qur
analytical discussion is centered on whether or not the theory of the corporeality of
the soul's generation yiclds a meaningtul conception of the soul's evolution from
materiality to immateriality.

Considering the sericus challenges and unsolved difficultics that still remain,
it is an open question whether Sadrd's theory, particularly its emphasis on the
corporeality of the soul's generation, can adequatcly account for the soul's

developmental process up to the stage of unity with the world of intelects.
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Titre: Le probleme de I'ime et du corps dans la
psychologice philesophique de Mulla Sadra and Ibn Sina
Auteur: Abbas Ali Shameli

Diplome: Maitrise

Faculté: Institut des Etudes Istamiques, Université MeGill

Résumdé

Celte thise vise i comparer les différentes approches de deux pionniers de la
philosophie islamique au sujet du probleme de l'dme et du corps: la psychologic
philosophique de Mulla Sadra (Sadr al-Muta'llihin Shirazi) et celle d' Ibn Sina. Cette
étude se donne pour but principal d ‘examiner la pensée du premier fondateur de “la
théosophic transcendentale”, et plus particulidrement ses découvertes concernant‘la
génération corporelle de 1 'Ame”.

Le premier chapitre présente un bref survol historique. Afin d'évaluer la
vraic valeur philosophique de la doctrine de Mulla Sadra, nous étudierons ia solidité
de ses (res 1dées originales. La motion substantielle et la gradation de l'existence
constituent les deux grands principes formulés et compris par notre philosophe dans
son élaboration de la théorie du processus du développement de 1’ dme.

Nous discutcrons aussi de la nature de la relation entre 1'ame et le corps, des
indices montrant leur interaction et finalement, des diverses formes de cette relation.
Dans le demier chapitre, nous allons réfléchir sur le processus de développement de

la “motion substantielle” de 1 'union avec l'intellect agent. Noire analyse sera centrée
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autour Ia question suivante: La théorie de la corpordalité de la géndration de e
conduit-clle & unc conception compréhensible de Pévolution de Tdme  vers
I'immatérialité, au-deld de la matérialité?

Vu la nature du défi ct les difficultés encore & surmonter, il n'est gucre certan
que la théorie de Sadra, plus particulicrement son emphase sur L corpordalitd de la
génération de 'dme, soit adéquatc comme explication du développement de Pame

jusqu  'au  niveau de¢  son unification avee  le monde  des intellects.
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><< Introduction >><

The question of sclf-knowledge is one of the oldest problems which attracted
mian's attention. Both in his cveryday life, and at the level of systematic knowledge,
namely, philosophy and science, man has faced the problem of scif-knowledge.
Questions like, " Am [ only a body with bodily organs or do I have a soul, too?";
"what is my soul if I have one?" ; "does my soul have any relation to my body?" and
" how is the relation?” are some examples of what man has had to contend with. But
in philosophy in particular, the soul-body problem has been onc of the most
controversial problems, one that haé given rise to diverse opinions.

Based on historical sources, the discussions concerning the soul-body
problem, may be traced back to the early period of philosophical inquiry in the time
of Plato (427?7-347 BC).! Regarding the soul-body problem, there have been two
main philosophical arguments. One concerned the question whether the human being
is composed of two distinct things, namely, the soul and the body, or of only onc
existent, either material or immaterial. This debate led to two major doctrines. One
upheld the theory of dualism, and the other took one of two antagonistic positions:
.idealiém or materialism. Plato and Aristotle were precursors to these two opposing
views which later on became known as the dualistic and monistic views of man.2

The other main discussion regarding the soul-body problem centered on the
problem of whether the soul and the body come into being simultancously or the soul
is itself an cternal existent but if so, how and when docs it unite with the body? This

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

1 Jerome Shaffer, "Mind-Body problem,” Encyclopedia of philosophy, 1967, vol. 5, p. 336.
2 Antony Flew, "Immortality,” Encyclopedia of philosophy, vol. 4, p. 146,
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risc to the emergence of two distinct schools among their adherents, known 1n the
Islamic world as the Mashshain (Peripatetics) and the fshragiin (often referred to as
Hluminationists) respectively.

It is noteworthy that the soul-body or the mind-body problem has
traditionally been investigated by philosophers and psychologists through two
different approaches.? One can, therefore, see two types of perspectives each with its
own characteristics. Leaving aside the discussions about the quiddity (mahiyyah) of
the soul and its characteristics, modern psychologists began to concentrate only on
mental  processes. Philosopherst, on the other hand, pursued the philosophic
approach and by studying the entity of the soul and its functions created
philosophical psychology ( “ilm al-nafs al-falsafi).

In order to gain a general conception of what historically emerged regarding
the soul and its nature among Muslim philosoph;ars, we have to refer to Ibn Sind's
Kitab al-Nafs of Kitab al-Shifi. After Aristotle, no one wrote more extensively on
philosophical psychology than Ibn Sna’ (370-428/980-1037), who gathered together
almost all previous ideas regarding the nature of the soul. Few can rival him in this
JAncluding al-Kind1 (185-260/798-872) or al-Farabi (259-339/870-950) or any other
predecessor in Islamic philosophy before Ibn Sind. However, we should note that

although Ibn Sina was the one who began to write expansively on the subject, he

3 Despite a signilicant difference which exists between psychological and philosophical discussions
about the above micntioned issue, in this study the terms ‘soul’, 'mind’, and 'self have been used
interchangeably and refer 1o an incorporeal part of man's existence.

4 By “philosophers” | particutarly mean Muslim medieval philosophers who are distinguished from
the empiricist trend in Western and modern philosophy.

> 1bn Sind devoled more than thirty treatises to the soul and its various aspects. Among his writings,
we can see some symbolic tales such as "Hayy lbn Yagzan', " Salaman wa Absal' which are about the
~soul and its relation to the body. The significance will be clearer if we consider the relevant chapters in
“al-ShfI", "al-Najit", and "al-fsharit”. See Faith Allah Khulaif, fbn Sind Wa Madhabuhid 17 al-Nafs
(Beirut, 1974). p. 99. ‘

6 Ibrihim Madkdir, " Tasdir," :’i!—Sbifi al-TabiTyyat, al-fann al-sadis, al-nafs (Qum, 1983), first page.
See also Hasan Hasanzadah Amuli, "Uyidne Masa3 il al-Nafs (Tehran: Intisharat-i Amir Kabir, 1371
AH). p. 125



underiook his studies in a period when philosophical thonght had already tound {irm
root in the Islamic world, thanks to the translation movement and the exploratory
works of previous philosophers such as al-Kindi and al-Farabi.

As far as philosophical psychology is concerned, it is reported that Qustd ibn

Laqa (died about 300 A.H.) was the first one who wrote a psychophysiological
treatise on the ditference between the soul and the spirit (al-rih wa al-nats)’?
Al-Kindi, al-Farabi and Ibn Miskawaih (320-421/929-1029) also strove 1w
understand the soul's nature by concentrating on Greek findings. Although one can
see a considerable amount of knowledge regarding the above mentioned issuc among
Ikhwan al-Safi or other Muslim philosophers, Ibn Sini was the one who approached
the issue in an extended way.

Turning now to Mulid Sadrd Shirazi® (979-1050/1571-1640), et us begin by
emphasizing his reputation as an innovative Shi'ite philosopher who introduced some
interesting new ideas in philosophy. His doctrines were clearly very influcatial in the
last three and half centuries. He founded a new school of Islamic philosophy,
namely, "transcendent philosophy" (al-hikmah al-mutaaliyah) through which he
combined pure intellectual reasoning with intuition and illumination. Mulla Sadra
experienced these methods in three stages of his life, and finally settled on a new
combination on which his advanced philosophical system, covering every subject

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

7 I.W. Livingston, Qustd Ibn Ligi's psychophysiological treatise on the dilference between the soul
and the spirit..., Scripta Mediterranea (Toronto, 1981}, vol. 2, pp, 53-77. Sce also Hanna al-Fikhii, &
Khalil al-Jurr , . Tarikh-i Falsafa Dar Jahan-i Isfami, wanslated by A. Ayaul (Tehran, 1958), Vol. 2,
p. 462.

8 His full name is Muhammad Ibn Ibrahim entitled Sadr al-Bin or Mulld Sadrd and also Sadr
al-Muta'allihin (e.g., foremost among the theosophers). Among his circle of disciples he is often
referred 1o simply as Akhiind. Muhammad Baqir kha“ansari, Rawdir a/-Jfannat (Qum: Intishirét-i
Isma‘lliyan, 1970), vol. 4, pp. 120-21. Muhammad Ali Mudarris, Raibdnah af-Adab (Tabriz
Intisharat-i Khayyam, 1967), vol. 3, p. 417. See also Muhbammad Husain Tabitaba'i,"Sadr al-Din
Muhammad Ibn Ibrihim Shirazi Mujaddid-i Falsafah’-i Islami...," Yadnamah i Mulld Sadra, (Tehran:
Tehran University, 1340 A. H.), p. 15. Sec also Seyyed Hussein Nasr, fsfamic Life and Thought
{London: Goerge Allen & Unwin, 1981), p. 166, notes No. 7.



Farabi, Ibn Sini, Suhrawardi (549-587/1155-1191), Shams al-Din Turkah (died 835
or 836 A.H.), and Nasir al-Din al-Tasi 592-672/1198-1273). Beyond this, what needs
to be pointed out is that the Sufi Ibn “Arabl also played an even more significant role
in laying the cornerstonc of Sadri’s scheol of thought. This will become clcar when
we consider Ibn ‘Arabl's repeated citation in Sadra's works. Mulla Sadra, however,
systematized and applied the idea of this school of thought masterfully instead of
- merely adopting them 9
He has also consecrated a significant position to psychology in the overall

frumcwofk of his rﬁetaphysical vision. His doctrine about the soul-body problem, the
physical origin of the soul's coming into being (al-hudath al-jismani) has some
controversial aspects that will be examined in the course of this thesis. Examining his
whole theory of philosophical psychology, S. A. H. Qazwini says that Mulld Sadra's
new findings are centered around three main principles:

1. the corporeal origination of the soul and its spiritual survival (ismaniyyat
al-fudatlh wa rithaniyyat al-baqd’),

2. the overwhelming role of the soul vis-a-vis its faculties (al-nafs fi
wahidatiha kull al-quwa),

3. union of the rational soul with the active intellect.!?

Against all previous philosophical theories, which were dualistic in nature
and assumed the soul to be an immaterial thing united with the body, Mulld Sadra
proposed that, based on his philosophical thesis concerning "substantial motion"

(al-harakah al-jawhariyyah) and “systematic ambiguity of existence" (al-tashkik fi

9 Muhammad Husain Tabataba'l, "Sadr al-Din Mubammad Ibn Ibrihim Shirazi Mujaddid-i
Falsafah'-i Islami...," Yadnamah -i Mull Sadra, op. cit., pp. 16-17.

10 Sayyid Abu al-Hasan Qazwini, "The Life of Sadr al-Mutallihin Shirazl and a discussion of motion
in the category of substance,” Yadnarnak -i Mullz Sadra, op. cit., p. 4.



mardtib al-wujad)' ! | it is rcasonable to assert that in its carly generation the soul is
first generated corporeally beside the body or as a bodily form: then through
substantial motion it changes into an immatcrial cnti{y..Thcrcfurc. the duality of the
soul and the body will have a specific meaning.

Unlike Ibn Sind and other philosophers who considered psychology or the
science of the soul as a branch of natural science (af-7im al-fabi' T} Mulld Sadri
placed it in metaphysics (ifdhiyyar). This difference was in fact a reflection of his
whole view about metaphysics. He belicved that the doctrine of being and the
principiality of being indicate the core of all things, both in their transcendent origin
and their ultimate end. This integrated metaphysical point of view cnabled him to
look at the universe as a unique harmonious whole and cosmos. Consequently, in his
judgment about everything, he bases his idea upon its metaphysical origin rather than
its own face value. Thus, we see him approach the ficld of psychology in a
completely different way than modern 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 feclings.'? lllustrating the
particular position of the soul in the metaphysical version of Mulld Sadri, Prolessor

“Abdul Haq says as below:

Tracing the origin of the human soul, Mulla Sadra asscris that the first
creation of God is intellect and the last creation is he who is the bearer of
this intellect, i.e., the human being. Inteliect was created first as the sced of
creation the synthetic fruit of which is man who possesses ntellect, the
same seed. Thus the bringing of man into cxislence is what the whole
process of creation has been aiming at and man is what he is by virtuc of his
soul and not his body; ... It is therefore, through the creation of the human

11 The term “al-tashkik fi maratib al-wujod” has been differently translated into  “systematic
ambiguity of existence”, "gradation of being” and so on. We have used various translations depending

on the context.

12 Muhammad Abdul Haq, "The Psychology of Mulld Sadra,” Journal of the Islamic Rescarch
Institute (Karachi, 1970), Vol, 9, p. 173.



soul that God ccmpletes in the end what He has initiated in the
beginning, 13

Although the idea of the soul's coming into being (al-Audirf) has previously
been proposed by Ibn Sina in his various psychological writings, he associated it
with immateriality, whereas Mulla Sadra believes that the soul has corporeal origin
and then moves toward spirituality. Mulla Sadra, however, has devoted considerable
attention to refute the idea of the total materiality of the soul's nature regardless of its
rclation to the body. He has strongly rejected the doctrine that reduces the soul to the
bodily level (jismaniyyah) or cven to the output of the bodily faculties’ mixture and
interactions (rmizdj). 14

Concerning the soul-body problem, the thesis will first deal with the
historical background of the subject, focusing on [slamic tradition.

As far as Mulla Sadra is concerned, the focus of the discussion will be
devoted to the examination of the corporeal pmceés of the soul's createdness
(al-hudith  al-jismani). Since Sadr al-Muta'allihin based this theory ‘on two
philosophical principles, namely substantial motion (al-harakah al-jawhariyyah) and
the ambiguous hierarchy of cxistence (al-tashkik fi mardtib al-wujid), we will
approach them analytically.

The thesis will then investigate Mulla Sadrd's point of view regarding the
validity of the distinction between the soul and the body. If, according to him, there
arc two things to which these two terms can be applied respectively, we can, in those

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

13 Ihid.

14 gee the following note at N. 44. Since mizif is a corporeal phenomenon, Mulia Sadra devoted a
whole chapter in his al-Asfar to prove that the soul in its reality is not even a mizaj See Mulla Sadra.
al-Astir, Vol. 8, al-bab al-thini, al-fasl al-awwal, pp- 29-41. It should be mentioned that since various
editions of Mulia Sadrd's K. al-Astar may create difficulties in finding the original Arabic texts of
discussed paragraphs, bibliographical data of this book in footnotes are offered in detait.
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this doctrine, Mulld Sadra trics to solve the problems raised in the explanations of the
relation between the soul as an immaicrial thing and the body as a physical thing.
This study includes also another important issuc which appears when we
encounter the question of how the soul becomes an immaterial independent being. at
the time of death. Assuming the soul to be a physical existent in its initial
* generation, which possesses many potentialities both intellectual and practical, the
thesis deals with the developmental process undergone by the soul up {o the highcsl'
level of its perfection. Regarding the interrelationship between the soul and the
body, the thesis will deal with Mulla Sadrd's doctrinc about the converse relation
between the soul and the body. According to Mulla Sadra, along their developmental
process the soul and the body will turn into two ditferent directions. As the soul
gains more perfection and independence, the body becomes weaker. Finally, the soul
will leave the body and return toward its‘l original world; the rcalm ol mmaterial

intellects ("&lam al-tajarrud al-"aqlr).



Chapter One
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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 all, are
its two distinct components, namely, the soul and the body. Having pointed this out,
we can then discuss how they relate to each other and whether or not there is any
interaction between them? In general, however, there arc two sorts of theorics,
monistic theories, which deny even that two things here exist which can be related;
and dualistic theories, which admit that there are two mutually related things, and
offer various accounts of this relation.13 |

Before considering these kinds of questions philosophically, we should point
out that people commonly speak in ways which imply the existence of a contrast or
of contrasts between the spiritual and the corporeal, mental and physical, material
and non—material, physiological and psychological and so on. Even a‘ malterialist
can probably ﬁnder’stand such a statement as "the mind is not a material thing”. I he
did not understahd it, how Would he be able to deny it, or try to refute it? Beside
those statements which describe a person’s body, and his bodily states, there are other
statements that refer to a distinct sort of events. Thoughts and feelings, hopes and
fears, memories and expectations, moods and humors, featurcs of personality and
character, 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 Problem," Encyclopedia of Philosophy, ed. by Paul Edwards ef af,
{Macmillan Inc., 1967), Vol. 5, p.338.

16 1pid, p. 336.
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Even if we accept that there are two different things, there will still be the
question of what the cntity of the soul or the mind is in contrast to the body? In other
word, one may ask: Is mind a substance or is it a concatenation of complex 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? Philosophically, there are at least three
distinct points of view: idealism, materialism and dualism.

Matcrialism, 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
materialist, for example, asserts that the soul or the mind is an ordinary piece of
matter. Speaking more precisely, a materialist may propose that matter or body is
the "real” or "substantial” thing and mind is its product or in some way, depends on it
both for its cxistence and for its qualities.!8 In modern psychology, this orientation
has been known as behaviorism. A behaviorist, in opposition to both dualism and
idcalism, states that mind is not a substance at all, but simply some complex form of
behavior. In their extreme reaction to the dualists, behaviorists denied the existence
of the mental realm altogether. They reduced "mentalistic™ items such as belief and
destre to physical dispositions of bodily movement. This positioh no longer has
many supporters, primarily because it has proved impossible to provide a physical
translation of a mentalistic report like "I have a pain".19 Beyond all these

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

17 Shaffer, "Mind-Body Problem.” Encyclopedia of Philosophy, op. cit, Vol. 5,p. 338.

I3 5 L. Meclntyre, "Body And Mind," Encvelopedia of Religion and Ethics, ed. by James Hastings
et al., (New York, 1955), Vol. 11, p. 747.

19 Shaffer, "Mind-Body Problem,” Encyclopedia of Philosophy, Vol. 5, op. crt., p.338.

20 Jenny Teichman, The Mind and the Soul. An Introduction to the Philosophy Of Mind, (Humanities
Press Inc., 1974). pp. 1-2.



Idealists, 1n contrast to materialists, declare that mind alone is real or
substantial, and that matter or body s its appearance, its manifestation, or in some
other way dependent on it for its existence and quality.21

Dualism is the view which asserts that there are two worlds. There is, on one
hand, the physical world, which contains matter and cnergy and all tangible things.
including human bodies; then there is the psychical world, which consists of mental
events and states belonging 1o a private world which is inaccessible to public
observation.Z2 A dualist believes that mind is an independently existing,
incorporeal substance,

Summing up, we have to realize that any discussion concerning the soul and
its relation to the body is intelligible only once we accept some form of dualism. Thx
question with which all dualism has to deal at some point concerns the identity of the
soul. Moreover, if one accepts that there is an independent substance distinet {rom
the body, what is the principle of its individuation? If we imagine that o the number
of human beings, there is a corresponding and equal number ol separate souls, what
makes them individual souls? The most natural response Lo this question is to say
that the soul takes its individuality from its body. Such an answer is conceivable,
given that each soul belongs to only onec body. The problem here is that if the
individuality or the identity of the soul logically depends on the identity of the body,
we cannot any longer call the soul a substance, since a substance is something whose
existence and identity is not depenclént on the cxistence of other lhil.lgh‘.23
According to Islamic Philosophy there are two possible ways out of this dilemma.
One may state that the soul possesses its own identity, however incomplete, before

ever belonging to the body. Or, alternatively, onc may hold that the soul comes to

21 Mclntyre, op. cit., p. 774,
22 Antony Kenny, The Metaphysics Of Mind (¢ Oxford: Clarcndon Press, 1989), p. 1.

23 Jenny Teichman, The Mind and the Soul. An Introduction to the Philosophy Of Mind (Humanitics
Press Inc., 1974), pp. 16-17.



existence along with the body, thus acquiring its own independent identity alongside
the body. This issuc will be examined in more detail when we deal with the
unification of the soul and the body.

Before studying the real naturce of the soul based on the idea of dualism, we
have to determine the approach we shall adopt in our examination. Do we want to
deal with this issuc scientifically or philosophically? In the present study, all issues

have been examined based on a philosophical perspective.



