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Introduction
THE "golden age, of Islam, insofar as the intensity of the
religious and spiritual life and the realization of its ideals are
concerned, must be identified with the lifetime of the Prophet
Mul}.ammad- upon whom be peace- and the first Muslim
community at Medina. But just as the seed sown in the
ground grows into a tree and finally bears fruit only after
the passage of time and. the gaining of nourishment from a
suitable soil, so did the tree of Islamic civilization bear its
intellectual and artistic fruits several centuries after its inception, during which it was nourished by the legacy of the
previous civilizations to which Islam became the heir. The
arts and sciences, as well as philosophy and metaphysics,
reached their zenith of formal perfection and became fully
articulated only after Muslim society had become completely
consolidated, and only after the tenets of the Islamic revelation had been realized in concrete and tangible forms so as
to make the new civilization distinctly Islamic, even when
elements of non-Islamic origin had been incorporated into it.
The spread of Islam and the subsequent consolidation of ,..
Muslim society is one of the most rapid and decisive events
in human history. By the end of the earthly career of the
Prophet, under the banner of Islam, the whole of Arabia was
united for the first time, and by A.D. 700, that is, less than
eighty years after the birth of Islam, the new religion had
spread over the whole of the Middle East and North Africa
and its domain stretched from the Indus Valley to Andalusia.
Moreover, unlike the only other expansion that can be compared in any way to it, namely, the Mongol invasion of
Western Asia seven centuries later, the effect of the Islamic
conquest was permanent. Except for Andalusia, from which
the Muslims were expelled in the fifteenth century, every
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country into which Islam spread during that short period
became Islamicized, and in many cases "Arabicized," and has
remained so until the present day.
As might be expected, this sudden expansion and the conquest of such a vast territory by the Muslims needed time
before the conquered domain could be transformed into a
society constructed upon the Islamic pattern. There was at
this moment an urgent need to find administrative codes and
rules of government for situations that had never existed in
the Arabian Muslim community at the time of the Prophet,
and to apply the laws of the Quran and the practices of the
Prophet to new circumstances which had never occurred
before. So it was that the early caliphs, the four who followed
the Prophet immediately and who are usually called al-khulafii' al-riishidun, as well as the Umayyads, spent most of their
energy in solving the immediate problems of creating an
Islamic society. They supported and cultiv~ted such sciences
as the reading and interpretation of the Quran, assembling
the traditions or IJa,diths of the Prophet, and systematizing
the study of the Arabic language, all of which were of immediate concern to the new community inasmuch as the
sacred law of this new society, or the Shari'ah, was based on
the Quran and the IJa,dith, and its language, unknown to many
newly converted non-Arab Muslims, was Arabic.
Preoccupation with such immediate concern~ prevented
the Umayyads from turning their attention to the vast heritage which the hands of fate had placed in reach of the
Muslims, and so, during this early period of Islamic history,
there was only an occasional figure like Khalid ibn Yazid
who began to cultivate interest in pre-Islamic sciences, and
only very rarely was a book translated from Greek or Syriac
into Arabic. Rather, this early period was one in which the
traditional religious sciences of Quranic commentary and
IJ,adith became fully established, and the study and cultivation of the Arabic language reached a high state of accom-
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plishment with the formation of the Kiifa and Ba~ra schools
of grammar and the appearance of many outstanding grammarians, poets, and literary critics.