1.2. Soul in the view of Plato and Aristotle

In his attempt to cstablish a dualistic formulation ol the problem. Plato
argued that human beings perform actions and display capacitics, which are not
bodily. Such actions and capacitics must theretore belong to the soul. In the Phacdo,
for instance, he states the following:

"Is there or is therc not an absolute justice? Assurcdly there 1. And

an absolute beauty and an absolute good? Of course. But did you cever

behold any ol them with your ¢yces? Certainly not. Or did you cver

rcach them with any other bodily sense? and 1 speak not ol these alone, but

of absolute greatness, and health and strength, and in short of the reality or

true nature of everything. In general.... understanding is not a (unction or

capacity of the body, hence it must be a function or capacity of some other
lhing.24

Plato, then, attempts to identity the nature of the soul. His definition in fact
reflects an idea widely accepted by carly Greek thought. This idea entails  two main
factors, namely, life and movement. In the Phacdrus Plato writes: "...what is the
nature of the soul... the soul is identical with the sell-moving”. In the Phacdo he says:
"whatever the soul occupies, to that it comes bearing life"25

These passages show that, Plato also thought of the soul as, on one hand,
something which infuses life in the body when occupying it, and, on Lhe cther hand,
as something related to life itself, or something identical with lifc. Being sclf-moving
also is an appearance or a sign of life. But for him the "soul” was, above all, the
source of motion. It is the only thing which can move itself and other things without

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

24 Ipid., p. 18.

25 1bid, p. 22. One cannot abstract the exact definition which Plato gives in different passages laken
from various works. ln the same dialogue (Pheadon) , Plato sometimes delines the soul as "the pure
thought ", and some others considers it as the source of life and movement of the body. However, he
does not explain how to correlate these two definition nor determine which is the main one. See Abu
Nasr Farabi, Kitab  al-Jam® Baina Ra'yay al-Hakimain, 4ih ed. (Beirut: Dar al-Mashrig, 1985), p. 12,



of the soul in relation to the body.20 Influenced by Anaxagoras, Plato thereby
attempted to link the concept of the soul as a whole to the pre-eminence of the
mind.27

It 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
before and after its residence in the body and rule the body during that residence.28
In his clucidation of the relation between the soul and the body, Aristotle argued that
the former was related to the latter as was a form to a matter. In fact, the body is also
the very instrument of the soul, for matter is merely potency and exists only in so far
as 1l is necessary for the realization of a form, whereas, the soul is inevitably bound
up with the body, and can have no lite apart from it.29

By examining the Platonic and Aristotelian points of view, one can discern
Iwo opposing views of man. For Plato the "mental or spiritual” side of human lite
was sharply separated from the body. He thought of mind as something which could
cxist before joining the body, but after becoming imprisoned in it, it attempts
strenuously to rc}ezlsc itsclf. Aristotle’s view provided a much more closely
integraled understanding ot the mind and the body, and defended a monistic idea. He
is still conéidered as the philosophical founding father of the school which thought
that cach person was a living human organism, which view however found no room

for any belief in personal immortality. 30 Rejecting the idea of a duality between the

26 John Burent, "Soul (Greek),” Encyclopedia of Religion and Ethics, ed. by Hastings e al. (New
York, 1955), Vol. 11, p. 741.

27 R. S. Reters & C.A. Mace, "Psychology", Encyclopedia of Philosophy, op. cit.. Vol. 7,p. 1.
28 Shaffer. Mind-Body Problem,” Erncyclopedia of Philosophy, Vol. 5, op. cit., p. 336.
29 John Burnet. "Soul (Greek),” Encyclopedia of Religion and Ethics, Vol. 11, op. cit., p. 74L.

30 Antony Flew, "lmmorality," Encyelopedia of Phifosophy, Vol. 4, op cit,, p. 146. & H. D. Lewis,
“History of Philosophy of Religion™ , Vol. 6, op. cit., p. 279.
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e soul and the body, Aristotle belicved that these two things were, in fact, two

elements of one S'Ll]:)SIﬂ.I'lCﬁ.3_1

31 ai-Fakhari & al-Jurr, Vol. 1, p. 67.



2.3. Historical background of Muslim philesophical psychology

Turning to the Islamic intellectual tradition , we are faced with a whole array
of ideas and schools of thought. During my preceding discussion, in this chapter
particularly, I make reference to a specific line of thought, namely, the eastern
school of Islamic philosophy. Islamic tradition includes both theological and
philosophical currents. The more Philosophically oriented schools themselves are
divided into eastern and western poles. Since the main goal of this thesis is to
comparc the Philosophical psychology of Mulla Sadra with Ibn Sina's, I have only
concentrated on the eastern branch of Islamic philosophy, rather than Islamic thought
as whole. Within this general area, also, I have not dealt with every philosopher
individually, but instead used representative tigures. Hence, the reader may sense a
certain bias toward the castern schools which only reflects the need to approach our
topic in the most appropriate and direct way possible. \

Having briefly alluded to philosophical psychology among Muslim
philosophers from its very early appearance, we must point out that these
philosophers were mostly influenced by Neo-Platonic ideas. But theirlaim was to
reveal the angelic and divine dimension of the human soul in light of the Aristotelian
psychological analysis of nafs (soul). Harran 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
Anstotle - 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 medification by the early Muslim philosophers, such as al-Kindi, al-Farabi

32 Shaykh Muhammad Igbal, The Development of Metaphysics in Persia (London, 1908), p. 24.



(258-339/872-950), and cven Ibn Sind (370-428/980-1037), and Ibn Miskawaih
(320-421/929-1029).33 |

Al-Kindt (185-252/801-866) was the first Muslim = pioncer in this field,
having introduced Neo-Platonic doctrines of ithe soul into the carliest Arabic
philosophy..He did so after he had revised "'Abd al-Masih al-Na'ima's translation of
the treatise, "The Theology of Aristotle ", which quotes and paraphrases Books 1V-VI
of the Enneads of Piotinus.

Both al-Kindi (185-260/798-872) and Thabit ibnt Qurrah (d. A.D. 901) wrote
treatises based on Neo-Platonic conceptions, and al-Firibi's student Yahyi ibn "Adi,
as well as Ab Sulayman al-Sijistani, al-Tawhidi, and, specifically Miskawayh cach,
in their own ways, adhered to Neo-Platonic doctrines. This mfluence was parsticularly
true in relation to emanationism, 34

Examining al-Kindi's writings about the soul, one hardly finds any elements
which truly belong to him. His writings instead reflect almost exclusively Greek
thought. In addition to his "Kitab al-Naifs", therc is a small cpistle cntitled as
"Kalimun Li al-Kindi Fi al-Nafs Mukhiasar Wajiz,” his second work on the soul.
These writings show that he was not really familiar with Aristotle's own idcas on the
soul, and what he instead attributes to him arc in fact passages from Plotinus'
writings particularly "Theology".

Defining the soul, he nonetheless sometimes follows Aristotie, considering it
as a perfection of the body which makes the body alive. Other times he pursues the
Plato-Pythagorean' idea which emphasizes movement and number in explaining the
nature of the soul. Regarding the eternity and createdness of the soul, he is not very
explicit. Hlowever, he believes that soul's relation to the body is such that soul needs

the body as a tool. But being substantially apart from the body, the sou! continues its

33 Calverley, op. cit., p. 258.
MrE Peters, Aristotle and The Arabs..., (New York University Press, 1968), p. 169,



life after the death.35 Preferring the idea of Plato because of its spirituality, which is
nearer to the spirit of Islamic thought, al-Kindi tends to be more platonic in his
explanation of the soul. Al-Farabi, like al-Kindi, had a flexible attitude toward
both Plato's and Aristotle's ideas concerning the sc;ul. His teacher in philosophy was
Yuhannd ibn Khailan, a Christian philosopher who belonged to the Alexandrian
school of philosophy and taught him in Baghdad after 295/890. Al-Farabi had also a
close relation with Abt Bishr Matta ibn Yinis (d. 329/940) who was one the great
figures of the Christian Peripatetic school of thought in Baghdad.

Consequently, one may say that al-Farabl was influenced mainly by the
Aristotelian school of Baghdad and also recent Alexandrian ideas in the 10th
century. 30 His interest included Plotinus' metaphysics, which he renewed and
distinguished from that of Proclus.37  Although he followed Aristotle in his
definition of the sdu[, and considered it as the first perfection (kamdlun awwal) of the
natural body (fism-f tabr7) or as the form of th_e body, he departed from 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-Farab1 does not follow Plato in his idea about the eternity of the soul. On the
contrary, he states, "We can neither believe that the soul existed before its
connection with the body -as Plato believed- nor adhere to the idea of transmission of

the soul into another body -as metempsychosists (ashab al-tanasukh) believed. 39

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

36 R, Walzer, af-Firabi, Firdbi Muasis-i Falsafah-i Isfami, translated by Reza Davarl (Tehran,
1977), p. 105.

37 bid, p. 113.

38 al-Fakhort & al-Jurr. op. cit., p. 420. He quotes from Farabi's Risalah Fr Ithbdt al-Mufarigat, p. 1,
and his' "Uyan al-Masail, p. 21.

39 al-Fakhari & al-Jurr, op. cit., Vol. 2, p. 421. quotes from al-Farabi, ' Uyin al-Masa'il , p. 21.
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Trying to show the roots of immortality or intelligibility of man's soul,
Muslim philosophers mainly followed Plotinus' theory of the cmanation of the
human soul. Accordingly, they belicved that the human soul emanates first Ilimugh
the Spirit of Intelligence, and then through the Universal Soul to which it belongs.
This theory became central to later Muslim mysticismn and  philosophical
psychology.40 Proposing the idea of the physical somchow coming into cxistence in
the soul, however, Sadr al-Din Shirazi represented a further advance on this doctrine.

It is interesting to add though that the thcory of the emanation reflecied a
distinctly philosophical tendency, different from the carlier non-philosophical
approach to the spirit (#if), which entailed something simply opposcd (o the body
(badan). Theologians (mutakallimiin) of both orthodox and heterodox inclination,
took a more or less material view of the soul. Trying to explain the soul’s relation o
the body, they expressed riffz (spirit) as a fine body (djism fatif) running through the
.body like water in green wood or fire in charcoal. Accordingly, the soul, like the
body, is a corporeal substance, the only difference being that the latter is "coarse”
(kathif), while the soul is "subtle, and fine" (fzr_tff).41 The doctrine which regards the
soul as a purely incorporeal substance consisting of the essential nature of man is
upheld only by few members of the school of theology. They mostly considered soul
as a corporeal substance or an accident of material substances.42

In sum, we can hardly give a complete picture of what was debated among
Muslim philosophers and theologians concerning the naturc of the soul. However, we

can give the Iist offered by al-Abiwardi (d. 966 A.D)} in his Rawdah al-Janin®3 A1

40 Calverley, op. cit., p. 257.
4} Macdonald, op. cit., p. 317,

42 T.J. De Boer, "Soul (Muslim)," Ency. of Religion and Ethics, ed. by 1, Hastings et al. (New York,
1955), Vol. 11, pp. 745-46.
43 Abn al-Hassan Ali Ibn Ahmad al-Abiwardi (d.966 A.H.), the author ol Rawdah al-fanin or

(Rawdat al-Jannit), one of the sources which has been used by Sadr al-Din al-Shirdzi fn al-Asfir
al-Arba’ah.



the end of his Rawdah, al-Abiwardi states that there are numerous and diverse ways
of understanding what is referred 0 by "ana” ( a term by which every one refer to
himself), namcly, nafs . Here are some of its meanings :

1. The majority of thcologians belicve that nafs (soul) is precisely the
observable structure we refer to as badan (body).

2. Nafs is identical to the fleshy heart located inside our body.

3. Nafs is our brain.

4. Al-Nazzam belicved that pafs was a collection of some indivisible
clements located in the heart.

5. Nafs consists. of the fundamental parts (al-a'dd’ al-asliyyaf) which are
produced from sperms.

6. Nafs is mizdj (a common quality which comes out of the combination of
all clements - Kaifiyyah mulashabihah yahsalu bimiizaj al- ‘andsir*4 outcome of all
physical tunctions performed by different parts of the body)

7. Nals is a jism-i fatif (a fine body) which runs through the body like water
through the rose.

8. Nafsis identical to water.

9. Nafs is fire (al-nar) or instinctive heat ( al~hardrah al-ghariziyyah).

10. Nafs is the breath (al-nafas).

11. Nafsis the Creator (bar7) - but He is above what unjust people claim.

12. Nafs consists of the four elements (2/-arkan al-arba ah), namely, water,

soil, fire, and air.

4 10 nis cxplanation of the term "muizay', al-Tihanawi states that according to philosophers it is a
common guality which emerges out of the combination, intermediary and interaction among various
clements. In this case every element sheds its own form and takes on a new one which is commeon to
all elements. See Mohammad 'A’la Ibn Ali al-Tihdnawi, Musi at Istilahat al-*Uliam al-Isiamiyyal,
al-Maraf b Kashshafu Istilzhat al-Funan (Beirut: Khayyat, 1966), Vol. 5, pp. 1318-1322.
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13. Nats is a species form (sdraf naw Tyyah) which subsists in the body and
is united with it.

14. Nafs is an incorporeal substance which cannot be cquated with the body
and does not have any corporcal characteristic - such as quantity (migdir). shape
(shakl), direction (jihat), place (ain), position (wad’) - but is related 10 the coarse
body (yism-i kathif) in such a way as to allow it 1o govemn that body and to
utilize it much like the govemnor does a city or the onc who loves does the beloved.
This idea has been accepted by Nasir al-Din al-Tas1, al-Raz1, and al-Ghazili and
some other theologians.45 Considering all 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 1t is worth mentioning that Baha' al-Din al-"Amili (al-Shaykh al-Bahai, 935-1031 A.D.) gives the
same list in his a/-Kashkdl. It seems that he quotes rom Abiwardl's Rawdah. See al-Kashkal, edited
by Tahir Ahmad al-Zawi (Dar Ihya' al-Kutub al-" Arabiyyah, 1961), vol. 2, p. 417. See Hasanzadah
Amuli, ‘Uydnu Masa'il al-Nafs, op. cit, pp. 122-23. And from the same author fuihdd-i Agil bi
ma g, 1sted., (Tehran: Intishardt-i Hikmat, 1984), p. 49. The latter quctes from Abiwardi's Rawdah
al-Janan.
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CHAPTER TWO

><< Main Structure >><

2.1 Psychology of Mulla Sadra and 1bn Sini (Characteristics)

Investigating the issue of the soul-body relationship in the works of Mulla
Sadra compared with those of Ibn Sina, we need firstly to gain a general perspective
of their respective appréaches to psychology. Such a perspective should help us 10
arrive at a more precise understanding of what cach has contributed in this arca and
their differences. Although psychology occupied a vital role in Ibn Sind’s school of
philosophy and his theories in this regard were of great importance in the history of
Islamic thought, some major differences nevertheless separate his psychological
doctrines from those of Mulla Sadra which appeared in the post-lbn Sind period.
These differences are significant even it we admit that Ibn Sna'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 (irfin).
And this transformation of fa/safah is rooted in the philosophical investigation of the

soul, or perhaps in the implications that psychological doctrines have yiclded for all

areas of philosophical inquiry.46

46 Robert E. Hall, "Some Relationships between Ibn Sind's Psychology, Other branches of His
Thought, and Islamic teachings," Journal for the History of Arabic Science ( Aleppo: University of
Aleppo, 1979), vol. 3, pp. 46-47.



Mulla Sadri and Ibn Sina differ from one another in that each established his
own type of school of philosophical psychology. While Ibn Sina, following Aristotle,
considered the science of the soul (¢ 7m al-pafs) as a part of natural philosophy, Mulla
Sadra placed it under metaphysics, complementary to the science of the origins of
the things.47 This specific metaphysical world view led him to view the universc as
an ordered whole. In this unified world view, he considered everything in terms of its
mgctaphysical origin. This might be also why he never reduced the human soul to a
collection of mental states or mental processes, as some modern psychologists have
done. Instcad, he traces the metaphysical roots of everything, establishing a doctrine

in terms of which he investigates metaphysical characteristics such as creation,

immateriality and imrrlortali'ty.48 Although Mulla Sadra put forth this new
l’nmmlaﬂon by emphasizing the physical origin of the soui, which would secem to be
a more properly discussed in natural philosophy, this position was due to the fact that
our philosopher believed that “ilm al-nafs 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 (hashr) of individual souls and bodies is concerned. 49 These goals would
be achievable if we considered the soul as a being which survives and leads us to
God both in its generation (Audiathj and its survival (baga)).

Ibn Sina in some 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 Seyyed Hossein Nasr, " Sadr a-Din Shirazi ( Mulla Sadrd )," A History of Muslim Philosophy,
cdited by M. M. Sharif (Pakistan, 1966}, Vol. 2, p. 953.

48 Muhammad “Abdul Haq, " The Psychology of Mulla Sadrd,” Journal of the Islamic Research .
Institute (Karachi, 1970), vol. 9, p. 173,

49 Mutla Sadril, Risdlah - 5f Asl, edited by Hossein Nasr (Tehran; Tehran University, 1979), p. 13.
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govemns it. Considering it as something which bears a relationship to matter and.
consequently, to movement, he takes the body to be an clement in the soul's
definition and says, following Aristotle, that the soul is the form or the first
perfection of the body™. In this sense, therefore, the most appropriate place for
discussing the soul is natural phllObOphy 51 Neverthefess in another attempt he
states that although the soul is the form or the first perfection of the natural body, it is
an mcorporeal substance which emanates from the world of intetlects 52

Rejecting Ibn Sina's apparent self-contradiction and moditying the
Aristotelian definition of the soul as well, Mulla Sadri states that when the soul

comes into existence it is nothing other than something which relates to the body and

will only change substantially when it passes through substantial motion.>} At the
same time, Sadra also mentions that my emphasis on the soul’s related mode of
existence at its early stage dose not imply Ibn Sind's idea that the soul is a rational
concept and not a substantive one.>* So there will not be any unknown substance for
the soul separated from its relation to the body at its carly existence. However, he

insists that no one is able to discover the soul's essence (dhai); all we can relate, in

50 Unlike the above mentioned argument, in his al-Risdlah al-Adhawiyyah FI Amr al-Madd Tbn Sini
emphasizes that the word ‘ana” which reflects the soul refers to something beyond the body or any
part of it. See al-Risdlah al-Adhawiyyah Fi Amr al-Ma'dd, cdited by Sulayman Dunya (Cairo, 1949),
pp. 94-95.

S Ybn Sina, Kitab al-Nafs Min Ajzd Kitab al-Shiff, edited by Fazlur Rahman ( London: Oxford
University, 1959), p. 10-11.

32 Tbn Sina, "Risdlah Fi al-Hudad," Tis‘ Rasa'il £ al-Hikmat wa al-TabiTyyat, edited by Hasan "Agi
(Beirut: Dar Qabis, 1986), pp. 69-70.

53 Sadr al-Din Muhammad al-Shirazl, al-Asfir al-Arba‘ah (Qum: Kitibfurashi-i Mustafawi, 1378
A. H), vol. 8, al-safar al-rabi, al-bab al-awwal, chapter 1, pp. 9-11.

54 Ibid., pp. 12-13, See also Fazlur Rahman, The Philosophy of Muild Sadri (Albany: State University
of New York, 1975), pp. 196-97. '



I'acl,r arc various facts about its facultics and the lower mental and intellectual levels
(quwi wa mandzilihd al-nafsiyyah wa al-"aqliyyah )55

Mulla Sadra also departs from Ibn Sind on some other psychological points,
such as the cternity and createdness of the soul, the immateriality (fajarrud) of the
imaginative ;:)owcr,ii'5 and the effective role of the soul in relation to  its faculties,
through which it exists in all its uniqueness (a/-pafs £ wahdatiha kufl al-quwa)>7 It
is nccessary to mention that cven though Mulla Sadra’s psychology covers a vaét
terrain, including the vegetative and animal souls, we have limited ourselves in this

study to the case of the human soul.

S5 Ibid., al-bib al-sidis, chapter 2, p. 310.

76 Going beyond Tbn Sind and other previous Muslim philosophers who followed Aristotle in
atiributing  immateriality only to universal intellect, Mulla Sadri asserted that the faculty of
imagination is also a given immortal and independent existent. Regarding this doctrine, he followed
certain Sufi and Hermetic teachings which established an opposite school of thought vis-i-vis the
Peripatetics. For more information refer to the M.A. dissertation writien by M. J. Zarean entitled as
Sensorv and Imaginary Perception according to Mulld Sadra, (Montreal: Institute of Islamic Studies,
1994.) .

57 Sayyid Abu al-Hasan Qazwini, "The Life of Sadr al-Muta'llihin Shirdzi and...," Yadnamah -i Mulla
Sadrd (Tehoan: Tehran University, 1340 A. H.), p. 4.



2.2. Terminology

Speaking of the soul and the mind, philosophers have traditionally propuosed
two basic orientations. Some belicve that mind and soul arc the same. others that
mind is a part of the soul. A third group proposcs that the mind and the soul are
entirely different and what, in fact, exists is mind characterized by intetlect and will.
While philosophers have insisted on the existence of the soul as something which
can survive after the death of the body independently or, better to say, without
corporeal body, modern defenders of the notion of the mind maintain the existence of

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

will. 38 According to the latter, the human mind is primarily the capacity to acquire
intellectual abilities. Therefore, it is a capaéity, not an activity. They argucd that
babies have minds even though they have not yet exhibited intellectual activitics. In
other words, infants possess a basic ability to acquire new abilitics. 59
Beyond these views, some have gone further to state that no satisfactory
account of our concept of the mind can be really offered. As Shaffer explains:
The only thing that we know of each person is a series of mental

changes, mental states, and mental processes. Because of the inability to
say what a mind is, many philosophers prefer to spcak not ol minds as

such, but simply of mental propertics or mental events.60
This line of thinking has been taken by many modem psychologists as the

very basis of their field.

58 Teichman, The Mind and the Soul, op. cit., pp. 1-2. Sce also Kenny, The Mctaphysics of Mind,
op. cit., p. 18.

59 Kenny, The Metaphysics of Mind, op. cit., p. 20.
60 Sharfer, " Mind-Body Problem," Encyclopedia of Philosophy, op. cit., p. 337.