It was inevitable, however, that sooner or later the Muslims
would turn their attention to the treasury of pre-Islamic
sciences that had been stored within the very citadel of
Islam. Before the rise of Islam, the writings of many of the
masters of the school of Alexandria, which itself was the
meeting place of Hellenic, Jewish, Babylonian, and Egyptian
cultural currents, were translated into Syriac and transplanted to Antioch, and from there, farther east to such cities
as Nis ibis and Edessa. this situation, which was of great
consequence insofar as it concerned the later Islamic civilization, had been brought about by the schisms that had developed in the eastern Christian churches. This internal division
had separated the Nestorians, and later the Monophysites,
from the Greek-speaking orthodox church and had forced
them to establish their own schools and centers of learning
and to cultivate their own language, namely Syriac, in order
to be independent of the Greek-speaking church of Alexandria and Byzantium from whom they had separated. Encouraged by the Persian kings, who were naturally opposed
to the Byzantines and who therefore favored the opponents
of their enemies, Nestorians spread far into the domains of
the Persian Empire and had even established churches in
Central Asia. Moreover, wherever these churches spread,
they carried with them the Hellenistic philosophy and theology which Christianity had made its own, along with a tradition of reading and interpreting the Greek texts which contained the sciences and philosophy.
In addition to the Christian centers of learning, there was
also the city of I:Iarran, home of the Sabaeans, who considered themselves the followers of the Prophet Idris, or
Hermes, and who had preserved and propagated much of
the learning of the more esoteric schools of the Hellenistic

~
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period, such as Neopythagoreanism and Hermeticism, into
the Islamic period. Hermeticism had also entered into Persia
even before the rise of Islam, and in some Pahlavi writings,
which were later translated into Arabic, such Hellenistic
elements along with certain Indian ones were combined with
properly speaking Iranian modes of thought.
The Persian kings had also established a school in J undishapiir to compete with the Byzantine centers of learning,
and here Indian, Christian, and Jewish philosophers and
scientists were brought to teach and study. It was at this
center that the Indian tradition of medicine was established
and combined with that of the Greeks; and here also that
Hindu astronomy and astrology became known to the Sassanids, and with the help of the Hindu astronomers the
famous astronomical tables called the Zii-i shahriyari were
compiled.
In such cities as Jundishapiir, l:larran, Edessa, and Nisibis
a great deal of the ·learning of the Greeks and Babylonians,
as well as that of the Hindus and Persians, was preserved as
a living tradition of learning well into the Islamic period.
Moreover, once the Muslims turned their attention toward
the pre-Islamic sciences and sought to integrate them into
their civilization, they found within easy reach people who
were competent in translating the sources into Arabic. In
these centers, all of which lay within the domain of the
Muslim world, there were scholars, mostly Christian and
Jewish and some Persian, who had a thorough knowledge
of the subject with which they were dealing and who also
knew Greek, Syriac, Pahlavi, or Sanskrit, as the case might
be, as well as the Arabic language into which they were
making translations. And so, with the advent of the Abbasids,
especially under Hariin ai-Rashid, al-Ma'miin, and ai-Mu't~im, when attention began to turn toward pre-Islamic
sciences and a vast effort was made to translate the sources
into Arabic, there were qualified translators easily accessible

INTRODUCTION

. 5

to the seat of the caliphate in Baghdad. Within two centuries,
ranging from about A.D. 750 to 1000, an immense corpus of
metaphysical, philosophical, and scientific works was translated into Arabic from Greek, Syriac, Pahlavi, and Sanskrit
by several schools of translation that differed from each other
in competence and aptitude. Mention must be made espe·
cially of such masters of translation as the Christian l:lunain
ibn IsQaq and his son, IsQaq ibn I:Iunain, who also prepared
critical texts before translating them; the l:larranian Thabit
ibn Qurrah, and the convert to Islam from Zoroastrianism,
Ibn Muqaffa', all of whom enriched the Arabic language immensely through their translations and prepared the ground
for the formation of the various schools of philosophy and
the sciences. These schools, which followed on the heels of
the translation of this vast corpus into Arabic, came into being
as a result of the application of Islamic principles to the various forms of knowledge thereby inherited and the integration of these forms of knowledge into the Islamic perspective.