Trying to definc rdf or nafs, some Muslim philosophers, on the other hand,
have stated thatl no one can obtain or know the cxact nature of /7 even if cne is sure
that there is, indecd, something like rﬁb.ﬁl

According to D.B. Macdonald, rih in Arabic is a primary noun which has
become broadly equivalent in meaning to the Latin spiritus, or "breath", "wind",
"spirit”. From one end, it may even be related back to the most primitive folklore
and, from the other cnd, it is closely linked, as in the Islamic use of the word "spirit,”
to the cntire history of phiiosophy. In the course of its journey between these two

cxtremes, the meaning of the term has been alternatively used in all theology and

philosophy, from metaphysics to  so-called supe:rstitions.62
In purcly philosophical tradition, soul or nafs is sometimes considered as a
form (xfrah) or perfection (kamdil) or power (gquwwah), implying the principle of
affections and acts (mabda’ al-athar wa al-af al). All these terms depend on certain
considerations. If we regard it as the source of actions and eftfects in relation to the
body, the soul is called guwwa.63 However, it could be the form of matter that
carries it or something which completes matter and causes it to be actualized.t
Switching to the technical meaning of the soul according to Ibn Sina's school of

thought, let us first present his point of view on the soul's definition. In a/-Najar it

61 Muhammad "Ali al-Faraql al-Tihdnawl, [st/zhar al-Funin' (Beirut: al-Mak:abah al-Islamiyyah,
19663, Vol. 3-4, p. 18.

62 p. B. Macdonald, " The Development of the Idea of Spirit in Islam,” Acta Orientalia (1931) ,
n. 307.

63 11 should be noticed that guwwah has different meanings in philosophical texts , but is used in the
above mentioned discussion referring to the soul as the source or basis of the action (mabd” al-athar
wa af-afal), . '

64 Mulia Sadrd, al-Asfir, vol. 8, op. cit., af-safar al-rabi’, al-bab al-awwal, chapter 1, pp. 7-9.
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scems that he simply accepts the Aristotelian definition of the soul®S and insists on
the intellectual aspects such as thinking, inference. and the perception of
universals. %6 He considers the soul as the first pertection (kamidfun awwal) of the
natural body. However, he departs from Aristotle when he emphasizes the difterence
between perféction and form. Perfection according to Aristotle is cqual to form
(saraf1). which cannot stand by itself, while Ibn S belicves that perfection and
form are not interchangeable. Each form is equal to perfection but cach perfection is
not a form. Using Aristotle’s metaphor of the ship's captain® to explain the |
difterence, Tbn Sina states that the captain is a kind of perfection for the ship but is
ndt its forrﬁ. In the case of the soul, too, we must state that a transcendent perfection
(Kamalun mufarig) is neither the form of miatter nor is it located in it.68

On closer examination, one may note a certain inconsistency in Ibn Sind's
words. On the one hand, he states that the soul is the first perfection of the body,
which necessitates admitting the idea of being form. For, "first perfection” 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 existents. No
one considers the captain as the "first perfection” of the ship. On the other hand, he
considers the soul as a transcendent perfection (kamalun mufirig), which is in fact

the final not the first perfection of the body. This excludes the proposed definition.

65 According to Aristotle, "soul is the first actuality (or the first entclechy) ol a natural body llélving
in il the capacity of life", See Aristotle, D¢ Anima, {(London: Oxford University, 1950, 1955),
translated by J. A. Smith under Ross editorship, Book II, 1, 412a.

66 Ibn Sina, al-Najat, edited by *Abd al-Rahman ‘Umayarah (Beirut: Dar al-Jail, 1992); vol. 2, p. 196.
67 Aristotle, De Anima, op. cit., Book 11, 1, 413a.

68 ibn Sina, al-Shifz’ (Qum: al-Najafi al-Mar'ashi pub, 1983), vol. 2, a/-Tabi Tyydt, al-fann al-sadis,
al-magdlaf al-'0la, p. 7.



Ibn Sina sometimes defines the soul by referring to its functions. In a/-Shifa,
he introduces the human soul as the source of nutrition, growth, sensation, motion,
and intcllection (masdar al-ghadhd, al-numuww, al-ihsas, al-harakah, wa
al-ta agqul). Thesc two said definitions arc Aristotelian.69 In another attempt, Ibn
Sina trics to combinc 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 perfection of the

natural body, it is an incorporeal substance which emanates from the world of
intellects. 70

Though Mulla Sadri quotes passages in his a/-Asfar indicating that according

to the philosophers, nafs is nothing other than what is related to the body’1 and
which functions as a source of intellectual acts and universal perceptions, in his
Matatih, he states that all definitions of the soul which ﬁe presented by them as
being essential definition are, in fact, nominal definitions (hadd bihasab-i al-ism)
because mafs is in its reality one of God's immaterial lights (ndrun min anwar-i Allzh
al-ma’nawiyyah).” In order to remove this ambiguity, Mulla Sadra 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, it would be

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

69 Aristotle. De Anima., op. cit., Book I1, 1, 412a.
70 1bn S, "Risalab f7 al-budad® Tis' Rasd'il f7 al-Hikmat wa aJ-Tabnyyar edited by Hasan ‘Asi
(Beirw: Dar Qibis, 1986), pp. 69-70.

71 Mulla Sadra, al-Asfir, vol. 8, op. cit., al-safar al-rabi, al-bab al-awwal, chapter 1, pp. 9-11.
72 Mulld Sadra. Mafatih al-Ghaib. commented by Mulla Ali Nuri, edited by Muhammad Kh"ajawi,
(Tchran, 1984), p. 514



the levels of its existence in relation to the body and refer to its accidents of
perception and motion (awdrid al-idrakivyah wa al-tahrikivyah).!3  Theretore,
philosophers usually define "mafs” as the first perfection (kamidlun awwal) of the
body. This definition simply reflects a kind of relation (idifith) existing between the
soul and the body, whereas the soul is indeed a substance (jawdharn). Tt is like when we
define a builder (barna’) as a person who constructs buildings, which defines him as
a builder not qua human being.74
One may note a kind of contradiction between this account and what he ofters

in his al-Asfar which clearly shows that Mulla Sadra considers the soul at its very
carly existence as something relating to the body without having any other
transcendent essence. />

Again, in an attgmpt to define nafs (soul), Mulla Sadra asserts that cach active
power (quwwah £i iliyyah) capable of causing different eftects is called nafs. This
definition refers to the soul as an active power. The soul's simple essence (dhariha
-al-basitah), on the other hand, has another definition which cannot be dealt with in
natural science, he says.76

In Mulla Sadra writings, one can barely tell that he exphcitly distinguishes
between nafs and rah. Although he often applics nafs to refer to that which is related

to the body, he also sometimes uses ri7f as an alternative. In his Mnelrﬂfyzifr, he uses

73 Ibid., p. 310.

74 Sadr al-Din Muhammad Ibn Ibrahim al-Shirazi (Mulla Sadrd), ai-Mabda' Wa al-Ma @d, edited by
Sayyid Jalal al-Din Ashtiyani {Tehran, 1976), pp. 232-33.

75 Mulla Sadra, al-Asfar, vol. 8, op. cit., al-safar al-ribi’, al-bab al-awwal, chapter 1, pp. 11-12.

76 fpid., p. 6.
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rizh to rcfer to something he calls rafs in other works.?! The Distinction is perhaps
clearcr when Mulla Sadra adds suffixes to the term ";ﬁ{) ", He distinguishes between
vaporous spirit (afl-rih al-bukhari) and immaterial spirit (a/-rdf al-mujarrad) in his
writings. The former, according to him, is a subtle, hot body (jism harr latify which 1s
made up of four tempers (akhlat arba af1) which carries perceptual powers and runs
in the body. The latter, on the other hand, has an incorporeal existence which can
only be known by perfect men through the intuition (bindrin ashraf min al- agl).
Al-rih al-bukhari could be investigated in natural science through experiment and

deduction with the view to maintaining body's health. A/-rdh al-mujarrad must be

known through intuition as a way of knowing God.78

There is one case in which Mulla Sadra maintains that rﬁlz and pafs are two
levels of the soul. Comparing the soul's levels to those of the Qur'an's meanings,
Muila Sadra enumerates seven degrees of existence for the soul. These degrees are
the following: nature (Zabi'ah), soul (nafs), intellect (‘agl), spirit (rih), secret (sirr),
hidden secret (khath), and the most hidden state (ak#A£3) which is that of perfect union

with God.79 According to this point of view, nafs and rizh are not two independent

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

77 Sadr al-Mut'allihin Shirazi, "Arshiyyah, edited and translated by Ghulam Husain Ahani (Isfahan:
Kitabfurishi-i Shahriyar, 1341 A. H.), p. 235. In the same page he uses the term "rif " to refer to the
highest level of the soul's development, and in another passage he uses the term to refer to the lowest
stage of the soul's existence which is related o the body and is interchangeable with the term "nafs”.
This synonymy is found in Sadra's discussion in his Tafsir af-Qurian al-Karim, edited by Muhammad
Kh *ajawi (Qum: Iniisharas-i Bidar, 1982), vol. 7, p. 58.

78 Mulla Sadrd, a/-Mabda' wa al-Ma'ad, op. cit,, pp. 250-54.

79 Mulla Sadrd, Tafsir al-Qurian al-Karim, op. cit, vol. 7, p. 23. See also Seyyed Hossein Nasr, "Sadr
al-Din Shirdzl" A History of Muslim Philosopfty, edited by M. M, Sharif (Karachi, 1983), vol. 2, pp.
955-56. Nasr here states that according to a famous hadith of the Prophet Muhammad, accepted by
Shi"as and Sunnis alike, the Qur'an has seven levels of meaning the last known only to God.



As we noticed one can hardly arrive at a clear understanding of the terms.
The whole terminological ambiguity is, of course, related (o the history of these
terms. There arc at least four different layers to be distinguished, and cach has its

own ambiguity:

a) Qur'anic application ( nafy, raf with very different meanings according (o

various contexts).
b) Mystical usage (basically as in the Qur'an).
¢) Medical meanings (#Zh may be used as referring to blood, hife, cte.).

d) philosophical notion (s means psyche, particularly rational soul <al-nafs

al-natigah.>



2.3. Mulla Sadri and duality of the soul and the body

Basic to any investigation of the soul-body rclationship is the idea that man
consists of two distinct things, namely, the soul and the body. Mulla Sadra and Ibn
Sina discussed this duality in similar ways, sometimes overlapping the discussion on
the immateriality of the soul. The evidence presented by Mulla Sadrd for the
distinction between the soul and the body may be categorized into two main groups.
He sometimes employs introspection as a way of helping the person to realize that
therc is somcthing other than his body. Ctherwise 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 all
individuals cxperience in all states. One can easily see that both Ibn Stna® and Mulla
Sadra assert the existence of this kind of knowledge about the self (dhar), whether in
sleep, drunkenness or unconsciousness. According to Mulla Sadra, even during
sleep, drunkenness (a/~sukr), and unconsciousness (a/-ighma) no one forgets himself.
Now, if the soul were nothing other than ecither the whole body or a part of it, it
would, In fact, be forgotten, for, we know that we sometimes forget our body in its
entirety or some part of it. Moreover, for most people, the internal parts of the body
-like the heart and brain- are known only through instruction (a/-f2 Zin7) or dissection

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

awarc. 81

80 1bn Sind, al-fsharat, op. cit., al-namat al-thlith, vol. 2, p. 320 & al-Shif#, op. cit., al-Tabr ‘J'yy.ir, '
al-fann al-sadis, al-maqilah al-'il3, al-fasl al-awwal, p. 13, & al-maqgalah al-khamisah, al-fasl al-sabr’,
pp- 225-26.

81 Mulla Sadra, al-Mabda’ wa al-Ma'd, op. cit., pp. 294-95. See also al-Shawahid al-Rubdbiyyah,
edited by Jalat al-Din Ashiiyani ( Mashhad, 1346 A H.), pp. 211, 212,



Trying to clarify the distinction between the soul and the body, bn Sind
offers an interesting argument which E. Gilson calls that of the "Flying Man/Hommce
Volant".#2 While his other arguments are mostly borrowed from the  previous
Peripatetics, this onc is put together by Ibn Snd himselt.83 lbn Sind in this
argument asks cach individual to go through introspection and to concentrate on
himselt by supposing that he is just created, equipped with a healthy intellect and
neither his body nor any part of it will attract his attention. In this state he forgets
everything but himself. This knowledge reflects something which is not his body. A
well-organized form of this argument is offered in Kitab al-Shita'84

In the third part (al-namat al-thilith) of his al-Isharat, Tbn Sind states that the
existence of the soul and its perception are sclf-evident and nced no proof. It is the
first and clearest knowledge that one can have .83 So, he starts to offer his proof in
order to draw our attention (fanbifi) and then comes to the conclusion that this kind
of knowledge cannot be achieved through any essential definition (fadd), description

(rasm1) or proot (burhzin).gﬁ As a final word, he adds:

82 E. Gilson, “Avicenne,” Archives D histoire Doctrinale et Littéraire, du Moyen age, T. IV, 1929, p.
41.

83 In Farabi's Kitab al-Jam® Baina Ra'yay al-Hakimain, 41h cd.(Beirul: Dar al-Mashrig, 1985), a
similar argument is attributed to Aristotle, although its real author was Plotinus in his Enncads through
the Theology. Plotinus applied introspection 10 draw attention to the soul, while the body and both its
external and internal parts are forgotten. According to this argument, il is impossible to know the soul
except when we unite with the intellectual world. See al-Farabi, Kb al-fam', op. cit., p. 109.

84 1bn Sina, al-Shifa’ al-TabiTyyat, al-fann al-sadis, al-magdifah al-0ld, al-fasf al-awwal, p. 13, &
al-magqalah al-khamisah, al-fasl al-sabi’, op. cit., pp. 225-26.

85 bn Sina, al-fsharat, vol. 2, op. cit., al-namat ai-thalith, p. 320.

86 b Sina al-Ishdrit, vol. 2, op. cit., al-namat al-thalith, p. 320.



Here T am and 1 know mysell even if I do not have any knowledge about
my hand or my fool or any other of bodily limb being internal or

external. 87

Since the idea of dualism provides the basis for any further discussion about
the soul-body relationship, Ibn Sina like his predecessors devoted much space in
order to deal properly with this issue. In one of his treatises devoted to the human
soul, he offers another argument, based on the knowledge that cach person 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 changeabie body. 88 One may suppose that both Ibn Sind and Mulld Sadra
have probably relied on this form of evidence, on introspection and knowledge by
presence, hoping to trigger an awareness of ourselves through a concentration on the
"sclf”, which happens to be beyond even of our mental forms. Following fbn Sina

and Mulla Sadrd, S. M. H. Tabataba'l says that we all have a permanent and correct

87 bn Sind, Kitib al-Nafs, edited by Fazlur Rahman, op. cit., p. 255.

88 1bn STnd, "Risdlah £ Ma'rifat al-Nafs al-Natigah,” 1bn Sing wa al-Nafs al-Bashariyyah, op. cit., p.
31, 1t should be added that the authenticity of this treatise strongly doubted by I. P. Michot in his book
La destinée de L'homme Selon Avicenne, p. XXIX-XX. However, the idea is attributed to him based
on his other writings. Prof. H. Landolt mentions that according to F. Razi this argument has been
initially dealt with by Ghazali with the conclusion that "essence of man" (fagigat-i adami) is not
identical with his body. See H. Landolt, Ghazaii and "Religionswissenschaft”, some notes on the
Mishikar d-Anwgr (Bern: Peter Long, 1991), p. 69, F. N, 205.

The idea of & 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. cit., p. 106. He quotes from Ibrahim Madkir, 57 al-Falsafah al-Islimiyyah, pp. 172 & 194. See also
al-Bair Nasry, op. cit., p. 18.



understanding of ourselves throughout the life, but we perhaps make a mistake when
we want to interpret or conceptualize i.39

According to M. T. Misbah Yazdi, It should be meationed that although the
self-knowledge may be acquired by each person who is able to concentrate on his
ego, it has different levels of lucidity which develops along with the development of
the soul itself. Therefore, in its initial appearance, it would be a.lnmsl unconscious or
possess a very low level of lucidify. Even afler years it may not be much clearer or,
at least, not clearly interpreted by the mind. Often it is mistaken for the body.
Whenever the soul becomes more perfect or acquires a higher level of immateriality,
self-knowledge becomes clearer, until it perceives itself as an entirely  transcendent
being. But this kind of knowledge is acquired only by a few pcople who have
reached the highest level of spiritual development. Most require othier types of
evidence before they can acquire self-conscious knowledge of themselves. 90

However, it remains unclear how we can be aware of oursclves in the cases of
unconsciousness, drunkenness or sleep. The assertion is conceivible only when we
are healthy and conscious.

Supporting Mulla Sadra's idea regarding the presence of sclf-knowledge cven

in the case of unconsciousness or drunkenness, Tabatabd'm states that what onc may

89 Sayyid Muhammad Husain Tabatabd'l, a/-Mizdn FI Tafsir al-Quridn (Tehran: Dar al-Kutub
al-Islamiyyah, 1970), vol. 6, p. 200. It must be cmphasized that this point had been specially
elaborated by Suhrawardi in his various writings. He insisted that since self-knowledge is a type of
direct knowledge, which is acquired without any mental intermediary, it will be absolutely true, Sce
Shihab al-Din Yahya ibn Habash ai-Suhrawardi, "K. al-Talwibat”, Majmdah fi al-Hikmah
al-Ilahiyyah, ed. H. Corbin (Istinbdl: matba'ah al-Ma'arif, 1945 ), vol. 1, pp. 70-72. & "Hikmal
al-Ishraq”, Mayh:ﬁhh i Mugannafit-i Shaykh-i {shrig , ed. H. Corbin, (Tehran: Institut Franco-Iranicen,
Académie Iranienne de Philosophie, 13315./1952), vol. 2, pp. 110-112.

90 Muhammad Tagi Misbah Yazdi, Amnizish-i Falsafah (Tchran: Sazman-i Tablighal-i Islami, 1989),
vol. 2, p. 154.



say after cach of thosc 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 it, but
he cannol say that he did not have any knowleﬁgc of himself when he was drunk or
uncoascious. We have heard of some people, who suffered {rom unconsciousness or
drunkenness, that they had experiences such as what we may have in our usual
dreams during slccp.91

In his al-Asfar, Mulla Sadri adduces more arguments which may be
cmégorized as samples of the second group. Here he follows Peripatetic tradition by
listing the soul's functions and analyzing their relation to the soul. The soul is said to
be an active power which causes various voluntary effects, such as intellect,
scnsation, motion, feeding, growth, reproduction. He argues that these kinds of
ctfect can neither be derived from matter nor from physical form, not even from the
whole body as a combination of matter and corporeal form. This is because matter,
on the one hand, 1s a pure receptivity (gabiliyvah mahdah) haviﬁg no function or
effect. Form, on the other hand, cannot be considered as a source of these effects,
since it is common to all bodies (ajsam), although we observe these effects
cmanating from some types of bodies. So, there must be another source beyond the

body, in order to explain those effects we see in some bodies. This source is what we
call the soul (7af5).92 The evidence here presented is similar to what Ibn Sina offers

t1 Kitab al-Shifi'93 and is borrowed from Plato and Aristotle.

91 Tabllabd'l, al-Mizin, vol. 6, p. 192.
92 Mulld Sadrd, al-Asfar, vol. 8, op. cit,, al-safar al-rabi’, al-bab al-awwal, chapter 1, p. 6.
93 {bn Sina, a-Shifii' op. cit., al-Tabiiyyar, al-fann al-sidis, al-maqalah al-'0la, al-fasi al-awwal, p. 5.



40 -

In his explanation concerning the distinction between the soul and the body,
Mulla Sadra sometimes refers to the capacity of the soul and the body to acquire
forms and to deal with them independently. Following Ibn Sind and Suhrawardi, he
maintains that the body can bear only one form or quality at a time; and, it it looscs a
quality, it cannot regain it without an external cause. But the soul can independently

preserve, remember and reproduce any intelligible form at any time. it is Hke a board

containing various sciences and knowledge of innumecrable 0bjcc15.94 He also
argues that man is capable of conceiving universals and intclligible forms which
cannot be formed in the body. This is because the body is infinitely divisible,
whereas an intelligible form is indivisible 93

Continuing his argument, Mulld Sadrid maintains that another evidence for the
duality of the soul and the body is their "opposite directions” in the process off
development. While continuous and intense intellectual activitics cventually lead the
body to weakness, which may end in death and dissolution, lhéy produce meutal
perfection and intellectual maturity. It is evident that it would be impossibic for the

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

same time. Therefore, the soul or the mind is something-other than the body.()6

94 Mulla Sadra, al-Shawahid za]-Rbbabfyyah. op. cit,, pp. 213, 214. See also Muhammad ~Abdul Hag,
" The Psychology of Mulld Sadrd," Journal of the Islamic Research Institutc (Karachi: 1970), vol. 9,
p.177.

95 Yahya ibn Habash Shihabaddin Suhrawardi, "Partu Nama”, Majmo ah™i Asir-i Farsi-i Shayih-i
Ishrag, Ed. S. H. Nasr (Tehran: Institul Franco-Iranien, Académic Iranicnne de Philosophice,
13485./1970).  vol. 3, .pp.- 24-25. See also Mulla Sadrd, al-Asfdr, op. cit., vol. 8, al-safar al-ribi,
al-bab af-sidis, chapter 1, pp. 260-64.

9 tbid, p. 295. Criticizing this evidence, Mulla Sadrd adds that what is, indecd, impossible is that
one cause creates both perfection and dissolution in the same thing and at the sume time. However,
one may think of the possibility of a cause which leads 1o the occurrence of perfection and dissolution
in one thing but at two different times or based on two different considerations.
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This is similar to what is offered in the classical argument in thé Peripatetic
tradition. They argue that intensive sensc-perception eventually weakens the body,
while intellectual activity brings the mind to maturity.¥’

In spite of his cagerness to prove a clear duality of the soul and the body,
Mulla Sadra attempts to show that an intimatc and metaphysical link exists between
themm. 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 (martabah) of hardness and heaviness for that
being, whercas the soul constitutes a degree of lightnéss 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 sccret, Mulld Sadra nevertheless
gives an example. He states that just as the material of the wick gets ready to accept
firc and then gradually becomes red and bright until it becomes luminous and

burning, so the human sperm gets physically ready to accept the rational soul, which

is a spark from heaven and then develops until it unites with the active intellect.98
As we shall see, Mulla Sadra attempts to demonstrate that although the soul is an
immaterial being , and quite distinct from the body, its creation is based on a

corporeal origination.

97 Aristotle, De Anima, op. cit., Book 111, 3, 429a, line 30 & 429b, line 4.

98 Mulld Sadra. af-Waridir al-Qaibiyyathr Fi Ma'rifat al-Rubibiyyah, edited by Ahmad Shafi'tha
{Tehran; Iranian Academy of Philosophy, 1979), pp. 83-86. See also al-Asfar, vol. 8, op. cit., al-safar
ai-r3bi’, al-bab al-thalith, chapter 13, p. 148,



2.4. Soul-Body Relationship

In the previous section, {NC investigated whether or not there was something
incorporeal beside the body, considering what Mulla Sadrii and Ibn Sind have put
forward in this regard. In the present section, we will first deal with the issuc whether
the soul has an eternal pre-existence (gadim), or whether it is created in time ¢ fiddith)
Just like the body. It it is said to be a created existence, one may ask again whether
the soul joins the body as a physical thing, which then changes into an incorporeal
existent, or it joins the body as a created but incorporeal thing. We must deal with
these issues before we can determine what were the basic philosophical lfoundations
of soul-body relationship in the psychology of Mulld Sadra.

By way of an introduction into these questions, we may brictly consider o
classification of all the doctrines concerning the soul's etemity and crcatedness into
four groups, which has been proposed by the 19th century philosopher and mystic
Mulla Hadi Sabzawari.

According to his classification, a group of thcologians held the idea that the
soul is always corporeal (jismdni) both in its createdness (fudith) and its persistence
(baga’). Peripatetics (Mashsha'in), the second group, took the opposite stand stating
that the soul is immaterial in both its createdness and immortality (fudiath wa bagi).
But this immateriality belongs only to its essence, since it needs to be united with the
body in order to perform its functions ﬁnd to perfect itself. Connection with the
body, they assert, is in the form of a relation (za a/fug) not imprint (intiba’), $0 that

the soul is immaterial even when it relates to the body. The third group consists of



mystics,” Tollowed by Mulla Sadra, who maintained that the soul is physical only in
its createdness, but changes gradually into immaterial quiddity after it has been
crealed in the body. The fourth group took a view 0pp05ite to Mulla Sadra's, stating
that some souis were immaterial upon creation and were related to the body, but -
became corporcal after they joined with the body.  Metempsychosists (ashdb
al-tandsukh) hold that when the soul relates to the body, it will be deeply affected by
the body. They also say that through its relation to the body, the soul becomes
corporeal (jismani), not the body (ism) itself, because there is a big ditference
between being corporeal (jismani) and being a body (jism). Even though Sabziwari
concurred in general with Mulla Sadra, it seems that he tended to believe in the idea
of the fourth group, adding further that this is what all investigators believed in
u,.-m shai'un yaqlu biti al-kull min ahi al-tahqiq). 100

According to Mulld Sadra, the debate on the eternity and createdness of the

soul gocs back to Plato and Aristotle’s period. Plato upheld the idea of its etemnity,

whereas  Aristotle believed in its createdness.101 He himself refutes the idea of
cternity with a number of arguments. For example, he declares that it is impossible
for the soul to be cternal, since then it must pre-exist either in form of the soul or the

intellect ( i?q!). If it pre-exists in the form of the soul, it must be inactive (2 21_1‘_!&[)

99 By myslics he probably means 1bn ‘Arabi and Rtimi and all who followed their achool of thought.
As an example Sabzawari cites a poem from al-Shaykh Farid al-Din ‘Attar:
Corgh 3 Sa3 0> 0p 4 3 e el 3 uSpan R 390 G0 3

In this line "Atiar considers the body as an organ for the soul and the soul as a part of the whole.
100 Amuir Shaykh Muhammad Taqi, Durar af-Fawdid, Taligat ‘ali Sharh al-Manzimah i
al-Sabzawdri (Tehran: Markaz Nashr al-Kitab, 1378/}, pp. 342-44,
Su., also Hasanzadah *Amult,  Uygnug Masa il ai- Nafs (Tehran: Intishariit-i Amir Kabir, 1371s. /1992),

229, He guotes from Sabzawari, Ta figdt ‘Alz Ghurar al-Fara'id, af—tab al-hajari al-a 13 (al-tab’
.d—n.:.s:rr) p. 298.

101 Mula Sadra, Mafiftih al-Ghaib, Commented by Mulla Ali Nuri (Tehran, 1984), p. 536.
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waiting to connect to a body.102 If it rather pre-exists as an iniellect, how can it bear
any new accident when it is actual. without having any potentiality. 103 The
problem, according to Mulla Sadra, starts when we believe that the soul pre-exists in
the same manner as it is related to the body. The soul before joining with the body
would be a pure immaterial and actual existent which possesses  immediately all it
can attain. Therefore, it would have no potentiality to be actualized in cooperation
with the body. If it is an eternal and thus perfect being, how is it possible for a
perfect being to become contaminated by corporeal powers and instfumcnls which
are vegetative or animal and imperfect?! 104

The other problem is that of plurality. Here, he just maintains that the pure
immaterial thing cannot be more than one, since it does not have any individuating
matter. Like Ibn Sinal03 , Mulld Sadrd argues that if the soul 'cxislcd bgl’urc the
body, then there would have to be either a plurality of souls or one soul. A plurality

of souls is impossible. For in their prior existence these souls are immaterial and

since maiter is the individuating principle, these souls cannot be many. 106 But the

102 1 45 noteworthy that the soul philosophically refers to something which is related to the body in
order to govern it. So, if it pre-exists without dealing with the body, it will be inactive (muw agtal). See
Mulla Sadra, al-Asfir, vol. 8, op. cit., al-safar al-rabi, al-bab al-sabi’, chapter 2, p. 332.

103 Mulla Sadra, al-Mabda' wa al-Ma'id, op. cit., p. 313. See also al-Shawihid, op. cil., p. 233.

104 Mulia Sadra, al-Astar, vol. 8, op. cit., al-safar al-rabi’, al-bab al-sabi , chapter 2, pp. 330-31.

105 1bn Sina, al-Risalah al-Adhawiyyah T Amr al-Ma dd, edited by Sulayman Dunya (Cairo, 1949),
p. 88-91. & Ibn Sina, Ahwa a/-Nafs, edited by F. Ahwiini (Cairo, 1952), pp. 96-97. Sce also Michael
E. Marmura, "Avicenna and the Problem of the Infinite Number of Souls”, Mediacval Studics,
(Toronto: Pontifical Institute Of Mediaeval Studies, 1960), vol. 22, p. 234.

106 Reéfuting the idea of plurality, Mulla Sadrd argues that plurality derives cither from form
(al-sirat) or from matter (al-middah), or from the agenmt (ai-fZ4l), or from the final goal
(al-ghéyah)None of these possibilitiey pertain to the ex3tence of the soul before joining with a body.
The soul's form is its essence, which is one and not many. [is 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 individual like Ali would be identical with the soul of an individual like Hasan.
This is absurd. Nor can it become many after having been one, for the soui 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 to the body is impossible. The soul
cannot exist betore the body but must exist with body. Mulla Sadra also insists that if
wc believe that the soul is an eiemal and immaterial substance, we must also belicve
that a material being came out of the combination of an immaterial and a material

thing. It wouid also be absurd. In his a/-Asfarhe argues :

The soul is the entelechy (completion, ¢(amdm) of the body, [which
means that] a perfect corporeal species comes out of the connection of
the bodily matter and the soul. But it is impossible (to see) a natura!
malcrial species cmerges from the connection of a material and an
immaterial being. Then, if the consequent is wasted, the antecedent is
wasted, too. Accordingly it is clear that as far as the soul's individual
cxistence is concerned, its association with the body and its disposal in
it is an essential affair for the soul (amrun dbatiyyun lahi). Hence, the
“soul's relation to the body is its constituting differentia (mugawwimah
1aha). However, it does not imply that the soul is a type +f correlation
(min bab al-mudaf) or it is out of the definition of substantiality (hadd
al-jawhariyyah). Rather it implies that the soul is out of the definition of
intellectuality (hadd al- aqliyyah).

So, the soul must be a material form in its initial existence as it becomes
associated with the body. This is the point, as we shall see, at which Mulla Sadra
departs from Ibn Sina 's position and proposes that being a material form and relating

to the body is essential for the soul. Therefore, the soul cannot possess first its own

goal is in God, who is undoubtedly one. So in this fashion there will be no justification for plurality.
See al-Mabda’ wa al-Ma 3d, op. cit., pp. 310-11. '
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immaterial essence, and then relate to the body. In its early existence, the soul must
be a physical form, because it joins matter in order to actualize it'Y7 . it should thus be
consistent with the quiddity of matter, which is the same as its form. So, when
matter-1s corporeal, its form also must be corporeal. Howcever, this form has the
capacity of becoming an inteilectual form. 108

Although Mulla Sadra makes serious etforts to retute the idea of cternity of
the soul, he adds that what he is seeking to refute is the cternity of the soul's
existence before the body, as a proper and independent existence when it joins‘wiih
the body. The soul has another type of existence, God's knowledge, and is as cternal
as His knowledge is eternal. 109 The only reasonable possibility of existence 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 doctrine, he
says, may be what Plato (or more precisely Neo-Platonists) and his predecessors had
intended by the divine archetypes (al-muthul al-flihiyyah) or intellectual forms
(al-suwar al- agliyyah)!10 This kind of existence, he says, docs not have any
problematic consequences and is a quite basic of Imamiyyah philosophers. 11 Since

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

107 Based on Aristotelian theory of form-matter, actuality of all corporeal beings is due Lo their form.
Since the soul is also form of the body, it actualizes the body.

108 Mulla Sadra, al-Asfar (al-Hikmah al-Muta 3liyah FI al-Asfir al- Agliyyah al-‘Arba‘ah), (Beirut:
Dar Thya' al-Turith al-‘Arabi, 1990Y, vol. 3, al-safar al-awwal, af-marbalah al’shirah, chapter 8,

pp- 330-31. See also “Arshiyyah, p. 241. It is worth mentioning that the book a/-Asf#r is entitled in its
new edition as al-Hikmah al- Muta aliyah FT al-Asfir al-‘Aqliyyah al-'Arba ah. However the editions

“are the same.

109 Mulla Sadra, Mafitih al-Ghaib, op. cit., . 536.
110 Mulla Sadri, al-Asfar, vol. 8, op. cit., al-safar al-rabi’, al-bab al-sibi’, chapter 2, pp. 331-32.
111 Muna Sadra, ‘ Arshiyyah, op. cit., p. 239.
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its cause before the body as its cause does. So when the cause exists, it contains the
perfection of its ctfects.

One may, however, argue that this type of being is not the soul as such. It is
indeed its cause (active intellect or any other immaterial cause) and its immediate
perfection. What depends on the body does not have this form of existence. When
the soul cmanates from its cause in order to acquire new kinds of perfection, it relates

to the body as the soul which is distinguishable from its cause. One can ecasily

distinguish between these two types of levels of existence.112  Under one
consideration, the soul has a separate or incorporeal existence (a/-wujid al-mufarigi),
but under another it is a relative existence (al-wuyid al-ta allugi). ! 13

One harsh attack could be addressed to both Mulld Sadra, who upheld a
particular type of eternity, and -all who believed in the soul's eternity as such. If the
soul cxisted before the body through a separate existence, why does 1t become related
to the body and appear in a lower mode of existence? On this question, Mulla Sadra
quotes from Shaykh al-Ishraq in his Hikmat al-Ishrag 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 can imagine any change which might occur in the
world of immateriality. In addition, one may ask what justifies the relation of a soul
to a particular body. Why does a soul become related to this body but not to

another?1t4

112 Mulla Sadra, al-Astir, vol. 8, op. cit., al-safar al-rabi’ al-bab al-sabi’, chapter 3, pp. 346-47.
LE3 1pid., p. 366.
114 1pid., p. 353.
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Explaining the soul's emanation from the rcalm of intellects, Mulla Sadra
states that what may be said about the connection of the soul to the active intellect
after death can also be asserted about the cmanation of the soul. It is also worth
mentioning, he says, that even though the soul has a higher type of existence when it
1s in the intellectual realm, there still remains some goodness (&haindf) and

perfections which can be acquired only when the soul become associated io the

body.115 Moreover, Mulla Sadri can answer that the emanation of the soul from is
cause is not, in fact, a change. There is neither increase nor decrease in the case of
emanation.}16 It may be argued that it "existent” beings in the  intellectual realm
are purely perfect beings then why should they seck to acquire new perfections.
However, it may be proposed that they are perfect beings in terms of the perfections
of that realm, There may remain other perfections which could be attainable only by
entering into a new world using the body.

But Mulla Sadra still has to respond to some further questions concerning his
theory about the eternity of the soul. According to him, the cternity of the soul is its
presence before its cause. So, what indeed is etemal 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 are equal to the intellects themselves? Mulld
Sadra 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 connection. If Mulla Sadra believes that unification of the soul with

115 1bid., pp. 353-55 & 358-59.
V16 1bid, 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 (‘ain al-rabf) between the causc
and cffect, one can say that the latter always exists  ¢ven when the sou} becomes
rclated to the body and is limited neither to a particular realm nor to any kind of
soul. All souls being cither devilish (shaitani) or godly (rahmani) must be related to
their cause. But Mulla Sadra statcs that only divine souls can be related to the active
intelicct. Moreover, it would be reasonable if, after death, the soul changes into an
independent intellect like its causc. But if it unites with its cause, it would be like its
cxistence before the body. In this case, the creation of the soul must be meaningless.
Whereas the intellects ( ugid) before and after the relation to the body are permanent,
the souls are created with the body and will be corrupted by it. In conclusion, the
soul may exist before 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 crecatedness of the soul

Tumning to the issuc of the soul's crcatcdness, Mulli Sadri tivst of all tries 1o
establish a new doctrine which is completely different from that of 1bn Sini. Unlike
Ibn Sina, who considered the soul to be an incorporeal being as it enters into relation
with the body, Mulla Sadra emphasizes that the soul at that point is nothing but an
associated form which has no other essence except the fact that it relates 10 the
body.!"” So, this relation is not something additional to its cssence but is s very
essence. However, it does not mean that the soul is an accident ( ard) belonging (o
the category of relation (sdafah), but rather that it is not an incorporeal inteileet when
it énters into relation with the body. If it were an accident it would be in need of its
matter, while as a form it produces its own matter in order to be actualized and (o
acquire new perfections through substantial motion.! I8

If it is asserted that the soul connects with the bady as an incorporeal thing, it

must be asked how two completely difterent things can be related in order so as to

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. In order to account for the relation of a soul to 1_hj_ﬁ
body but not to another, Ibn Sina maintained that, although souls are independent in
their essence, they cannot be transformed from one body to unother because cach

soul is devoted to a particular body . There is, of course, a rcason for this specilic

117 Mulla Sadra, al-Asfir, vol. 8, op. cit., al-safar al-rabi’. al-bab al-awwal, chapler 1, pp. 11-13,
U8 rpig,
119 Hasanzadah Amuli, ¢ Uyitn Mdasa 'l al-Nafs, op. cit., p. 227,
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relation which we do not know.120 IBn Sina clearly states that souls are
incorporcal, simple intcllects which are created when bodies come into
existence. 121 The first line of his Qasidah also reflects his and the Platonic view of
a realm in which souls exist independently, and subsequently becoming related to
bodies.122 It is difficult to summarize Ibn Sina's ideas on the etemnity or the
createdness of the soul, because of their variety. Following Platonic doctrine, he
somclime states: "Soul is a spiritual substance which stands by itself (ga7mun
bidhatihi). 123 Similarly he says: "Soul's substance does not need to be related to
the body and whenever it is it becomes weak". 124 Elsewhere, opposite to this, he
adhercs to Aristotle’s position and maintains: "Human soul is not something

incorporeal standing by itself, but is created when the body comes into

120 1bn Sina, al-Ta Irgat, edited by ‘Abd al-Rahman Badawi (Tehran: Maktab al-I'lam al-Islami,
1984), p. 65.
(20 \bn Sina, ak-Shifa, al-fizhiyyat (Qum: Intishardt-i Kitabkhanah'-i Ayat Allah al-Mar'ashi
al-Najafl, 1983), vol. 4, p. 408.
122L-._'_;J/.-/:.;Lyr_;,.'_.-)) AV ol e A L

11 shows that Tbn Sind believed that soul pre-existed in an exalted realm and then came down
1o refate to the body. See Khulaif, Jbn Sind Wa Madhabuhit fi al-Nafs, op. cit., p. 137-40. The main
problem, however, is that some scholars like Ahmad Amin and Ahmad Fu'ad al-'Ahwani stated that
this Qagidafr cannot be attributed to Ibn Sinda. Not only the literal style of the Qasidafbut also the idea
ol cternity of the soul which is taken from the first line of this Qasidah controdicts what Ibn Sina
basically believes in, See Ahmad Amin, "Ainiyyah Ibn Sinad", Maja/lh al-Thigafah, 691 (March,
1952), p. 27. Sec also Ahwal al-Nafs, Risalah Fi al-Nafs Wa Baga'iha Wa Ma adiha, edited by
Ahmad Fu'ad al-Ahwini (Cairo, 1952), p. 34.

123 Yon Sind, ai-Ishardt, vol. 2, op. cit., al-namat al-thalith, pp. 321-332.

124 Ybn Swa, "Risalah FT Ma'rifah al-Nasf al-Natigah," Ibn Sind wa al-Nafs al-bashriyyah, al-Bair
Nasri, op. cit., p. 33. Although J. Qanawall in his Muallafit fbn Sina considered this Risa/afh as one of
lbn Sind's writings, there are some serious doubts regarding its attribution to Ibn Sina. Osman Ergin
quoted scholars who attributed this Ris#/af to Nu'man al-Din Kharazmi or al-Quib al-Shirazi or Sadr
al-Din al-Qunawi, J, Michot also opts for a post-Avicennan origin rather than atiribute the Ris#flah to
Ibn Sind. See J. Qanawati, Mu allafar Ibn Sind" (Cairo: Dar al-Ma'arif, 1930), 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.125 But he departs from Aristotle when he states that when the matter
appropriate for usc is created, one of the active intellects creates a particular
soul.126 Uniting Plato's and Aristotle’s theories on this point, he declares @ " Soul is
both a substance and a form. It is substance in its cssence but form in accerdance
with its relation to the body".127

As these passages show, lbn Sind always distinguished between the soul's
essence and its position as a form which utilizes the body.

Mulla Sadrd, however, insists that what is cternal is not the soul, because
even in its essence the soul is nothing other than a corporcal form created in the
body. According to Mulld Sadra the error of those who believe in the ctemity of the
soul is the supposition that the soul, as an independent being, exists before the body
and then enters into relation with the body. This relation, according to them, is an
accident for the soul, after it has existed independently. But the soul, according to
him, is something essentially related to the body and will vanish as a related being
when the body is destroyed. The soul is first a natural form (sdrah fabiiyyah) and
afterwards becomes an intellectual being.128 Accordingly, the soul (nafs) qua the
soul is nothing other than a related being unless it beccomes an incorporcal,

independent being like the intellect to which, however, the term soul can no longer

be applied.

125 Ybn Sind, Kitab al-Nafs, edited by Fazlur Rahman, op. cit., pp. 223-24.

126 1bn Sina, al-Najah, op. cit., vol. 2, p. 36.

127 1on Sind, Kitab al-Nafs, ed. by Fazlur Rahman, op. cit., pp. 6-7.