Of course, it may be asked why suddenly the attention of
the Muslim community turned toward the pre-Islamic sciences and philosophy to the extent that the caliphs established and financed large centers for the translation of books
into Arabic. Perhaps the best answer that can be given to
this important question is that by this time, the Muslims had
come into contact with Jewish and Christian religious authorities who were defending the tenets of their faith and
also attacking those of Islam by appealing to arguments
drawn from Aristotelian logic and philosophy of which the
Muslims were ignorant. Such debates are known to have
taken place in Damascus. Most likely it was in order to supply
the Islamic faith with intellectual armor of a similar kind,
and thereby to preserve the power of the Shari'ah, upon
which their own authority depended, that the caliphs, especially al-Ma'miin, spent so much effort to have philosophic
and scientific works translated into Arabic. This is not to
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deny the private interest of the early Abbasid caliphs in the
pre-Islamic sciences, but there must also have been a more
general cause connected with the interest of the Muslim
community and the caliphate to which it was connected, to
have caused such an unprecedented effort to be made on
the part of these rulers to have the "wisdom of the ages"
translated into Arabic.
With the philosophy and much of the science of the
Greeks, Persians, and Indians at hand, the Muslims began
gradually to bring into being the various intellectual perspectives which have dominated the horizon of Islamic civilization ever since. The schools of law and the Siifi brotherhoods
became separately established in the third Islamic century,
and the revelation which was until that time still close to its
origin, and therefore in a state of "fusion," became "crystallized" into its components. In a similar manner, the various
intellectual perspectives, after several centuries, absorbed
the nourishment provided by the vast heritage of the ancient
world, already existing in Arabic, into the Islamic world
view, and founded the diverse schools of philosophy and the
arts and sciences. We can thereby legitimately refer to these
schools as Muslim, since the concepts and formulations used
by them were integrated into the Islamic view even if they
originated elsewhere.
In the essays that follow we have chosen to discuss three
of the most illustrious Muslim sages, Ibn Sina (or Avicenna),
Suhrawardi, and Ibn 'Arabi, hoping to express through them
the point of view of three important schools, namely, the
philosopher-scientists, Illuminationists, and Sufis. In the East
it has always been the idea that has dominated over the
individual, according to the saying of 'Ali ibn Abi Talib, the
representative par excellence of Islamic wisdom and of
the esoteric message of the Prophet, who taught his disciples
to consider as important what is said, not he who has said it.
The three personalities whose doctrines form the subject of
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our present study are of course of great importance in their
own right and play a particularly significant role in the school
with which they are connected. But, in addition, each
speaks for a perspective which has been lived, and a world
view which has been contemplated by generations of sages
and seers over the centuries. Moreover, although their schools
are not the only ones to have existed in Islam, they are among
the most important to have come into being after this early
period, and they demonstrate in their totality a very significant aspect of Islamic intellectuality, revealing horizons
which have determined the intellectual life of many of the
great sages of Islam.
·

I

Avicenna (Ibn

Sin~i)

and the Philosopher-Scientists

THE PREDECESSORS OF AVICENNA

IN traditional Islamic circles it is generally considered that
the first philosopher to have appeared in the Muslim world
was a Persian by the name of lranshahri who tried to bring
philosophy to the East which many a later philosopher from
ai-Farabi to Suhrawardi considered as its original home. 1
But of this figure there remains nothing but a name, and no
appreciable fragments of his writing have survived to enable us to claim him as the founder of Muslim philosophy.
Rather, Peripatetic, or 11UlShsha1., philosophy, which is only
one school among several that have existed in the Islamic
world but which is the only one well known in the West and
is often identified with Islamic philosophy as such, was .,..
founded by Abii Yusuf Ya' qiib al-Kindi, commonly called the
"philosopher of the Arabs." 2
Al-Kindi must be considered as the founder of that school
in which Aristotelian philosophy as interpreted by Alexandrian commentators - especially Alexander Aphrodisias and
Themistius - became combined with Neoplatonism, which
had reached the Muslims through the translation and paraphrasing of sections of the Enneads under the name of the
Theology of Aristotle, and the pseudo-Aristotelian Liber de
Causis, which was the epitome of Proclus' Elements of Theology.8 In this school, also, science was combined with philosophy and in fact was considered as a branch of it just as in

10·

THREE MUSLIM SAGES

another sense philosophy began with the classification of the
sciences. The great figures of this school, like al-Kindi himself, were philosophers as well as scientists, although in some
cases, like that of Abii Sulaimfm al-Sijistani, philosophy dominated over science, and in others, like that of al-Biriini,
science prevailed over philosophy.