128 Munla Sadra, al-Asfir, vol. 8, op. cit., al-safar al-ribi’, al-bab al-sabi’, chapter three, p. 376.
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Emphasizing the corporcal origination of the soul, Mulla Sadra points out that
if we belicve that the soul was an indivisible being in cssence before its attachment
to the body, problems arise. First, we should note that a simple being cannot be
created, since it does not have receptive matter. Secondly, if the soul is an
incorporcal being in essence, how docs it become related to the body.and influenced
by it. It is impossiblc for an immaterial being in this sense 1o be affected by a
malerial being. Morcover, no one can tind a way for a simple being to become many
when it s related to the bodies.!? According to this doctrine the soul will be the

sume quiddity from its initial carly creation to the end of its development through use

of the body. Its essence is unchzingeuble throughaut this process of developn'm‘,nt.130

In af-Shawdihid and al-Mabda' Sadri offers another reason for the necessity
of bodily createdness of the soul. He points out that if the soul were immaterial, then it
could not bear any external alccidenl { arid gharib ) [like entering the corporeal world].
Beeause it is clear that acquiring any accident requires preparedness (isti dad) and
polcnli;:llily {guwwah), which are the characteristics of a purely potential thing in need of a
lorm Lo be actualized. This must, in chl, be a bodily matter (al-hayidla al-jirmanivyah),
which is associated with the soul cven though we had supposed that the soul was
immaterial and separated {rom any matter. Therefore, prei'\?gtislggcn of the soul [as an

immaterial being | necessitates its association with the body [as its matter]. And this is

129 1t nmust be mentioned that these reasons are similsr-to those of Ibn Sind’s which he offered 1o
refute the doctrine of pre-existence of the soul. Howe . 2r, Mulld Sadrd departs from Ibn Sind in
establishing his theory regarding the corporeal createdness (al-fudith al- jismani) of the soul.

o 30 sbid, p. 344, According to Mulld Sadra. the soul travels through substantial motion and acquires

new levels of existence and, when it reaches the point of separation from the body, it can be in another
specy than that of a human being.



what logically called "reductio ad absurduwm or indirect prool™ [&huff (i.c., reaching an

opposite conclusion to our assumpliun)].ml

In claboration, Mulld Sadrd declares that createdness is always equivalent 1o
being physical. This is because any kind of change or nuwcmcﬁl requIres
potentiality, which is the very characteristic of corporcal matter. Therefore, the
immaterial createdness of the soul can never be asserted. He who advocates the
createdness of the soul should also advocate its corpo.rc;llily. 132

Despite his emphasis on the corporcality of the soul in its carly existence,
Mulld Sadra maintains that the human soul at the point of creation (hudit is the
highest being of sensible world (‘2/am a]-m;lbk;?ﬁs;ﬂ), but the lowest of the spiritual
world (‘alam al-rapaniyyah).133 It means that cven though the soul at this level is a
material form, it is the most appropriate being to become immaterial. Being double-
natured, the human soul brought Mulld Sadra to the conclusion that in the ussdrlion
both that the human soul is merely material and that it is absqlulcly immalcerial, its
true idehtity is overlooked.134

In explanation of the tirst step of the soul-body relationship, Mulld Sadra says
that in so far as the soul is originally a corporeal form for the appropriiﬁc body, the
body is its material cause (' ilfah middivyah) or reccptive cause (‘illah gabiliyyah) tor

its existence with the body not for its essence in itself. It means that the soul will not

131 Mulla Sadra, al-Shawahid, op. cit., p. 221. & al-Mabda’ wa al-Ma'dd, op. cit., p. 310.
132 Mulla Sadra, Mafatih al-Ghaib, op. cit., p. 536. '

133 Mulia Sadra, * Arshiyyah, op. cit., p. 242,

134 Mulla Sadra, al-Shawahid, op. cit., p. 196.



be created until an appropriate body has previously been created. This relation
continues until the soul becomes independent. In sum, the cfficient cause (‘itlah
3 iliyyah) of the soul is the active intellect, but only when there is an appropriate

body. 135

135 Mulla Sadra. 2/-Mabda' wa al-Ma'ad. op. cit., pp. 313-16. It must be mentioned that during his
explanation of the soul-body relationship, Mulla Sadrd considers the soul as a corporeal form when it
is related to the body. But in respect of its substance, the soul is undoubtedly incorporeal. Similarly,
the body s the corporeal or receptive cause of the soul in so far as the latter is related to the bedy. Iis

essence, however, is beyond any relationship to the corporeal world. See Mulla Sadrd, al-Mabda' wa
al-Madd,  op. cit, pp. 314-15. ...



2.6. Philosophical foﬁndation of bodily createdness of the soul

Iﬁ his cffort to establish his transcendent "theosophy” and systematizing a
new philosophical foundation, Mulld Sadra was influcnced by ditferent schools ol
thought. He probably adopted the hylomorphisim of the Peripaictics, the gradation of
being and the divine archetypes from the Hluminationists ([fsArigiin). Maorcover,
being attracted by Ibn al-'ArabT's school of thought, he derived new principles, such
as the continual becoming of the substance of the world, and the oncness of being
(wafidat al-wujiad). In the systematized form in which they appear in the works of
Mulla Sadra, these principles find little or no paralicl in any previous school of
philosophy. 136

As previously mentioned, Mulla Sadra based his thcory of the corporead
createdness of the soul and its development on two main principles. These are
substantial motion (al-harakah al-jawharivyah) and ambiguous hicrarchy ol existence
(al-tashkik {1 maratib al-wujad). He believes that the soul is a single rcality but
which is not fixed in any particular Ilevel of existence. It moves through suhstanliu!
motion and appears at various levels.!3” These levels are indeed different modes of

its single existence.!*® As Nasr quotes from Mulla Sadra, the soui firstly appears as

136 Nasr, "Sadr al-Din al-Shirazi (Mulla Sadra)," A History of Musiim philosophy, op. cit., p. 940.
137 Muna Sadra, a/-Asfir, vol. 8, op. cit., al-safar al-rabi’, al-bab al-sabi’, chapler three, p. 343.

138 Needless to say that Mulls Sadra sometimes refers to the levels of the soul’s existence as different
kinds of existence. In his al-Mabda’ wa al-Ma dd he distinguishes between related mode of the soul’s
existence and its separate existence. Theses modes of existence are various appearances of a single
moving being which passes through different realms. See Mulla Sadra, ali-Mabda’ wa al-Ma'dd, op.
oit, p. 315. And al-Asfar, vol. 8, al-safar al-rabi | al-bab al-sabi’, chapter 5, pp. 343, 346, 378.



the body and then changes from within without there being any effusion from the

heavenly souls or the active intettect. 139

One should be careful in understanding the cxact meaning of Mulla Sadra's
idea concerning substantial development of the soul. In al-Asfar, there are passages
which indicate his preference for the idea of effusion. For instance, when he w_ah!s to

cxplain the soul's development, he starts with this statement:

A scries ol consecutive, substantial perfections (kamaldt muta agibah
Jawhariyyah) was effused from the active source (a/-mabda’ al-fa"al).
This scries starts from mineral form, then vegetative form, animal
substance and so on. In this way, substantial development occurs in the
existence of substantial forms (wagaa al-ishtidad ff al-wujid al-sari
al-fawhari) until the complete transcendence from matter takes
placc.140

In combination, his two ideas of substantial motion and the idea of effusion
are not‘ contradictory. It is teasonable to say that effusion occurs when matter
undergoes  substantial motioh to the point of acquiring a particular level of
potentiality. In other words, substantial moticn is an essential condition for acquiring
new forms. This doctrine seems inconsistent with the ot.her idea which emphasizes-
only the necessity of effﬁsion without considering the substantial motion. Nasr
himself quotes another passage from Mulla Sadrz‘t'§ Jkesir al-"Arifin which indicates
the necessity of emanation of the soul through its developmental processes.

According to this passage the soul develops through the course of becoming but the

139 1y, pp. 953-54. In pzige 954 at footnote no. 57 Nasr says: "The view of Mulld Sadra regarding
the growth and perfection of the soul resembles the alchemical view in which the power to reach
perfection is considered te-lie within matter itself and not cutside it.”

M0 Mulia Sadra, alAsfar. vol. 9. al-juz’ al-thinf min al-safar al-rabi’ al-bab al-thalith, al-fasi
ad-thalith ashar, p. 147.



trend and its various levels of develonment are marked by the active intellects who
distinguish one species trom anpther. 141

There remains another quesiion pertaining to Mulld Sadrd's advocacy of the
developinent of form. One may legitimately ask, it man is composed of form and
matter, why does substantial motion occur only in forms and not in matters. More
precisely, If form cannot be separated from matter, why does matter not [ollow form
in becoming immaterial? It is also worth mentioning that matter in its second level,
which is not called primary matter (al-haydia al-'df3), has its own actuality and is not
a mere potentiality.

In his discussion of Mulld Sadra's doctrihe concerning substantial motion,
Tabataba'il42 states in an interesting passage, that according to his thecosophy, the
whole of existence can be divided into two main categorics, namely, actual and
potential beings. These two types of beings arc equivalent to flowing (sayyi) and
stable (z4abit) beings. Corporeal existents are affected by the principle of movement
or, better to say, have the potential to move. Incorporeal beings, on the other hand,
are stable because they lack any potentiality for change. Like a very wide stream, the
corporeal world- including all its elements, both accidents and substances -moves in

order to acquire new modes of entity. This process of change is s¢ dominant that

141 Nasr, Sudr al-Din al-Shirazi (Mulla Sadra), op. cit., p. 995. He quotes from Mulla-Sadra, Rasa'i,
pp- 3056-07. )

142 *Allamah Sayyid Muhammad Husain TabatabaT (1902-1983/1321-1406) was one of the principal
Shiite philosophers of this century who introduced Mulld Sadra's school of philosophy 1o the present

generation. Beside his writings in philosophy, he is the author of a/-Mi:in, one of the most refleclive
interpretations of the holy Quran.
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e cach part at cach moment is different frorm what it was in the previous moment. The

philosophical basis of continuous development, is given by Mulla Sadra as follows:

Individuals of all material species arc limited in four limitations, length
(i), width (ard), depth (‘wmgq), and time (zamam). Bascd on lime
divisions, all corporeal beings are disiributed, (mutafarrig) plural
(mutakaththir), and divided (mungasim) through various points. Their
uniquencss, nonetheless, is held by immaterial souls or by the lords of
species (arbab-i anwa ).

Tabataba1l adds that according to Muila Sadra, universal change always
occurs between potentiality and actuality or, in other words, from materiality toward
immateriality. Various parts of the corporeal world continuously move through this
general movement from deficiency and imperfection toward perfection and
immateriality. Metaphorically speaking, one rriay 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 substﬁntial motioﬁ. When a stream of
material beings acquires 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, like other corporeal beings, undergo this. They- begin as
material bodies, but then change into immaterial beings aﬁqr passing different stages
“of existence by way of substantial motion.143

Eniphasizing the idea of substantiai motion and .its effective role in

cxplaining the process of the soul's development, Mulli Sadra states that

o 143 Tabataba't, " Sadr al-Di Muhammad Ibn_ibrahim Shirdzi Mu_]lddld—l Falsafah’-i Islimi...

Yadnamah -f Muild Sadra, op. cit., pp. 22-23. Taba} 581 paraphrases from al-Asfir, al-safar a!—awwai,
chapter 33, bafithun wa rafisil. :
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philosophers always wondered how to conceive of describing the various states of
the soul's exisience: its geriﬁration, its survival, its immateriality. They could not
because they had not arrived at such a principle. Consequently, some were foreed to
deny the soul's immateriality and the others to try to refute its survival; another group
believed in metempsychosis (tandsukh al-arwah). 144

Mulla Sadra gives us a clearer picture of the path and the different levels
which .the human soul passes through, one after another. According to his ‘Asshivyah
the soul is firstly a corporeal facully {(guwwah jismaniyvyah), then a natural lorm (sdrah
tabr"Iyyah), then a sensible soul (nafsun hassasah) with its difterent levels (firstly animal
éoul and then human soul). It then acquires the l’acuifles ol thinking (mufakkirah) and
memory (dhdkirah), and then becomes a rational soul (nz{!fcj;;y{?) possessing theorctical and
practical reason, and eventually becomes -active intellect. Th'is linal level can rarcly be
found among human being, 142

Applying the pr;nciple of the gradation of being to the development of the
soul, Mulla Sadra states that the human soul does not have a definitc position as
entity. Its existence: is not fixed in .any given grade. Although the other nalururl",-':"---
spiritual and intell{cl"i:tual beings have individually their own specific position in the
_ existence, the h{l;nan soul can move through different realms ordered in such a way
that some are prior and some posterior. Because of this flowing (unstable) existence,
it has been very difficult‘ for philosophers to know the very existence of the soul.

All accounts given by philosophers of the entity of the soul consist merely of various

144 Muna Sadra, al-Asfar, vol. 8, op. cit., al-safar al-rabi ', al-bab al-sabi", chapler three, p. 346,

145 Mulla Sadra, * Arshiyyah, op. cit., p. 235. See also Mortis, The Wisdom of the Tarone, op. cit., p.
132. - : '
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characteristics belonging to the soul, while the soul is associated with the body. Even
motion and perception arc not unique to human soul, but can be found in animals

too. 146

In his al-Asfir (at the end of sixth chapter of al-bab al-sabi’ from al-safar
al-rabi*), Mulla Sadri gives a statement of what he means by difference in levels of

existence (ikhtilafu maratib al-wujiad):

Know that exisience has various realms (7ashaar) each coming after the
other in such a way that they have priority in relation to each other. In
spile of their dilferences, they are deeply connected 10 each other. The

last gradation of each level is the beginning of the next one. 147

Declaring this idea in more specific terms which indicate the gradations of
soul's existence, Mulld Sadrd says that While the human embryo is growing in the
womb, the soul is in the level qf vegetative soul. This gradation is achieved after naturc
lcaves behind the level of the .solid faculties (al-quwd al-jamadivyah). Accor‘dingly, the
substance of the human sperm is in this position an actual plant, but is a potential animal
until it achieves the abilities of sensation and motion. Since it has the potentiality to become
an animal, this plant differs from other species of plant. At birth, it is qp[ually an animal
and potentially human, and,.finally, at the age '.Aof ‘adolescence it is actually human and

potentially either an angel or a follower disciple of the Devil. 148

146 Mulla Sadra, al-Asfir, vol. 8, op. cit., al-safar al-ribi’, al-bib al-sabi", chapter three, p. 343,
Y47 Ibid., al-satar al-rabi’. al-bab ai-sabi’, chapter 7, p. 39€.

W48 rpid., al-safar al-rabi . al-bib al-thalith, chapter 10, p. 136-37. See also a/-Shawahid, al-Mashhad
af-thalith, pp. 228-29.
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Despite Mulla Sadrd's attempts in the preceding  passage o give an
explanation of various gradations of soul's development, his idea concerning the
exact time within which the soul enters a new level of existence is disputable. For
instance, one might assert that the human soul is an acluul. animal not at birth bul
even when the human embryo is in the womb. This is because new physiological
data has shoWn that the human infants are capable of sensation and motion while

passing their prenatal period . It has been reported that by the end of the {ourth

month, mothers usually experience movement of the fetus. 149 1t one argues that
since these kinds of movement are not voluntary, they cannot be considered as
animal cha,racteristic‘s, we may state that voluntary movements occur not at the birth,
but after the maturity of the central nervous system. Hetherington says:
At around (ive months reflexes such as sucking, swallowing, and
hiccoughing usually appear. In addition, a Babinski reficx of a fanning
of the toes in response Lo stroking of the fool occurs. 130
These reflexes indicate that.fetus has partly reached the level of sensation. If
the fetus is still unable of perceiving stimuli, how dogs it response to them?
It is very imp‘or.t"ant to keep in mind that, although Mulla Sadra maintains that
existence has different gradations, every gradation covers a number of beings which
are fixed in that gradation. Interestingly, he mentions that it is only the soul which

moves through different gradations one after another. One can conclude that the

soul's motion through up and down gradations yields the pattern of two downward

149 Mavis E., Hetherington & Parke D., Ross, Child psychology: a conlemporary viewpoint, (New
York: McGraw-Hill, 1986} p. 107.

150 1hid,,



and upward arcs (al-gaws al-nuzali and al-qaws al-su di) of the soul's development.

The above mentioned doctrine is offered in Sadra's al-Asfaras following:

Immaterial intellects are spiritual both in essence and action. Corporeal
nalures (al-{abd’i’ al-fismaniyyaf), on the contrary, are material in lerms
ol thosc two dimensions. Accordingly, each substance from a given
gradation has a specific status in existence. The human soul by contrast

develops through varicus modes of existencel31

Onc might argue that unlike the immaterial intellects, corporeal
natures, like the soul, undergo substantial motion and develop within their own
rcalm. But then, how can we assert that transformation from one stage to the other is
the charactcristic of souls only? The response to this objection is that, although
corporcal natures are not stable in one specific point and undergo their own
substantial motion, this movement occurs in the realm of nature. So, they are never
transformed 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 reaches the

end of corporeal world even if the body underwent its own development.
Another important point regarding the gradations of the human soul is that,
despite Mulla Sadrd's emphasis on different levels of soul's existence, i says that

these gradations are different levels of a single being which continually takes on

new forms.132 In an attempt to elaborate Mulla Sadra's doctrine regarding the

uniqueness of the soul Fazlur Rahmin says:

L5! Mulla Saded al-Asfar, vol. 8, op. cit., al-safar al-rabi’ al-bab al-sabi’, chapter three, pp. 347-48.
152 Mulla Sadra, a/-Shawahid, op. cit. pp. 134.



The truth is that, in accordance with the principle of substantive change
or transformation, which is also expressed by the doctrine ol the
systematic ambiguity (fashkik) of the existence, the soul first cmerges as
vegetative, then as perceplive and locomotive at the animal level, then as
potential intellect, and finally as pure intellect when the term soul is no
longer applicable to it. The soul has its being at all these levels and at
each of these levels it is the same in a sense and yet dillerent in a sense

because the same being can pass through different levels of

do::velopmenl.jI 33

the unique self-understanding or self-conception which all individuals have

61

The reason for the uniqueness of the soul, despite its variability as an entity is

. In spite

of all the substantial changes which occur to both bodies and souls, one readily

understands that he remains the same person as he was in his childhood. If these

gradations were reflections of different beings, we would certainly expericnee this

plurality. 154

fact that self-conception is typical of the soul when it exists at the grade of human

One may, however, assert that this unique self-conception is related to the

being. For, it is difficult to prove that there is any self-conception for the human soul

when it occupies the level of animal or vegetative soul, or any previous level.

153 Fazlur Rahman, The philosophy of Mulia Sadra, op. eit., p. 205.
154 Mulla Sadrd, al-Asfir, op. cit., vol. 9, al-juz’ al-thini min al-safar al-ribi’. al-asl al-sibi’, pp.

190-91.
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CHAPTER THREE
><<The Soul-Body Interrelationship>><

3.1. How the soul relates to the body

Being convinced of the idea of dualism which simultancously emphasizes the
reality of the soul and the body or physical and mental cvents, we are facing a new
issue. How is the relation between the soul and the body to be understood, and how
can we explain it? From a scientific perspective, some hypothesized that the answer
may have three main suppositions. The mind and the body may relate one to another
in a form of complete mutual dependence. This is when we suppose that the mind is
a corporeal generated being or a by-product of the brain or physical processes.
Parallelism 1s the next assumption according to which the soul and the bady or
mental and physical events are considered as two existents along with cach other, but
never act upon ecach other. The third standpoint holds the view that mental and
physical processes interact based on a mutual exchange. This view is in luct a version
of interactionism. Since we can observe in oursclves that there are some bodily
movements which, on the one hand, arc rendercd by our will, and somc mental
events such as sensation and perception, on the other hand, which arc caused by

physical objects that have affected our bodily organs, it would be rcasonable 1o

adhere to the third idea.l55  However, we face the argument that refutes

155 1 L. M Intyre, "Body And Mind,” Encyclopedia of Religion and Ethics (New York, 1953),
vol. 2, p. 775.
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interactionism because of the explicit dissim.iiarity between mental and physicai
events. The point is tiiat if these two dimensions are essentially ditferent, there could
never be & normal connection between them. Therefore, it is simply impossible that a
change in brain cells could produce a thought or a change in thought can have a
feedback to the brain cells. 136 Interactionism, however, upholds a mutual causality
between mental and physical events. Giving more convincing examples of both
sides, interactioninsts firstly refer to the cases that mental events effect bodily events.
They boint out that pains niay occasionally cause involuntary shiver, thoughts may
causc heart pressure, and teelings can éause a person to tremble. The reverse process
is cqually true. For example, blows cause latent pains, flashes of light cause a person
1o 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 Sadra develops an
explanation a&_cp_rding to which we have to reorganize the above—mentioned
classification. He believes that although both the soul and the body have their own
divine cause, they are related one to another in a way that the body as matter requires
the soul as a form to be actualized and the soul needs the body to be individualized.
So, neither the soul is a by-product of the body (matter), nor is its essential
rclation one-sided. His words, moreover, lead us to a new doctrine according to

which soul-body relationship must be interpreted based on both existential

156 Jerome Shaffer, * Mind-Body Problem," Encyclopedia of philosophy, op. cit., p. 341.
157 1pid |
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dependence and Interactionism. Accordingly the soul and the body not only act upon
cach other, but also depend onc on the other existentially. This is because they nuike
usc of each other to develop through substantial motion. Lot us look at his a/-Asfirin
the first chapter of al-safar al-rabi” al-bab al-sabi", where he explains the soul-body
relationship .

He firstly gives a classification about various kinds of relation ¢za alfug) when
two things are related one to another. Relation of a form to a matter, according to
him, is existential and refers to individuality (af-fashakhkhus). It means that a form

requires a mattcr both in its generation and its survival. But this requirement belongs

to the nature and species of matter not to a specific matter. 158 Tul'ni'ng to explain
the relation between the soul and the body, Mulld Sadri maintains that the soud
requires the body only in its generation to be individuated and existent. The soul in
its early existence 1s like a natural form which needs matter to cxist. But this body is
not a specific body because it is under substantial motion. Mulla Sadra then
considers another kind of relation between the soul and the body which is duc to
perfection and acquiring virtue in cxisténcc (iktisab al-fadilah i al-wujiid), not
existence as such (as/ al-wujidd). Perfectional relation, he says, is not the reason for
the soul to join the body, as most philosophers held for it starts only when the soul
has reached the level of formal maturity (a!—bu]z?g-’: al-sarij and posscsses practical

reason {al- aql ai- amali) while its theoretical reason is still a potential, I59 Summing

158 Mula Sadra, al-Asfir, vol. 8, op. cit., al-safar al-ribi’, al-bib al-sabi’, chapter one, p. 326-27,

159 1bid, pp. 326 &329. See also Mulla Sadra, al-Asfdr, (Beirut: Dar Thy' al-Turgth al-'Arabi, 1990),
vol. 3, al-safar al-awwal, al-marfialah al- dshirah, chapter 8, pp. 330-31.
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up he mentions that "perfectional” relation of the soul to the body is the "weakest”,
although it 1s still "cssential”.

The only diffcrence bctweén these two philosophers is that although both
considér the soﬁl as a form in rclation to the body, Mulla Sadra, according to his
theory of corporeal origination of the soul, believes that the soul at its early existence
is like corporeal natures (a/-fabdy-i* al-middiyyah/[material forms]) which need an
indctinite matter, but [bn Sind emphasizes that the soul is not imprinted in the body.

This relation for Ibn $ind is a specific type of relation which is rooted in considering
the-soul an immaterial being when it relates to the body. 160
- It 1s worth mentioning that both Ibn Sind and Mulla Sadra (for Mulla Sadra

only the originally material form of the soul) consider the soul and the body as a type

of form and matter rc:spc:ctivc-:ly.161 They then insist that since every existent can
have only one actuality, among form and matter the whole actuality is for form. It is

impossible, they point out, for the form and the matter to be both actual, for, every

being in that case will have two actualities and must be then two.162

Analyzing this hot debate particularly the issue of soul-body relationship,
Misbih Yazdi declares that although the soul-body relationship is one of the cases of
rcal compositions (al-tarkib al-haqiqi), we do not have to suppose that the soul

rclates to the body in order to actualize it. The soul and the body both are actual

160 Mulla Sadra, a/-Asfir, vol. 8, al-safar al-tabi', al-bdb al-sibi" al-fasl al-awwal, p. 326. See also
Ibn Sind al-fshdrit, vol.-3-4, al-namat al- Ashir, al-fasl al-sidis wa al- shrin, p. 893.

161 ppid. p. 13. See also Tbn Sind, Kitab al-Shif#' al-Tabi Tyyat, al-magalah al-'9i4, al-fasl al- awwal,
vol. 2, p. 6.

162 \bn, Sina, Kitib al-Shifi. al-fann al-sadis, al-magalah al-ili, al-fasl al-awwal, p. See also Mulld
Sadrii, al-Asfir, vol. 3, al~juz’ al-thani min al-safar al-thani, al-fann al-thant, p. 110. al-Mabda' wa
al-Ma d, p. 265.
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existents, but the soul is so dependent on the body that it exists only when it relates
to the body. Its deep dependence is like the relation which an accident such as
whiteness must have in relation to its substance. Because of this dependence, the soul
is considered as a related existent (af-wujid al-rabiti)’’, Misbah Yazdi maintains
that there is a causal relation not between the soul and the body, but between  the
soul and the body and man as a being which is generated out of them. In relation (o
the composed existent (man) which comes out of the body and the soul, the body is
the material cause Cillah maddiyyah) and the soul is the formal cause (iflah
siriyyah) and both are actual 164

When we state that in the case of the soul-body rcialionship two actual
existent are composed, one may assert that this idea leads one thing to be two things!
But we can reply that in this case the soul and the body are united (murp:a(:id) not one
(wahid). So, both can have their own actuality. He adds that there is not any
opposition between the soul and the body when they relate 1o cach other.
Consequently, we do not have to say that this is only the soul which is actual but the
body is potential. There is. no evidence to assert that in alf cases of union onc of the
components must be potential. 163

As was mentioned previously, Mulla Sadra accepts Aristotle's dcﬁﬁiticm of
the soul as the first perfection of the body. This idea is rooted in the theory of

corporeal origination of the soul which has been emphasized by Mulla Sadra as

L

163 Mulla Sadra himself considers the soul as a related cxistcnl-‘:(ivl-WUJ'ad al-rabiti) in so far as il is
related with the body. See a/-Mabda' wa al-Ma ad, p. 316,

164 Muhammad Taqi Misbah Yazdi, Ta7Zigah A!d Mhayd( al-Hikmah, (Qum: Dar Rah-i Hag
Institution, 1984), pp. 274-75. ;

165 1pid.
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another main point of the Aristotelian tradition. Aécordingly, the soul cannot be
separate and independent of matter or better to say it should be physically related to
maiter. Questioning [bn Sina's point of view regarding the eterniiy of the soul despite
accepting its origination, Mulla Sadrd maintains that this idea leads us to a kind of
seif-contradiction unless we belicve in the pre-existence of the soul which in its turn
put us in a new problematic situation in which we have to find a solution for the soul
and the body intcgration.166

N onetheleSs, Mulla Sadra departs from Ar_igtotle by proposing his particular
ideca regarding the relationship between the soul and the body. He states that the soul
18 not an ordinary physical form in relation to its matter. Since the composition
between all physical forms and their matter occurs in a way that the two components
arc not existentially distinguishable (Iarkfbub 1ttihadiy, the tform functions directly in
matter without requiring any intermediary. The soul on the contrary, works on its
matter through the intermediary of other potential forms or instrumental powers. So,
the very characteristic of the soul is that it functions on the matter through powers.
Although these powers like the soul itself are material and play the role which is
done by organs in relation to the body, they are not the organs. Powers for the soul

are faculties such as nutrition, appetition and digestion which are similar to 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 it.

166 Fazlur al-Rahman, The Psychology of Mull3 Sadra, op. cit., p. 197.
167 bid, p. 107 9%



We have learned so far that according to Tba Sina and Mulla Sadrd the soul
unites the body as a form to a matter. An important question here is that  since the
union of the soul and the body is not mercly a kind of conjunction of two
independent things, which one of these two holds the actuality of the man? When ihe
soui unites with the body, what will happen to the form of the body itself? 1s it 1o be
replaced by the soul as a more perfect form which consist of the perfection of
previous forms or even after the union there are two forms onc under the other? In
other words, when the human soul unites with the body what will huppén to the
body, its form and matter? Are the body and millions of cells which constitute i,
existent beside the soul or {when the soul comes into being) what actually exists is
the soul but the body is potential because it is matter? These questions can also be
raised concerning the animal and vegetative souls in relation to their matter.
Sequentially, one can ask whether it is possible for two forms to kecp their actuality
when they unite one to another or one must necessarily loosc its actuality and the
existent, therefore, should have only one form?

This question will be raised when we discuss the soul's separation from the
body. What will really exist after the separation? Is it the body and its previous,
actual components which remain after the separation or some new forms must be
created since there was only one actuality which belonged to the soul?

Philosophers generally believe that it is impossible for onc being to have two
actual forms simultaneously. Since the form, they argue, is equal to actuality, if in

one being there were two actual forms, it would be indeed two things not onc.



Offering another hypothesis against this assertion, Misbah Yazd1 argues that
in the case of composed beings cvery component has its own actuality and what will
appear after the conjunction is urion (/itihdd ) not uniqueness (wafidal). So, the
previous forms will exist but a new form unites with them in a way that when it
scparales them, the previous forms will continue to exist separately. The reason is
that although afier the union of the soul and the body the components of the body are
not directly observable, one can observe them by scientific equipment. Cells, red and
whitc globules are immensely alive beings in the body which 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. According to this doctrine on the occasion
of separation, the body and its components will remain with their own actuality and
without requiring any new form. Conclusively, both the soul and the body will
preserve their own actuality. vertically under an integrating form without any
opposition (famanu . What is really impossible is that two horizontal rejecting forms
come together and create one being.

Mineral, vegetative, animal, and human forms which are associated in man
are vertical. Moreover, scientific observation on man, shows that ceils and globules
arc alive components which are united with each other without any rejection. They
can also live separately out of the body. Collecting the reasons and conclusions, we
can divide the forms into two main groups. A group of forms are successive

(muta’dqgibah), rejective and horizontal. The others are vertical or composed
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e (mutarikib). 168 One can assert that the relation between the soul and the body 1s an

example of the latter.

168 Muhammad Taql Misbah Yazdi, Amizzish-i Falsafah, (Tehran: Sazmian-i Tabligati Islami,
' 1989), vol. 2, pp. 257-60. See also Mesbih, TaYigah ‘Ald Nibayat al-Hikmah, { Qum: Dar Rih-i Hag
Institution, 1984) pp. 274-75. B



3.2. Ways of demonstrating soul-body relationship

Another aspect of the present study is to demonstrate that the soul and the
body arc interrelated to cach other. Both in modem and philosophical psychology,
one can see various cvidences which indicate the soul-body or psycho-physiological
mterrelationship. Summoning the spirits (7hdar al-arwah) as noted by anthropological
studics, hypnotism, Psychosomatic disorders, spiritual actions which arc done by
ascetics arc samples that may help us realize soul-body or psychosomatic
interrelationship. More than Mulla $adri, Ibn Sina has dealt with this facet in his
writings particularly in a/-fsharat, and al-Qanin. Emphasizing the particular
interrelation of the soul and the body, Mulla Sadrd maintains that if the soul was not
related to the body in a uniting relation, it should not be influenced sensibly from
bodily disorders in addition to its rational and imagi‘:_jative pains.169

Explaining Mulla Sadra's point of view, Tabdtaba'l says that according to the
author (Mu":‘l':l Sadri) the soul-body relation is a kind of existential relationship whicii -
reflects the cxisteritial union of the soul and the body. It means that oné of these two
existents is indeed a level of the other's existence. For example all accidents depend
on their subjects and are a level of their subject's existence because they cannot stand
by themselves. This type of dependence may occur in relation to the.substances
which arc existentially depclll_n;ll-ing on one another. In soul-body relationship, the soul
15 the pertectional form ans the body including its powers are dspects of its existence.

Hc adds that when we say the soul is the only actual form, we do not mean that the

169 Mulla Sadrd, al-Asfir, vol. 8, op. cit., al-safar al-rabi’, al-bab al-thalith, chapier 9, p. 134,
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other lower forms likc mineral are not actual. Since all forms are vertical actualitics
there 1s no opposition between them. 170

There is an important objection here regarding the existeatial reiation
between the soul and the body. If the body is indecd an aspect of the soul and
existentially is related to it, then the soul must be primarily (without any anatomical
knowledge) aware of all bodily functions whereas we do not have any knowledge
about our brain functions or blood circulation or the processes of digestion and so on.

Answering this objection, Mulla Sadra mentions that although it is possible
for the average soul to be aware of all these processes, it is difficult for it to be
conscious of this awareness. The reason, on the onc hand, is .(hal whenever the souf is
related to the body, it is subject to forgetfulness, and or ;,the other hard, those
processes are subject to a severe dissolution of condition that makes it impossible
for the soul to be conscious of them. This is like when we successively hear many
words which are beyond of our  short-term memory. So, we are not able to have a
complete list of them in O;JI memory.171

In addition, even though the soul, tegardless of its rclation to the body, is
capable of total consciousness and intuitive l.ﬂwarcness, when it unites with the body,
it corresponds io the hody which is characterized by three determinations, namely,

time, space and matter. These factors are responsible for the lack of consciousness

about bodily functions.172

170 spid, Tabatabd't's comment, No, 2.
VI jbid,, al-safar al-rabi'al-bib al-thani, chapter 5, p. 72-3.
172 1bid, p. 73. o
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What may make us realize the close contact of the soul to the body is the
soul's immediate influence by any slight change in the body. The soul experiences
and suffers from any disturbing heating, coolness, movement or difficulty which
cffect the body. This kind of experience is of course beyond what the soul may have
as a general knowledge. The general knowledge appears in a form like general
threats (e.g., the threat of punishment in violation of law) or promising statements. _
So, immediate experiences of the soul which are rooted in bodily changes are thé
reasons l’or.the soul-body relationship. Moreover, a clear sign of the soul’s direct
contact to the body appears when a severe change like sickness occurs to the body. In
such a crucial matter the soul will leave its other duties and concentrate on the bodily
crisis. 173

e points out that since the body itselt is a dead being which is totally absent
from itself ,and is not aware of any part of itself, naturally, whatever relates to it will

be absent tfrom itself. This influence will be more effective whenever the relation is

© more extended. 174

Hasanzadah Amuli quotes an interesting paragraph from Fakhr al-Din al-Razi

in his af-Sirr al-Maktiim where he emphasizes soul-body ii,:teraction. Al-Razi states:

According to both experiment and deduction (al-givds), conceptions
(al-tasawwurdf) may sometimes create various qualities in our body. Harsh
aggaressive feelings may lead to bodily upset. This interaction could also
. happen when a person is under the control of his illusions or {antasies. The
. rcason is that when a person suffers from nose bleeding, he is asked not to
look at red objects. Similarly all who endure epilepsy are asked not to

173 1bid., p. 76-17.

174 Mulla Sadra, al-Shawahid, op, cit., p. 244, See also, “Abdul Haq, "the Psychology of Mulla
Sadrd,” op. cit. p. 176.



walch lightful and last circulating objects. All these examples indicate that

the soul is created in a way that obeys llusions /fing al-naty kholigat

muti'ah if al~awhamp. 175

Although even in modern psychology it is unclear whether  physiological
changes are the ctfects of mental states or their ceuses or even they both are cifected
from a third cause, it is obvious that physical and mental states are so interrelated
that change in one side is undoubtedly tied with the changes in the other side. 176
So, even if one can deny the causal interaction between these two aspects, the
correlation is evident.

Emphasizing the interaction between the soul and the body, lbn Sind offers
different chapters in his a/-Qandan. In the fourteenth chapter, for instance, he says that
all psychological é@(;cidents will lead to, or are accompanicd. by, the soul's
movements .to\lvard inside and outside (toward itself or to l_ht; body). The
consequences of this. movement may appear gradually or suddcnly;. [n aggression,

bodily changes are fast and sudden but in normal pleasurc and cnjoyment the

175 Hasanzadah Amuli, * Uydnu Masa'il al-Nafs, op. cit., p. 222.

176 ee Rital L. Atkinson et. al, fatroduction to Psychology, 8th edition (New York: HBJ Inc., 1983),
Pp- 337-39. In spite of the common idea that bodily changes are responses to the mental siates like
emotion, we can think of situations when the experience of emotion docs follow bodily responses. i a
sudden car accident, we automatically grasp the steering-wheel and hold the break, before we have
lime to experience a state of [ear. When the crisis is over, we experience [irstly a pounding heart,
rapid breathing, and a feeling of weakness or shivering in the armis and legs. 1t shows that the leeling
of fear follows the bodily responses. There are two famous theories concerning the interrelation
between the bodily changes and emotional siates. According 1o the James-Lange theory, feedback 1o
the brain from bodily responses, produces the conscious experience of emotion. Canon-Bard theory, on
the other hand, reveals that’ the emotional experience occurs as soon as the corlex receives the
message from the thalamus; it does not depend on feedback from internal organs and skeletal
responses. It means that the bodily changes and the experiences of emotion oceur at the same lime.
Since there is a complex interaction between neural and hormonal signals, it is difficult (o determine
whether the physiological responses precede or accompany the emotion. Although new scientific
findings limit the interaction between neural and physiological changes, one can assert that emotional
states are mental states which occur in the field of "self" beyond the bodily changes. At their final
level, nervous impulses will be projecied to the field of "self” which probably is the soul.
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consequences will appear graduaily. He then tries to show cxamples in which the
body is affected by mental events. For instance, spiritual forms may affect genetic
processes. A new born infant resembics the mental form (particular type of
imagination) his/her parents were dealing with at the sexual activity. Similarly the
color of the infant’s  skin might be influenced by what their parents observed at their
scxual act. He cventually adds that our feeling regarding the fear and pleasure may
change our general physical manner (mizdp. 177 1t is interesting to see Ibn Sina's
cxplanation of soul-body interrelationship when he speaks in a/-Qdnin about the love
and its ctfects on different parts of the body. He maintains that love sometimes could
bc an obscssive-compulsive disorder which like melancholia causes some explicit
bodily changes. Symptoms mostly appear in the eyes. They flatter rapidly without
any tcars. The body is totally thin and weak except the eyes which are completely
open and have rapid movements. Describing various physical and psychological
characteristics of a lover and the method of treating them to be recovered, Ibn Sind
comes to the conclusion that from these interrelationship we notice that the nature
(the body) obeys psychological apprehensions (awhamthe soul).178

Explaining Ibn Sina's idea regarding the interrelationship of the soul and the
body, al-TasT states that according to Tbn Sina the soul is the source of all voluntary

movements and perceptions which, when it separates from the body, the body will

stop its functions and become disintegrated.179 Ibn Sina believes that all habits

177 lbn Sina, al-Qanan FI al-Tibb, (Beiru: Dar Sadir, undated), Al-Muthanna library proprietor
Kissim M. Ar-Rajab, vol. 2, pp. 94-95,

{78 1bid. vol. 1. p. 72.
179 Yon Stnd. al-Ishdrdt, vol. 2, op. cit., al-namat al-thalith. footnote, p. 332.



(‘adaf), characters (Ahulug), and propertics (malfakit) which are acquired after we
have received a meaning tfrom onc of the senscs for several times (learning process)
indicate the interrelationship between the soul and the body. 1t should be helpful o
add that this doctrine is, in fact, based on a psychological school of thought thal
emphasizes the important role of the soul or the mind as an intermediate between the
stimulus and response. This intermediary functions as a perceptual part ol behavior
which is not located in any part of the body whether we call it the mind or the soul,
But carly behaviorists, who believed in the "black box" theory, interpreted all human
learning in terms of the "S-R" theory which denicd any inter mediation. They
returned all types of learning to the conditioning process.

Offering another example regarding the soul-body interrclation in which the
soul atfects the body, Ibn Sina states:

The relation may be vise versa. This is like when we see that an intelicetual

shape (har'ah “aglivyah) atfects different parts ol our body. Look at yourse!l

(as a person who believe in God) when you percecive Allah and think about

His dominion (jabarit), how cffective a feeling may you have which aflects

your skin and makes your hairs to be raised! 130

Elaborating what he establishes in af-mamat al-thilir, lbn Sina devotes muny
chapters of al-namat al- ashir to explain the soul-body interactions. In the third

chapter, he declares that fearful feelings usually make the person loose his appetite

and suffer from digestive malfunctioning. Fears mostly make the person loose his

control over normal behavior.181 In the twenty sixth chapter of al-namat al-ashir,

Ibn Sina states that people's fantasies create overt and sudden or latent changes in the

180 spig, p. 333.
181 1pid., vol. 3-4, al-namat ai- shir, p. 855.



e body. Ilusions sometimes make a person suffer from a disease. He adds that it is
possible for some people to influence things outside their body. When an individual

overcomes his aggression oy other motives in his own existence, it would be

rcasonable for him to control those powers in other people! 182

182 1pid, pp- 893-95. Sec also al-Tist's comments.



3.3. Forms of the soul-bedy relationship

In the previous section we tried to show cxamples of soul-body relationship.
Now we are going to illustrate various forms of soul-body relationship which reflect
the process of their development. Mulla Sadri like other Muslim philosophers trics
to relate all types of perfection to  intellectual maturity. He believes that just as the
soul is the perfection of the body, to become a separated intellect (al- agf al-nifiirig)
also is the highest goal of the soul's development. For, beyond all facultics which are
acquired by the soul through the process of its development, the most important
faculty is the intellect. Following the pre-accepted model of intellectual
categorization, Mulld Sadrd maintains that the intelicctual aspect of the soul can be
divided into two parts: The practical ("amal) and the theorctical (naza). Among

these two aspects the first one is related to the bodily development and improvement

of behavior and the other deals with the active intellect 1o progress itself 183
According to Mulla Sadra, both practical and theoretical intellect go through a four
stage process. These four stages reflect those lc\.lcls (or road-markers of human
perfection) which are suggested by mystics including Mulla Sadrd himsell who
called his 1aain book "The Four Joumeys” {al-Asfir al-Arbaaf). Development
starts with the first stage of the practical intellect and cnds with the final stage of
theoretical intellect. Practicing the law (.._S‘har;'_‘zt!z) of a'particular religion, purifying

the soul from all impurities, enlightening the soul vjvith knowledge and spiritual

183 Mulla Sadra, al-Asfir, op. cit., vob. 8, al-safar al-rabi, al-bab al-thalith, chapter 8, p. 130. This
idea is exactly like what al-Tusi offers in his commentary on alfsharat 1o cxplain Ibn Sind’s
categorization. See  al-Isharat, vol. 2, op. cit., al-namat al-thalith, p. 363,



virtues and cventually abolishing it in God arc stages which could be attained by
practical intcliect. | 84
The theoretical intellect similarly passes four levels. At its early existence it 18 a
material intellect (a/- agl al-hayilani) which has only the potentiality of becoming an
actual intellect like a prime matter which has cnly the potentiality of becoming a
sensible existent (wujidun hissi). The soul at this level has the capacity of acquiring
forms and is called material intellect ( agf al-haydlini). Since at this level the soul is
a purcly potential existent, it resembles accidents even though it is a real
substance.185
According to Morris in [" The Wisdom of The Thronc"/ tr. of al-"Arshiyyvah],
Mulla Sadra states that the soul's initial relation to the world of the intellectual forms
is that of the seed to its fruit, or of the embryo to the animal. An embryo in its

actuality is just an embryo, but potentially it is an animal. The soul also firstly is

mercly a mortal man but potentially is capable of being an intellect.186

In its néx’t stage which is called habitual intellect (al-aq/ bi al-malakah) it
begins to grasp and apprehend simple and preliminary facts of life (primary facts or
badihiyyar), such as the fact that the whole is greater than its parts. Thirdly, as an

actual intellect  (al-'ag/ bi al-fi1) which no longer requires matter and deals only

184 Mulla Sadra, al-Shawahid op. cit., p. 207. See also Nasr, Sadr al-Din al-Shirazi (Mulld Sadra),
A History of Muslim Philosophy, vol. 2, p. 956.

185 Mulla Sadra, a/-Shawiahid op. cit., p. 201. In his ali-Asfar, Mulla Sadra declares that like the prime
matter, the soul at its carly existence is devoid of any formal perfection be it sensitive or imaginative
or rational. Then it becomes an active intellect capable of creating immaterial forms whether they are
universal or particular, Al its carly stage, the soul is a form of the highest level of material world but
the first level of inteHectual realm. See al-Asfir, vol. 8, op. cit., al-safar al-rabi, al-bib al-sibi’,
chapter |, pp. 328-30.