Al-Kindi the founder of this school of philosopher-scientists, was born in Ba~ra around 185/801 of an aristocratic
Arab family of the tribe of Kindah, his father having been
the governor of Kiifa. He received the best education possible
in Ba~ra, which had not been left untouched by the influence
of the nearby school of Jundishapiir, and later in Baghdad,
which had become the great center of learning under the
Abbasids. He soon came to master the philosophy and the
sciences then being made available in Arabic and sought
to integrate them into the Islamic perspective. His competence in various .fields of learning made him a favorite at the
court of the caliphs al-Ma'miin and al-Mu'ta~im and he even
became the tutor of the latter's son, enjoying a position at
court which has rarely been equaled by later philosophers
and sages. But al-Kindi's lofty position and proximity to the
court did not last, and toward the end of his life, during alMutawakkil's reign, he fell into disgrace and died obscurely
around 252/866. 4
Although the name of al-Kindi became among the most
famous in the annals of Islam, few of his treatises in Arabic
were known until thirty years ago when a large number of
his works were discovered in Istanbul, enabling scholars to
study his ideas directly from his own words. Still, the forty
or .fifty treatises of his that have survived are only a small
fraction of the vast corpus that he must have written if we
are to judge by the titles of his works - numbering two hundred and forty- mention~d in the Fihrist of Ibn al-Nadim.
The works that have survived include his treatise on metaphysics, various works on logic, his classification of the sci-
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ences, discussion of the works of Aristotle, his celebrated
treatise on the Intellect - well known in the West as De
Intellectu- which had such a profound influence upon later
philosophP-rs )ike Avicenna, 11 his prediction of the duration of
the Abbasid caliphate, and works on the various natural and
mathematical sciences. 6
The fame of al-Kindi spread also to the Latin West through
the translation of some of his philosophic and scientific writings. In fact, he was one of the best known of Muslim figures
in the Occident, especially in astrology in which he was
highly respected as an indubitable authority. Indeed, he was
considered by many as· one of the nine judices of astrology.
His fame in the medieval period was so great that it carried
well into the Renaissance, and we find such a well-known
writer of that period as Cardanus ranking al-Kindi as one
of the twelve most influential and important intellectual
figures of human history. 7
In al-Kindi most of the traits that are associated with the
later philosopher-scientists are already apparent. A man of
universal interest, at home in logic, the natural sciences,
medicine and music, as well as in theology and metaphysics,
he remained a devout Muslim while at the same time he
sought the truth in whatever source he might find it. As he..-himself writes in the oft-quoted introduction to his Treatise
on Metaphysics, "We should not be ashamed to acknowledge
truth and to assimilate it from whatever source it comes to
us, even if it is brought to us by former generations and
foreign peoples. For him who c;eeks the truth there is nothing
of higher value than truth itself; it never cheapens or abases
him who reaches for it, but ennobles and honours him." 8
But there are also distinguishing features in ai-Kindi In
philosophy he was closer to the Athenian school of ~eo
platonism than to the Alexandrian one adopted by al-Farabi,
and he preferred hypothetical and disjunctive syllogisms
made use of by the Athenian Neoplatonist, Proclus, and
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criticized later by al-Farabi who followed Aristotle more
closely and considered this form of demonstration as weak.
Al-Kindi also exhibited a special interest in the occult sciences
not to be seen among most of the later philosopher-scientists.
On the question of religion he sympathized with Mu•tazilite theology to which he sought to give a philosophic structure and conceived of a relation between philosophy and
religion, or faith and reason, that is not to be seen in the
writings of al-Farabi and Avicenna. For al-Kindi there are
two possible types of knowledge, divine knowledge ( al-'ilm
al-ilahi), which is given to prophets by God, and human
knowledge ( al-'ilm al-insiini), the highest form of which is
philosophy. The first is superior to the second for it can arrive
at truths that human knowledge can never reach of its own
accord. Therefore, such revealed truths as creation ex-nihilo,
or resurrection of the body, must be accepted even if not
demonstrable by philosophy or even contradictory to it.
Philosophy and the sciences are thus subordinated to revelation, and al-Kindi finds no incongruence in adopting the
Neoplatonic conception of the generation of the intellects
and heavens while at the same time asserting that there is
creation ex-nihilo and that the chain of being depends upon
the Act of God.
With al-Kindi, themes and ideas of Hellenistic origin begin
to be contemplated in an Islamic background al)d meditated
on in a new language. Plato and Aristotle, the Neoplatonists
and Stoics, the Hermeticists and Pythagoreans, the ancient
physicians and mathematicians, all contribute some element
to the structure of this new school which comes into being
with al-Kindi. It is a school which, while remaining faithful
to the inner consistency and logical demands of the disciplines with which it deals, also assimilates elements that
have a profound connection with the intellectual and psychological needs of certain components of the new Islamic
community. It thereby creates an intellectual perspective
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which corresponds not only to a possibility that must be
realized hut also to a need that must be fulfilled, a perspective
that must be created within the total world view of Islam.
After ai-Kindi, many figures appear who have a universal
interest in nearly every branch of the sciences and the arts
as well as in philosophy and theology, who combine the general interests of a Renaissance scientist and philosopher in
the arts and sciences with the special interest of a medieval
theologian and philosopher in religion. They become a class
of men who, while cultivating to the utmost philosophy and
the sciences, find their need for causality fulfilled within
Islam and so do not bring about that breach between religion
and science that occurred after the Middle Ages in the
Western world. Al-Kindi is the first example of this new
school of philosopher-scientists in the Islamic world and
serves in many ways as a pattern for the sages who followed
after him and who shared his vision of the universe.
Of al-Kindi's immediate pupils the most famous is A:Qmad
ibn Tayyib ai-Sarakhsi, 9 the Shi'ah tutor of the caliph aiMu'ta<;lid, who later fell into disgrace after divulging the
secrets of the caliph and who became notorious among many
later authorities as one who had denied prophecy. 10 One may
also mention among al-Kindi"s students Abii Ma'shar al- ....
Balkhi, the celebrated astrologer known to the medieval
West as Albumasar, 11 and Abii Zaid al-Balkhi/ 2 the author
of Suwar al-aqiilim (The Figure · of the Climes), and alMasiilik wa'l-manuilik (Roads and Kingdoms), which are
among the most important early works of Muslim geography
and the source for the later better-known treatises of alIstakhri and Ibn l:lawqal. These men propagated the influence of ai-Kindi, particularly in the sciences, bridging the
temporal gulf which separates al-Kindi from his real successor as a philosopher-scientist, Abii Na~r ai-Farabi.
Al-Farabi, the Alpharabius of the Latins, and the "Second
Teacher" ( al-mu'allim al-thani) of the later Muslim schol-
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ars, was born at Wasij in Farah in the province of Khurasan
around 257/870. H As a young man he journeyed to Baghdad
to study logic and philosophy with Matta ibn Yiinus and then
to l:larran where he became a student of Yul;lanna ibn
I:Iailan. Possessed from the beginning of a keen intelligence
and a great gift for mastering nearly every learned subject,
he soon became famous as a philosopher and scientist and
returned to Baghdad where a group of disciples, including
the famous Christian philosopher, Yal;lya ibn 'Adi, gathered
around him. But al-Farabi's stay at the Abbasid capital was
not permanent, for in 330/941 he left that city for the court
of Saif al-Dawlah al-l:lamdani at Aleppo and stayed there
until his death in 339/950.