186 James Winston Morris, The Wisdom of The Throne (Princeton: University press, 1981),
pp. 148-49.



with itself. it gives the soul the power of intellectual demonstration and puts it in a
high position which is above the material level of existence. Finally, at ihe highest
level wherce and when it has gained access to the divine kingdom and dominance, it is
called acquired intellect (ai- ag/ al-mustaf3d). 187 Tt must be mentioned that despite
these different stages, the soul keeps its individuality and travels all these stages on
the path toward annihilation in God.188
Examining this long and gradual process of development, Mulld Sadri
comes to the conclusion that the main goal of the whole of creation is (he bringing
into existence of mankind. The creation of mankind in its turn is aimed at cnabling
him to acquire intellect and thus to have a direct obscrvation of the intetligible world
which will lead him to realize the mystery of nonolhcnﬁss (everything other than
Allah is. nothing) or supreme convergcnce.189 This doctrine is indeed hike what
Marmura suggests to be Ibn Sina's idea conceming the perfection ol the soul.
According to Thn Sina the soul uses the body as an instrument to perfcet itself
through the attainment of theoretical knowledge. 1.90
As we see the main point in this doctrine is overestimating the inteliectual
aspect of the soul. The intellect or rational aspect in this theory as an immaterial

principle has towered above all previous levels and external and internal facultics.

187 11 is worth mentioning that an elaborated and mystical version of the soul's development both in
practical and theoretical intellectualization is offered in a/-Mabda' wa al-Ma'ad, pp. 262-78.

188 Mulla Sadra considers all soul's marifestations as different levels of a single existent. See
al-Shawahid, op. ¢it., p. 228.

189 Mulla Sadra, ali-Shawahid, op. cit., p. 207. See also al-Mabda’ wa al-Ma'id, op. cit., p. 274. &
Nasr, "Sadr al-Din al-Shirazi (Mulla Sadrd)", A History ol Mustim Philosophy, vol. 2, p. 956. and
*Abdul Hagq, " The Psychology of Mulla Sadrd”, op. cft., pp. 178-79.

190 Marmura, "Avicenna", Encyclopedia of phifosophy, op. cit., vol. 2, p. 228.



Therefore, a criticism has been addressed to all Mus' philosophers o the effect
that their explanations of the soul's development arc ab: entircly metaphysical or
epistemological. So, they could not provide an effective contribution in other ;1spccfs
of the soul's development. This weak-point refers to the fact that they have often
dealt with the peripatetic system in a purely intellectualistic method. Although Mulla
Sadrd bases his theosophy on a multidimensional mecthod which incorporates
mystical and religious knowledge, he shares in his predecessors ignoring o! the
emotional and volitional aspects of the human soul.191 So, onc can hardly find any
comprehensive explanation regarding the emotional aspect when he reviews Mulla
Sadrd's writing concerning the soul's development.

A very important issue here is to find a criterion baécd on which we will be
able to divide the soul's powers and faculties. This division reflects various aspcc,;ts of
the squl's development. Some assert that all 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 find many characleriz#tions
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 categorizca.las
true or false, the others might fall into the good/evil classiﬁcatjon. Beliefs, with a
level of certainty, would belong to the first group and desires, most apparently, may

be described as samples of the second one. According to this point of view:

191 T I De Boer, "Soul (Muslim),” Encyclopedia of Religion and Ethics (New York: Charles
Scribner's Sons, 1955), vol., 11, p. 147.



86

Those states and activities which can be evaluated on the truc/false scale

belong o the cognitive side of the soul; those states and activities which are

cvaluated on the good/evil scale belong to the affective, volitional side of

the soul. At the highest level, the truth-bearing (or false-bearing) items are

actualization of the intellect; the goodness-bearing (or badness bearing)

itlems are actvalization of the will.192

Although in this categorization the emotional aspect of the soul is considered
as a pair of the cognitive facet, one can assert that the examples are not precise. Like
beliefs, desires also might be described based on the true/false scale. It 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 influenced by watching a delicious food or hearing a motivating
message (influenced by propagation). One, however, might claim that in
unreal desires 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 firstly based on the existenceé\nonexistence criterion and secondly on the
good\bad 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
trueMalse 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 basic characteristic of theoretical

intellect and good\bad is the criterion of practical intellect.

192 Antony Kenny, The metaphysics of Mind (London: Clarendon Press, Oxford, 1989), p. 75.
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Mnlla Sadra has approached the issue in a/-Mabda' wa al-Ma 3d in a way that
we can consider him as one of those who divides the intelleet upon the above
mentioned scales. He considers practical intellect as a power which functions  based
on the good/bad scale and the theoretical intellect as a faculty which acts according
to the true/false criterion 193

Examining Ibn Sina and Mulla Sadra's descriptions in their diffcrent texts, we
may summarize their idea regarding the practical and theoretical intellect as the
following:

1. Practical intellect deals with particular issues (‘umdr juziyyah) which lead
to voluntary goals in terms of primary knowledge (awwaliyyir), popular or
experimental preliminaries (mugaddamat dha’iah aw tajribiyyah) while theoretical
intellect deals with universal issues which are not direcily in relation to human
behavior.194

2. Practical intellect is based on the good/fevil scale193 while theoretical
intellect functions in terms of the true/false criterion.196

3. Practical intellect is in relation to the body to govem it, but theorctical

intellect re_lates to the world of intellects.197

193 Mulla Sadra, a/-Mabda' wa al-Ma ‘ad, op. cit., p. 261.

194 gee Ibn Sind, al-Isharat, vol. 2, op. cit., al-namat al-thalith, pp. 363-64, al-Shif, vol. 2, op. cil.,
al-fasl al-awwal , ai-maqalah al-khamisah, al-fann al-sddis, al-1abi fyyat, p. 184-85. al-Ta ligat, p. 30.
and Mulla Sadra, al-Asfar, vol. 9, op. cit., al-juz’ al-thanf min al-safar al-rabi’, p. 82.

195 rig.

196 Mulla Sadra, al-Mabda' wa al-Ma ‘dd, op. cit., pp. 261 & 285.

197 1bn Sina, al-Skifa, vol. 2, op. cit, al-fasl al-khamis, al-magalah al-'Gla, al-fann al-sidis
al-Tabiiyyat, pp. 37-38. al-Najat, vol. 2, p. 11. Mulla Sadra, al-Asfér, vol. 8, op. cit., al-safar al-ribi,
al-bab al-thalith, chapter 8, p. 130.
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4. Practical intcllect is the source of moral principles (al-akhlag) while

theoretical intellect is the source of knowledge (a/- ‘u]&m).wg
Although it is so important to find a criterion which would enable us to
distinguish between various aspects of the soul, it seems difficult to prove the
existenee of two distinct powers as practical and theoretical for the soul. For, one can
assert that this categorization indeed refers to the nature of our knowledge érxd our
perceptions. Why do we not say that the soul itself deals .with different subjects in
ditferent ways without having different powers?
Considering the akove mentioned classification, we may come 1o the
conclusion that the soul-body relationship according to both Mulla Sadra ﬁnd Ibn
Sina is explained in terms of intellection. So, the soul uses the bodily senses to

acquire sensible data as the first step of its development. As well as a low lavel of
self-knowledge,199 the soul has some primary knowledge such as the law:of

contradiction or the proposition that the whole is greater than its parts.zmD Thisl‘
primary knowledge is pre-exﬁerimental and paves the way of acquiring .1{101";.:
complex and extended knowledge. The body in its turn is under the control and thf;
governing of the soul. As well as influencing the body concemirig moral values and
moral behavior, the soul governs the body in supplying it with the knowledge which
helps the body to deal positively with everything that is beneficial for it and

negatively with all which are hurtful. Although the body is equipped with its own

198 spid. & Mulla Sadra, al-Asfar, vol. 3, op. cit., al-juz’ al-thalith min al-safar al-awwal, al-marhalah
al- dshirah, chapier 24, p. 418. & al-Mabda' wa al-Ma d, p. 258.

199 Mulla Sadra, al-Mabda' wa al-Ma'4d, p. 262."

200 paztor Rahman, The philosophy of MullZ Sadra, (Albany: State University of New York, 1973),
p. 238. :
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physiological mechanisms. the intellectual aspect of dealing with the external world

comes from the soul if we believe that intellection is not material.
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3.4. The Soul's independence of the body

Although the soul and the body are interrelated from the first step of their
generations, their development and the point they reach are not the same. They make
a usc one from another, but the interaction finally leads to the independence and
survival of the soul and corruption of the body. According to Mulla Sadra, although
the soul cven at i.ts carly existence is a substance, it depends on the body like

accidents. Since at this level the soul is a pare potentiality, it is, then, even weaker

than accidents and has, as sach, only potential knowledge even of itself. 201 The
soul's independence is due to its substantial motion which keeps the soul moving
through a gradual change from one mode to a more perfect level of existence. This

change is perfectional and causes the soul to exit from imperfection to the mode of

perfection and independence.202 It is interesting to note that in his al-Asfar Mulla
Sadra tirstly 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 infer-that his new
way is based on the principle of substantial motion. He concludes that substantial
naotion is the key in his-famous doctrine "the soul is corporeal in its generation,

spiritual in its survival”. :

201 Mulia Sadra, a/-Mabda’ wa al-Ma ‘4d, op. cit.. p. 262.

202 Mulla Sadra, al-Asfir (al-Hikmah al-Muta alivah Fr al-Asfir al-‘Aqliyyah al-Arba‘ah) (Beirut:
Dar Ihyd' al-Turath al-‘Arabi, 1981), vol. 9, al-juz“-thani min al-safar la-rabi, al-safar al-rabi’
pp. 51-52. '

203 Mulla Sadra, al-Asfir, vol. 8, op. cit., al-safar al-rabi ' al-bab al-sabi ', chapter 6, pp. 392-93.
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The more that the soul becomes actualized and developed in its various
dimensions, the more the body becomes weak.204 various forms of decline which
we see in the body are accompanied by the opposite developmental attainments in
the soul.205 This is because whenever the soul becomes more developed, its
effusion to the body decreases. This nrocess will continue until the soul becomes
completely independent and separated from the body. According to this point of view
the soul's independence and the corruption of the body is a logical u:()nscclﬁcllcc of
the soul's substantial change which weakened the interrelationship between the soul
and the body.zo6

According to most of the philosophers oiﬁposite developmental direction of
the soul and the body will lead to two different levels of perfection and survival of
the soul. But‘some philosophers denied survival of the soul. The Peripatetics
generally and Ibn Sina particularly argue that since there is not any necccssary
relationship between the soul and the body such as what exists between a cause and
its effect, no one can assert that they are interrelated existentially.207 Therefore, 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 for the

soul's generation, it must be also the condition for its survival. So, when the body

204 Mulla Sadra, al-Mabda’ wa al-Ma'ad, p. 321. & al-Shawibid, p. 216.

205 Mulla Sadra, al-Mabda’ wa al-Ma 3d, p. 354. |

206 Mulla Sadra, al-Asfar, vol. 9, op. cit., al-juz’ al-thani min al-safar al-rabi, ai-bib af-thamin,
chapter 4, p. 52.

207 Ibn Sina, Risalah Fi Ahwal al-Nafs, edited by Ahmad Fu'ad al-Ahwani (Cairo: Dar Ihyd
al-Kutub  al-‘Arabiyyah, 1952), pp. 99-102. See also a/-Najat, vol. 2, op. cit., p. 35-37.



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 (hudith) of the soul not its

cxistence which is emanated from an unchangeable cause. Therefore, nothingness

{ adam) of the body cannot be the cause of the soul's nothingness.208
Attacking Ibn Sna and his followers, Mulla Sadri points out that this idea
contradicts completely with what these pecple have offered regarding the entity of

the soul. If the soul, according to them, is the first entelechy (kamdilun awwal)of the

body,209 then there must be a kind of causal relationship between the soul and the

body. Therefore, they cannot consider the soul-body relationship only as a simple

togetherness (ma fyyah).210 Moreover, we cannot distinguish between the condition
of generation (hudith) and existence (wuwyidd). The generation of everything is
nothing other than iis 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?

Potentiality in material beings alwayé should be a preliminary condition for

something which is material. 211

208 1pn Sind, af-Najat, vol. 2, op. cit., p. 36. See also Mulla Sadra, al-Asfir, vol. 8, op. cit,, al-safar
al-rabi’, al-bab al-sibi, chapter 4, pp. 380-81.

209 1 is worth mentioning that Tbn Sina in his Risdfak Fr Ahwal al-Nafs maintains that the rational
soul (af-nafs al-ndtigah) is not the form of the body because it is not imprinted in it. Then when we
refer to the soul as the form of the body, it is a common noun for all aspects of the soul (Ishtirak
al-ism). Risalah, op. ciz., p. 55.

210 Mulia Sadra, al-Asfar, vol. 8, op. cit., al-safar al-rabi, al-bab al-sabi, chapter 4, p. 382.

211 pbid,, pp. 384-85.



Mulla Sadra adds that there is a necessary relationship between the soul and
the body like the relationship which connects a form to a maticr. Both form and
matter are in a deep need of each other. The body nceds a soul to be actualized
(fi rahagqugihi), the soul nceds the bbdy not for its intellectual absolute reality
(haqigah al-mutlagah al-aqliyyaf), 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 nafsaniyyah mutiagah) which borrows its individuality from a single
stable intellect (wahidin aqliyyin thabit) animates the body (mugimatun Ii al-badan).
but as far as its various particularities are concerned it needs the body. In this case
the soul in relation to the body is like a form which needs the matier to be
individuated.213

Approaching the issue of the soul's independence based on another point of
view, Sadra declares that since the soul in relation to the body is a separated
substance (Jawharun mubdyin), it depends on the body only in its coming into
existence. So, the nothingness of the body does not necessitate the nothingness of the
soul. Joined substances or accidents (al-jawhar wa al-arad al-muqgdrin), on the
contrary, depend on their subject (znahall), 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 a/-Mabda' wa al-Ma ad, Mulla Sadra like Ibn Sina firstly
distinguishes between the soulhood of the soul and its real essence then he refutes the necessary
relationship between the soul and the body. He only accepts that the body is the real material cause of
the soul in so far as it is related to the body. But the body is an accidental material cause regarding its
essence. al-Mabda' wa al-Ma 4d, op. cit., pp. 313-15.

213 Mulla Sadra; al-Asfir, vol. 8, op. cit., al-safar al-rabi’, al-bab al-sabi  chapter 4, pp. 382-83.
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when a matter (maddah) or a receptacle (mahall) disintegrates, their related form_
(al-sdrah al-ga‘jmah) or related accident will also disintegrate.2!4 Sadra then comes

to the conclusion that when an existent has a kind of contribution for another being,

it does not mean that its non-existence must have a role for its nothingness.215 The
case as he mentions is such as when a painter creates a beautiful board utilizing his

tools and his thought, but the board will remain even when the painter dies or his

tools destroy.216

Mulla Sadra states that since the soul according to Ibn Sind even at its early
existence is an immaterial existent, the body cannot in this view be its cause in any
sense. However, he maintains that by distinguishing between two modes of the soul's

existence, one can say that whenever the soul is considered as it is related to the

body (soulhood of the soul), the body is its material cause.217 He also maintains
that the soulhood of the soul and its relation to the body is an essential aspect of its

existence not an accidental thing to its entity. Being the soul is exactly like being the

21¢ Mulla Sadra, a/-Mabda' wa al-Ma 4d, op. cit., p. 317.
215 A similar form of this argument is offered by Ibn Sina in his Risalah FI Ahwal ai-Nafs. See
Risalah edited by al-Ahwant, p. 101.

216 Mulla Sadrd, a/-Mabda’ wa al-Ma3d, op. cit., pp. 317-18. This version about the soul seems to
contradict what Mulla Sadra offers in his a/l-~Asfar, vol. 8, al-safar al-rabi’, al-bab al-sabi , chapter 1,
p- 326
> e g3l 5 BBl S g S o 43385 1 mnin, i
In another page he adds:
53 e i 3D gkl o L 3 e
al-Astir, vol. 8, al-safar al-rdbi’, al-bab al-sabf , chapter 3, p. 377.
According to these two statements the soul at its early existence is merely an inhering form.
217 Mulla Sadra, al-Asfir, vol. 8, op. cit., al-safar al-rabi’. al-bab al-sabi, chapter 4, p. 383. He
maintains:
Stz JHJ@L..;_,.:%:U“@SL-KI;{M_.'I\::I

It is interesting to mention that in spite of the above mentioned idea the body according to Mulla
Sadra himself is the material cause (#/ah maddiyyah) for man (the whole being which comes out of
the connection of form and matter) and a matter (middah) for the soul.



form. As 1in God, His attributes are not additional to His essence. the soulhood of the

soul whenever it is related to the body, is not an additional thing to its existence.~ 18
It 1s our mind that creates various concepts by evaluating a reality. If the soul is a
separated intellect, how can it deal with the body and have a mutual relation with 1?

Explaining the real meaning of the soul-body relationship, Mulld Sadri states
that the relation between the soul and the bedy is not a simple form of togetherness
like when a piece of stone 1s attached to man. Since the soul is a perfectional form
(sarah kamaliyyah 1.e. entelechy) for the body, it cannot be considered 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 unchangeable essence
regardless of his instruments. The soul, on the contrary, is related to the body in i
form that uses it continuously and its entity is completely different before and after
the relation to the body. 21° He probably means that the usage of the body affects the
level of the soul's existence.

Sadri also refuses to consider the soul's relation to the body like the relation
which exists between a captain aﬁd a ship or a house with its owner. The captain and
the owner enter and exit the ship or the house without bearing any change, while
both the body and the soul will change through their relatioﬁship. Mulla Sadra

eventually comes to the conclusion that the evidence which is oftered by Ibn Sina

218 rpia,
219 7pid, pp. 383-84
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and other Peripatetics proves the survival of an immaterial separated intellect
(al-jawhar al-mufiriq al- agii) not the soul qua soul.220

According to Mulla Sadra the problem of the soul's survival has always been
a crucial issue for the philosophers. He refers to a letter sent by Nasir al-Din TusI to
one of his contemporaries, where TasT asked if the soul was generated while a matter
had previously carried its potentiality, why this matter 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?

Mulld Sadra states .that when one reviews al-TusT's writings, he will notice
that al-TiisT did not find any conceivable answer for his question. But he adds that
he could answer it in two different ways. The more conceivable answer which is
based on our new findings, he says, is as follow:

The ﬁuman soul has various levels and realms. Generation is the
characteristic of some levels of its existence. When the soul moves from the realm of
creation (‘alam al-khalg) to the realm of command (Z/am al-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
significant 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 zpicd, p. 383-84. _
221 1bid., al-safar al-rabi’ al-bab al-sabi, chapter 6, pp. 390-93.



Mulla Sadra also mentions that the body is only the material cause of the
soul, then its corruption does.not necessartly lead to the corruption of the soul.
Moreover, in the process of perfectional cvolution (a/-farakah al-istiknualivyah),
when the body lost the potentiality of having a soul, the soulhood of the sout will be
demolished and a more perfect being will.appcar.?-z?-

The problem, however, appears in a new form. One may ask, then, what is the
matter that carries the potentiality of the soul when it changes to an immaterial
intellect? When the soul becomes an intellect, a new immaterial being is generated.
All generated things undoubtedly need a matter whereas the immaterial beings do not
have any matter. Mulla Sadra answers that in this case the soul only conncets with
the immaterial int¢llcct or better to say changes to it. So, it becomes a related existent
to an immaterial separated being. The carrier (fdmif) of the potentiality of this
connection is the soul itself wlile it was related to the body.223

Commenting on this idea, Tabataba'l says that it is better to say when the soul
is related to the body and is a dependent existent, its carrier is the body. When the
soul moved through substantial motion and became immaterial, it would be an

independent existent which needs no matter and is beyond the time. Tabatabd'm adds

222 Ibid., pp. 393-94.

223 fbid, p. 395. In his al-Asfirhe says:
PP R P+ P - T Py O N d""‘uv" Jliadia gor H U3 g eSS Yas
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that since the soul is a material being while it is related to the body, there is an

unsolved problem to consider the related soul as matter for the immaterial soul.224
As well as his analytical approach, Mulla Sadrd sometimes tries to use

examples which indicate the soul's independence of the body. He mentions that

despite their closc relationship, the soul and the body have their particular manners.

When we sleep our body weakens but the soul will remain active. True dreams and

being aware of hidden truths are signs of the soul's activity when we are asleep.223

Immense thoughts also effect our brain's cell and may destroy them, but they
improve the soul and make it more perfect. So what is the cause of imperfection of
the body is the cause of soul's perfection. We enjoy physiologically 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 th‘irsty. This manner mostly happens for people who know God in a way
tiat 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

versd. So, it will be reasonable for the soul to survive when the body is

destroyed.226

224 ppiq, Tabataba'Ts commentaries , No. 1.

225 This example is used by Ibn Sind in one his treatises as an evidence for the duality of the soul and
the body. Ibn Sina, Risafah Fr Ma rifah al-Nafs al-Nitigah, compiled by al-Ahwani, op. cit., p. 186.