Al-Farabi is generally regarded as the great commentator
and follower of Aristotle. He wrote commentaries upon the
Categories, Hermeneutics, Prior and Posterior Analytics,
Sophistics, Rhetoric and Poetics, as well as the Isagoge of
Porphyry in logic, and also upon Aristotle's Nichomachean
Ethics, Physics, De Caelo and Meteorology. He also composed a commentary upon the Metaphysics which, besides
its importance as an exposition of al- Farabi's own solution
of metaphysical and ontological questions, had a direct bearing upon Avicenna's understanding of Aristotelian metaphysics.
In logic, especially, al-Farabi's works were_ particularly
significant because in them Aristotelian logic was expressed
in a very appropriate and exact Arabic terminology which
henceforth became a heritage of nearly all branches of
Islamic leaming. 111
Despite his great loyalty to Aristotelian demonstration,
which he considered the key to all discursive forms of science, and despite the fact that he followed the Stagirite
closely on the question of psychology, al-Farabi was not by
any means just an Aristotelian. He sought rather to unify the
wisdom of Aristotle and Plato and, like nearly all other Mus-
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lim sages, considered the wisdom expounded by these men
to have come ultimately from Divine revelation, and could
not therefore be completely contradictory. He wrote several
works to this end, the most famous being Kitiib al-fam' bain
ra' yai al-IJ,akimain Afliitiin al-ilahi wa Aristu ( The Book of
Argument between the Ide~ of the Two Sages, the Divine
Plato and Aristotle) in which he sought to harmonize the
perspectives of these two ancient masters as the Neoplatonists and those whom Proclus called "The Golden Chain of
Philosophers" had done before him. 16
Al-Farabi was also a political philosopher and must in fact
be considered as the founder of political philosophy in
Islam. 11 On this question, he followed mostly the doctrines
of Plato, whom he calls the imiim of the philosophers and
whose political philosophy became known to him through
an unknown commentary upon the Republic and the Laws. 18
Al-Farabi sought to identify the figure of the prophet-king of
Plato with the prophet and law-giver of the Abrahamic
Tradition and described the perfect state in which a single
revealed law would reign supreme over the world. His political philosophy contained in such major works as Arii' ahl almadinat al-fat},ilah (Treatise on the Opinions of the Citizens
of the I deal State), 19 Kitiib ta'/:t~il al-sa'adah (On Attaining
Happiness), and Kitiib al-siyasat al-madaniyah (On the
Government of the City State) are the most important of
their kind in Islam and exercised a significant influence upon
Averroes, who in more than one way was closer in spirit to
al-Farabi than to Avicenna who stood closer to him in time.
Al-Farabi also differed from Aristotle in that he was very
musical and had a deep sympathy for the Pythagorean point
of view, while the Stagirite, from all accounts, must have had
little talent for music. The "Second Teacher" composed treatises on all branches of the Pythagorean Trivium and Quadrivium but it is essentially in music that he gained special
fame, to the extent that many stories have been told of his re-
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markable musical talents. He was himself an excellent performer in addition to being an expert theoretician. He has
in fact left us what is perhaps the most important work on
medieval music, Kitiib al-mwiqa·l-kabir (The Grand Book
of Music), 20 which exercised considerable influence in the
East and the West and became an authoritative reference
during later periods. Al-Fara.bi's compositions became rapidly
disseminated in the East, especially among certain Sufi
orders, and are still performed by some of the orders that
have preserved the spiritual concert, or samii', to the present
day.