226 Mulia Sadra, 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 understanding
the entity of its relation to the realm of intellects after if scparates from the body.
How a material being becomes an immaterial existent? If the soul governs the body
and also develops itself through using it, how does it become an unrelated and
independent being? Since this issue needs an independent study, we have not dealt
with it in detail. Briefly we can say thzﬁ, according to Mulla Sadra, all natures have
an innate motion toward their essential goals. He also emphas;izes that all impertect
beings distinctly are intent to acquire perfection. When an imperfect being rcaches to
the point of perfection, it unites with it. It means that it becomes another being.
Human beings are also moving toward a purified goal. Wheﬁ the soul passed
different levels of perfection and reached 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 Sadra 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

Ilustrating Mulla Sadra's doctrine concerning the nature of the union of the
human soul with the active intellect, Fazlur Rahmén 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 we need to comprehend the unitary

character of the active intellect. Simplicity at the level of active intellect, he says, is

227 r1bid,, p. 395.
228 Ibid., p. 396.
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"

the character of existence not essence. In the process of progressive beings, "an
cver-increasing number of essences are "taken in" and absorbed by a progressively
higher scale of being and as existence becomes more and more strong and explicit,
cssences tend to become more and more implicit and recoil upon existence, losing
‘ their own being, as it were, until, when we reach pure intellects or God, all 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 intellect and intelligible. The issue will be more understandable if we
notice that ét 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 (hadd aI-wujﬁé’) and create individuality have been previously
lost or recoiled upoﬁ existence.

Mulla Sadra adds that in spite of the unity of the soul with the intellect, one
must notice that this does not mean that the active intellect will either become
multiple and divisible or what one knows is identical with the knowledge of others.
Facilitating this understanding, Mulla Sadrd gives an example. " The idea of
"animal” is a unity in itself, while at the same time containing several ideas under it,
e.g., man, horse, bull, lion, etc. When we say "horse," we designate an animal, but
we do not mean that the "horse," has been partitialiicd or made divisible: "animal "

is not partitioned into these various species of animals. Nor would it be true to say

229 Fazlur Rahman, The Philosophy of MullZ Sadrd, (Sadr al-Din Shirazi) (Albany: State University
of 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, thercfore, a
different kind of unity from a numerical cor a physical one.” 230

Utilizing the above mentioned example, Mulld Sadrd states that human souls
sirnilarly can all unite with the active intellect without partitioning it and without
having the same type of knowledge. Distinguishing between two aspects of the
existence of active intellect, Sadra gives more explanation. He points out that from
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 can ask here: if the soul in its final level is nothing other than its
immaterial cause {(active intellect), then what has happened to the souls? If the soul at
this level is a new intellect like its cause, then it will be a kind of increase in that
realm. If it is nothing other than its cause, one can ask whether it is it possible tor an
effect to be its cause at its final perfection? Moreover, if the soul unites with its
immaterial cause without having any independent and separated existence, then we
have unconsciously denied eschatology. If the soul unites with its immaterial causc
and the body also has previously been corrupted, what will be rewarded or punished
after death?  Mulla Sadra's theory about the union of the soul with an immatcrial
intellect also implies disregarding the soul's existence. According to him active
inteliect both befofe the generation of the soul and after its union with the soul is the

same without any increase or decrease. Conclusively, since the soul's existence and

230 Mulla Sadra, al-Asfar, vol. 3, op. cit., al-juz’ al-thilith min al-safar al-awwal, al-marhlah
al- dshirah, chapter 9, pp. 339-40. See also /bid,, p. 240-41.



o its developmental motion does not create any change in the realm of intellects, the
creation of the soul will be meaningless! Therefore, we still need a more

comprchensive  interpretation for the soul's wunion and annihilation.

231 Mulla Sadra, al-Asfir, , vol. 9, op. cit, al-juz’ al-thani min al-safar al-rabf, al-bab al-‘Fshir,
chapter 5. p. 140, .
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><<CONCLUSION>><

Despite its long history which goes back to early Greek thought,
philosophical psychology took on a specific character among Muslim philosophers.
Like philosophy itself, philosophical psychology was synthesized by Muslim
philosophers in a new atmosphere and through different ways. Some parts were left
unchanged since their formulation in Greek tradition, others elaborated with more
advanced proofs. Some were introduced for the first time. The immateriality of the
animal soul (alnafs al-haiwaniyyah)®??, the immateriality of the imaginative faculty
of the human soul, the corporeality of the human soul in its generation, the
uniqueness of the soul and the body as two levels of an existent, the uniqueness of
the soul and its faculties in spite of their p.lurality - all these exemplify the unique
nature of Mulli Sadrd's philosophy.Z33 We lack enough evidence as to whether
Plato or Aristotle ever attempted to prove the immaterality of the human soul, except
those ideas which in a way imply the duality of the soul and the body or involve a |
view of the soul as a sépa.rate substance.23* Considering it as one of the most
important subjects in the philosophical psychology, Muslim philosophers devoted an
explicit attempt to establish the immatereality of the human soul. Both Ibn Sind and

Mulia Sadra dealt with this problem in almost all of their writings. In his al-Asfar

332 This term is commonly used against the human and vegetable souls (2/-nafs al-insaniyyah wa al-
naf's al-nabatiyyah).

233 Murtada Mutahhari, Magalat-i Falsafy (Tehran; Intisharat-i Hikmat, 1366 A.H.), vol. 3, pp. 42-3.
24 G, B. Kerferd, “Aristotle, Psychology,” Ency. of Philosophy, vol. 1, p.158.



and al-Mabda' wa al-Ma'ad?* Mulla Sadra offered fourteen reasons demonstrating

the immateriality of the soul.236

Misbah Yazdi has classified all the evidence concerning the immateriality of
the soul or the duality of the soul and the body into three groups. Dreams and
interpretatior: of them, hypnotism, summoning the spirits, strange acts performed 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, some
i)hilosophers, including Mulla Sadra himself argue that since, on the one hand, we
know that all physical organs made up of cells are in a gradual and continuous
process of change, and on the other éide, we all experience a unique self-knowledge
throughout the life, we surely COII]E.‘; to the conclusion that the center and source of

this feeling must be something othzr than the body which we cail the souil.

Thirdly, some philosophers believe that beyond all other evidence, we can
rely on purely philosophical. This is divided into two groups. Some arc mainly based
on analyzing the seii-knowledge which is available to most people in form of
knowledge by presence and has been pointed out by Ibn Sina and Mulld Sadri.
Some, are based on the immateriality of psychologi:éal phenomena, such as
perception, will (iridah) and love. If these phenomena are immaterial, undoubtedly

the source of them must be immaterial. 237

235 In his al-Shawahid Mulla Sadra mentions that he devoted a significant part of a/- Mabd.:
wa al-Ma"ad to demonstrate the immateriality of the soul. A/-Shawahid, op. cit., p. 215.

236 Mutahhari, Magalat-i Falsafi, op. cit, pp. 27-8.
237 Misbah Yazdi, Amazish-i Falsafah, vol. 2, op. cit., 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 werld (particularly belief in gathering of the souls and the bodies),
Sadr al-Muta'allihin Shirazi accorded a specific place to philosophical psychology in
his whole philosophy.238 Trying to show Sadr al-Muta'llihin Shirazi's contribution in
this field, I 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
(wahdat) of the soul with its numerous faculties, and union of the soul with the active
intellect are some examples of Mulld Sadri's new findings in philosophical
psychology, 3 each needing a separate investigation. All these issues have a
decisive rale 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 Westemn 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 findings in philosophy, Mulla Sadra argued that there is a
new way to explain the soul-body relationship. He firstly asserted that beside
external, accidental, 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 Sadra,

238 Mulla Sadrd, Risalah™i Si Asl, al-bab al-awwal, p. 13.
239 Qazwini, "The life of Sadr al-Muta'llihin Shirazi's ...," Yddnamah™-i Mullz Sadra, op. cit., p. 4.
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substantial motion is an alternative doctrine to the generation\ corruption theory
(al-kawn wa al-fasad} offered in Peripatetic tradition to explain the emergence and
evolution of corporeal species. Based on the theory of substzntial motion, the matter
gradually and continuously moves toward perfection and immateriality. So, there is
no boundary separating a distinctive border between the materiality  and
immatereality. Each being leaves, through a continuous course of substaﬁtial change,
the stage of imperfection to the level of perfection and transcendence. Hence, the
course of change in the material world is continuous and perfectional rather than in
form of generation\ corruptioh.

It is interesting to notice that along with the principle of substantial motion,
Mulla Sadra emphasizes the principle of the ambiguous hierarchy of existence
(as/ al-tashkik fi maratib al-wujidd). According to this metaphysical foundation,
existence is a real_ity characterized by stages (dhd maratib). So, all changes in the
corporeal world are from a level of imperfection to a higher one. But these levels are
ascending stages of the same and unique being. Accordingly, Sadra maintains that
substantial motion moves a being from one level to a higher one, but all theses stages
are various levels of a moving existent. As far as the developmental process of the
soul is concgmed, vartous levels of existence can be observed throughout the
developmental prdcess. Corporeality, spirituality and intellectuality 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
Sadra d.eclarcs 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 (Zajrid).

By considering Mulla Sadra 's theory on the soul's development, both in its
practical and theoretical dimensions, we 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 intellectual development of the human soul must be
interpreted only based on the idea of the union of the intelligence and the intelligible
(ittihad-i aqil bi ma'gaf). According to this idea, when the soul receives an
intelligible, it indeed unites with its intelligible and strengthens its existence. So,
whenever the soul has a new intelligible, it develops its existence by uniting with its
intelligible. Mulla Sadra provides a four-level theory both for the practical 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 Sadra's interpretation of the union of the intelligence
and the intelligible is the union of the soul and its perfection, be 1t practical or
intellectual. This union removes any duality between the soul and what it acquires
and .cinforces 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 pbtentiality of acquiring perfection will change to a higher and stronger existent
through substantial motion. Therefore, it is the matter itself which changes into
immateriality and there is no duality 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 limiting
themselves to external changes. Based on the principle of substantial motion, Mulla
Sadrd declares that the relation between the soui and the body is, indeed, a
connection between two levels of one being. When the matter moves through
substantial motion, it travels from a low level of existence to a higher stage. Going
forward, matter gradually lcaves behind material characteristics and possess
immaterial ones. So, materiality and immateriality are two degrees rather than two
kinds of existence. Metaphorically, Mulld Sadra 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 between a horse and
its rider or a bird and its cage.

Not only the soul but all corporeal beings move through substantial
motion.?* According to the theory of substantial motion, whenever the matter is at
its material level, it has only corporeal characteristics. So, one cannot claim that the
‘soul is the output of the combination of material elements. The correlation between
various material elements can only create an interaction betwcen their different
characteristics. But the soul is the manifestation (Zaja//i) of a higher level of existence
of a matter which moved through substantial motion. This theory is also based on
another metaphysical foundation, the principiality of eXistence {asalar al-wujid).
Since, according to Mulla Sadra, there is né principle but existence, when a corporcal
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 that
being a corporeal form at its early existence does not mean that the soul is a
characteristic of matter. The soul, according to Mulla Sadra, is a generated,
corporeal and substantial perfection of a moving matter which has the capacity of
becoming an immaterial existent.24!

Mulla Sadra 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 fetus and so on
before changing into the soul.242 He attributes his doctrine to a verse in the  Qurin

which says the soul is the outcome of a long continuous process of bodily change.2%3

240 Mulla Sadra, “Arshivyah, op. cit., p. 242.
241 Mulla Sadra, al-Asfar, vol. 8, op. cit., al-safar al-ribi’, al-bib al-awwal, chapters | & 2.

242 Mulla Sadra, Asrar al-Ayat (The Mysteries of the Qur'anic verses ed. & tr. by M. Kh"ajawi,
(Tehran: Culral Studies and Research Institute, 1984), pp. 240-43 & 251. See also Mutahhari,
Maqgalar-i Falsaft, (Tehran: Intisharat-i Hikmat, 1366 A.H.), vol. 1, p. 170.

243 Mula Sadrd, Asrdr al-Ayét, op. cit, pp. 242-43, 251. According to Q. 23:15 which says:
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One of the main questions in Mulla Sadra's theory about substantial motion
of the soul is that if, as Sadra believes, the body itself changés graduaily into an
immaterial being (the soul), then, at some point there should not be any body, or at
least part of the body should change into soui. Nonetheless, we see that despite the
gencration of the soul, both the soul and the body have their own independent entity.
We can easily separate a group of red or white globules which are bodily
components and keep them out of their relation to the soul. This question is raised
even if our philosopher asserts that the evolutional process from corporeality to
incorporeality will occur 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 becomes an immaterial being when it separates from
the body. Mulla Sadra's theory does not show how and which part of the body
changes into the soul. 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
cxist.

In other words, one may ask the following. If the soul, as Mulla Sadra
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 actualit)-f and continues to exist
without any soul. 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

* oyt okl d® oyl aBl s paiitaniYitciloadl
bilsrdkalilladiaasdilniiladiileddea LAl el
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Mulla Sadril 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 Sadri,
al-Astdr, vol. 9, op. cit., al-safar al-rabi, al-bab d-tasi’, chapter one, & al-Astar, vol. 8, op. cit,
al-safar al-rabi, al-bib al-thalth, chapter 13, pp. 147-48. See also Hasanzadah Amuli, Uyamu Masail
al-Nafs, pp. 257-58 & Irihad-f “Aqil bi Ma'qal, (Tehran: Intisharat-i Hikmat, 1984), p. 34.
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the body as such. This is because the term1 "body" according to Sadrii refers (o a
corporeal thing which is related to the soul.?** The objection, raised by however, ix
that the body e{fen when it is related to the soul has its own actuality. The body is not
the prime matter when it relates to the soul to be actualized only under the soul's
actuality. Although the body's actuality is overwheimed by the soul's actuality, the
soul and the body are related vertically. So, even after their relation, there will not be
any opposition between the two actualitics. The rcason is that .thc body or its
components (such as cells, white and red globules) may remain even alive separite
from their relation to the soul.

Another problem in Mulla Sadra's theory is that he proposes that substantial
motion occurs only by way of forms.2%> Matter remains substantially unchanged and
has only quantitative motion (al-harakaf al-kammiyyah).2*% One can assert that since
the form and the matter are existentially related to cach other, change in onc of them
undoubtedly will lead 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 immaterial. This means that
the process of becoming immaterial is only true for the forms. Although the body as
matter for the soul changes, yet it remains material. 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 claim that actuality is always due
to the form and matter is a purely potential being. While the body 1s matter for the
soul, it has its own actuality and it should move through substantial motion and

become immaterial.

244 Nula Sadra, al-Asfar, vol. 8, op. cit., al-safar al-ribi’ al-bab al-sabi’ chapter 4, p. 382.
245 1pid,, al-bab al-thalith, chapter 13, p. 147.
246 1pid,, al-bab al-sabi’, chapter 1, pp. 326-27.
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This argumcmrwill be more effective if we take into account Mulla Sadra's
comments in his Taligah Ald Sharh Hikmat al-Ishrdg. Presenting particular
principles which pave the way of demonstrating the bodily return (a/-madd
:Jj;lcm;ini), hec states that the iridividuality of each body is due to its soul. Even
though bodily components change throughout the life or even if the body changes
into another body at Resurrection?4?, he says given the unity of the soul, this (new)
body is identical with that (previous) body by virtue of its form, the soul, but it is not
identical by virtue of its matter.2 Although he cites Ibn ‘Arabl who believes that
imaginal bodies (abdin mithaliyyah) come out of the corporeal bodies,2#? Mulld
Sadrd, on the contrary, maintains that 'imaginal bodies are indeed the very
conscquence of the soul's acqu.irf:ments.250 He expiicitly asserts that the body in the
other world is not the matter of the soul which  pre-exists it,>! but it is created by
the soul itself.?’2 He adds that imaginal body in relation to the soul is like the
shadow (zi/{) in relation to the object which it reflects  (dhr al-zill).?* Accordingly

he does not seem to believe that corporeal body changes into an imaginal body.

2711 is interesting to consider Sadra’s own words as following:
kel d ) ¢ Soea Dy IR S5 STy rasdiEihn eSS 330N 3 ifladaBits s i dal
DB ) SAIASIEE LI g S eI i ) ol paimp 3L gD NG
Although based on the above mentioned passage Sadra emphasizes the identity and sameness of the
corporeal body with the body which will associate with the soul ai Resurrection, it is still true to say
that the body by virtue of itself and as a matter changes ( J39 )} from one stage to a higher one. See
Mulla Sadra's Ta Jigah ‘Ali Sharh Hikmat al-fshrag, (Li Muhammad Ibn Mas'tid Qutb al-Din
al-Shirazi), compiled by Asad Allah Ibn Muhammad Hasan al-Yazdi, 1313 A.H., p. 513.
248 Jhid : :
249 Ipjd., p. 514, Mulla Sadra quotes from Ibn Arabi, Fut hat al-Makkiyyah, al-bb, 355 where he
says:
o ,:J'lf\-cr‘i la.h;,r-é.d' el @
230 Mulla Sadr@'s Taligah ‘Ala SharhHikmat al-Ishriq, op. cit, p. 514, He says :
Lt S bt mrir it il grSsds eas - labanr 31 LIS
251 Mulla Sadra, al-Mabda wa al-Ma'ad, p. 337.
52 Ibid., p. 349. He mentions:
Lheitgr 3 s il p oo l-T3 y =100 VIR
253 Ibid., p. 337.



In reviewing Mulld Sadra's words regarding the immateriality of the soul, one
may come to the conclusion that the soul according to our philosopher becomes
immaterial when it separates the body.2% Considering all human souls, we may note
that Sadrd's criterion cannot adequately explain all cases. One can casily argue that
the prophets' souls are immaterial even when they are related to their bodics.
Therefore, it will be hard to claim 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 even
when they were related to the bodies. This objection would be effective unless 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 their souls.

The second part of the present study was devoted to Mulla Sadri's
explanation of the final destination of the soul. Examining this aspect, we face some
problematic questions which were not properly dealt by our philosopher and requirc
further investigations. According to Sadra'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.?’> 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 from the active intellect in the arc of descent (af-gaws al-nuzili)
did not create any change or reduction in the realm of intellects, its union with the
active intellect through the arc of ascent (al-gaws al-su’iddi) does not create any

change or addition to that world, Sadra asserts.2%6

254 Mulla Sadra, al-Asfdr, vol. 8, op. cit.,, al-bab al-sabi;, chapter 6, pp. 392-98
255 [bid., p. 395 & chapter 7, pp. 397-98.
256 Ipid., p. 396 & chapter 3, p. 354.
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Several unsolved questions come to mind regarding this part of the theory.
Firstly, one may ask what the nature of the soul's union with the acfive intellect is? If,
according to our phiiosopher, the soul unites with the active intellect in such a way
~ that it becomes its cause as it was united with it before its relation to the body,?37 he
will face the following problems:

1. Neglecting the souls' individuality when they unite with the world of
intellects. This assumption is, indeed, in contradiction with the idea of eschatology
and the circumstanceé of the Day of Reckoning, according to all revealed religions,
when each iﬁdividual will be rewarded or punished separately. This idea demands
that eaéh person remain individually ununited With the active intellect.

2. Many mystics reported that they could felate intuitively (bf al-mukashafah)
with dead persons as if they were in this world. This means that the souls live in the
other World individually. Mulld Sadra himself quotes individual cases of the survival
of the souls in his al-Mabda' wa al-Ma 3d.258

3. According to this doctrine, the soul as an effect of the active intellect can
become its cause when it develops through substantial motion. It is obviously
impossible for an effect to become its cause even if it develops and strengthens its
existence.

Based on Sadrd's discussions in a/-Asfar, one may claim that the soul's union
with the active intellect after its substantial development is like its union with the
active intellect before the soul's generation.2’® As Mulla Sadra believes, the soul's

union with its separated cause before its coming into existence means that its cause

257 Proposing the idea of corporeal createdness of the soul, Mulla Sadré asserted that there was no
reasonable explanation for the soul's eternity except we say that the soul existed before its generation
united with its cause as the perfection of all effects exists before their cause. Accordingly, the soul
does not exist as an independent being before its relation to the body. See Mulla Sadra, al-Asfir,
vol. 8, op. cit,, al-safar al-rabi’, al-bab al-sabi, chapter 2, pp. 331-32. & Jbid,, chapter 4, p. 368.

258 Mulla Sadra, a/-Mabda' wa al-Ma'ad, pp. 324-25.

259 Mulla Sadra, a/-Asfar, vol. 8, op. cit., al-safar al-rabi’, al-bab al-sabi', chapter 2, p. 337.



possesses the soul's perfection. He emphatically declares that the soul does not exist
as an independent being before its generation in the realm of intellects 260 A perfect
cause always possesses the perfection of its effects.

If this interpretation of the soul's union is true, one can, nonetheless, argue
that this kind of union is not due to the soul's substantial development.2¢! All causes
possess the perfection of their effects whether their effects come to existence or not
and whether they develop or not. So, our philosopher cannot refer the soul's unibn
after its separation from the body to this type of meaning.

The other assumption of the soul's union with its separated cause is to explain
it in terms of the existential link (a/-rabt al-wujadi) which each cffect has with its
own cause. All effects existentially depend on their causes. So, they arc deeply
united with their causes. |

This hypothesis also does not confer any clear meaning to the soul's union
with its active intellect. Althougi: 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. All effects are existentially related to
their perfect causes at each moment. In addition, this union is not limited to
developed souls. All souls are existentially related to their cause whether they are
developed or undeveloped.

Here, there is one more assumption for the soul‘s. 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 causes beyond what exists between each effect and its cause. This is, indeed,

260 Mulla Sadra, ai-Mabda' wa al-Ma'ad, pp. 346-47.

261 According to Mulla Sadra the soul unites with the active intellect when it is perfect and
developed. See fbid,, 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 Mulia Sadra asserts that when the soul unites_ with the
active intellect, it becomes an independent intellect like its 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 that

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 (7#ihad) nor uniqueness (wafhdat) ,
then what will happen to the soul? As Mulld Sadra 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 seﬁa.rates from the bodies? The creation of the souls,

according to this view is meaningless without some definite purpose.

262 ppid, p. 396.
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