This connection with Sufism, or t~awwuf, 21 is not just
accidental because al-Farabi, despite his mastery of logic
and political philosophy, lived the life of a Sufi, and the
spirit of Sufism and even some technical Sufi terms run
throughout his works. 22 He despised the excessively worldly
life and had a particular love for virgin nature and the
simplicity of life that living in it involves. He even held his
classes and discussions in the nearby fields by a river outside
of the crowded city. He also often dressed in his Central
Asiatic attire with a large fur hat and refused to comply with
the regulations for dress when at court. Yet at other times
he would appear dressed better than anyone else, perhaps to
confound his critics at court. 28
Al-Farabi's particular interest in Sufism is man!fest most of
all in his well-known Fu#i~ al-/:tikam (Bezels of Wisdom) ,24
his most continuously influential work in the East, which has
been taught and read in the madrasas to the present day.
Although its authenticity has been recently questioned, 26 the
reasons advanced do not seem sufficient, and it appears
more than likely that the work is al-Farabi's, or that it at least
belongs to his school. On the surface this work purports to
expound the principles of P~ripatetic ( mashsha'i) metaphysics, but in its symbolic meaning it contains a complete cycle
of gnosis ( 'irfiin) and it is as such that it is taught in present-
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day Persia. :Many commentaries have been written on this
work over the centuries, the most famous being that of Isma'il
al-l:lusaini al-Farani, bearing witness to the great significance
that it has had for the Islamic world at large. 27 We see, therefore, that the "'Second Teacher," who is famous for commenting upon and propagating the works of Aristotle and for
formulating logic in its totality in the new vehicle of the
Arabic language, was also a political philosopher following
the example of Plato, a scientist, an especially gifted mathematician and musician, and the author of a work which has
come to be known to posterity as a summary of the doctrines
of gnosis. He was thus another eminent representative of the
school of philosopher-scientists and, even more than alKindi, must be considered as the predecessor of Avicenna in
whom this school found its most celebrated representative.
Also worthy of special mention as a forerunner of Avicenna
is al-Ffuabi's contemporary, Mul)ammad Zakariya' al-Razi
(d. between 311/923 and 320/932), the Latin Rhazes, who
was as well known in the West as in the Islamic world. 28 Although he considered himself a philosopher on a par with the
greatest seers of antiquity, and although he expounded a
special cosmology based on five eternal principles and related
to the Timaeus in its later Alexandrian interpretation, he was
considered more as a competent physician than as a philosopher by his contemporaries as well as by later generations.
His philosophical and religious views, bearing the influence
of Platonism and Gnosticism on the one hand and Manichaeanism on the other, came under the severe criticism of
such men as al-Farabi and later al-Biriini/ 9 and few of his
works dealing with these subjects have survived. But his experimental method in medicine, as seen in his medical
masterpiece Kitiib al-})iiwi ( Continens) and in chemistry, as
is evident in the alchemical Sirr al-asriir (Secret of Secrets) ,80
had an important role to play in the natural sciences of his
period and also left his mark upon certain aspects of Avicen-
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na's works, especially those concerned with medicine and the
natural sciences.
In the general histories of Islamic philosophy, one usually
turns from al-Farabi to Avicenna as the next important figure
in this school. There are, however, intermediate philosophers
and scientists who are significant in that they provide the immediate background for Avicenna. Not only can one mention
such important scientific figures as Abu·l-Wafa·, Abii Sahl alKiihi, Ibn Yiinus, 'Abd al-Jalil al-Sijzi, al-Biriini, the Ikhwan
al-Safa· :n and such scientific encyclopedists as al-Khwarazmi,
who compiled the Mafiiti/J al-'uliim, and Ibn al-Nadim, the
author of al-Fihrist; a:! there are also several significant philosophers and logicians, among them Abu'l-Barakat al-Baghdadi,33 Ibn Miskawaih, the contemporary of Avicenna whose
ethical writings are so famous, Abii Sulaiman al-Sijistani, his
pupil Abii l:layyan al-TawQidi and Abu·l-l:lasan al-'Amiri.
Of this group, al-Sijistani and al-'Amiri are quite unknown
in the Western world, despite their great influence and fame
in their own lifetime and among the later followers of Islamic
philosophy. Al-Sijistani, whose life stretched over most of the
4th/10th century, from about 310/922 to 390/999, was a
student of Matta ibn Yiinus and Ya}:lya ibn 'Adi and became
the leading philosopher of Baghdad in the period stretching
from al-Farabi to Avicenna. His house became_ the meeting
place for all men of learning, and many discussions were held
there which his foremost disciple and student Abii l:layyan
al-Tawl)idi has recorded in his Muqabasat. In fact, most of aiTawi,idi"s very informative writings, such as al-Imta' wa'lmu'anasah, are replete with the sayings and opinions of his
master. Al-Sijistani is famous essentially as a logician and also
as the author of a famous history of philosophy called Siwan
al-/Jikmah, 34 of which only fragments have remained, but
which was completed by' Abu'l-I:Iasan al-Baihaqi in his
Tatimmah ~iwan al-}Jikmah. 85 His influence and views on var-
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ious philosophical subjects can best be discovered through a
study of al-Tawl~idi"s works, which also reveal what a dominant place al-Sijistani held in the intellectual life of Baghdad
during the days preceding those of Avicenna.
Abu'l-I:Iasan al-'Amiri (d. 381/992), who was a contemporary of al-Sijistani and who met him during a journey to
Baghdad, may be considered in many ways as the most important philosopher between al-Farabi and Avicenna. Born
in Naishapiir, he studied with Abii Zaid al-Balkhi and later
met many of the great scholars of his day and even debated
with the philosophers of. Baghdad, a city which he disliked
and soon left for his native Khurasan. 36 Al-'Amiri sought to
harmonize religion and philosophy and wrote a book on the
defense of Islam and its superiority to other religious and
political ways called al-l'liim hi maniiqib al-isliim ( Declaration of the Virtues of Islam). 37 He was attracted to and influenced by the political philosophy of the Sassanids as much
as by Greek sources, and in his writings it is possible to discover one of the channels through which Iranian ideas of
government and society entered into Mus lim speculation.
Many of al-'Amiri"s works have survived. The most important are the ethical treatise al-Sa'iidah wa'l-is'iid (On
Seeking and Causing Happiness) and al-Amad 'ala'l-abad
(Time within Eternity), an important history of philosophy
known to later sages, especially Mulla ~adra, who quotes it
often in his Asfar. Mulla Sadra seems also to have derived his
doctrine of the union of the intellect, the intelligible, and intellection, which Avicenna had specifically rejected, from al'Amiri, who is the first philosopher known in the Islamic
world to have discussed and accepted it. Traditional sources
like Ibn Abi U~aibi'ah's 'Uyun al-anba' also report a series of
letters exchanged between al-'Amiri and Avicenna but this is
most unlikely since at the time of the former's death the
young Avicenna was only eleven years old. Rather, one must
consider al-'Amiri as one of the philosophers who prepared
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the way through his writings and the training of disciples some of whom, like Ibn Miskawaih, became famous - for the
culmination of the school of the philosopher-scientists which
took place with the advent of Avicenna.
A VICENNA, A BIOGRAPIDCAL SKETCH

Abii 'Ali Sina, known to the Western world as Avicenna
and entitled "the Prince of Physicians," was born in 370/980
near Bukhara. 38 The sage who was later to become the most
influential of all figures in the Islamic arts and sciences and
who was to gain such titles as al-Shaikh al-rais (the Leader
among Wise Men) and l:lujjat al-l:laqq (the Proof of God),
by which he is still known in the East, displayed a remarkable aptitude for learning from an early age. He was also
fortunate in that his father, an Isma'ili, took great interest
in his education and that his house was a meeting place for
scholars from near and far. Avicenna learned the whole of
the Quran, as well as grammar, by the age of ten and then
undertook to study logic and mathematics, the latter under
the direction of Abii 'Abdallah al-Natili. Having rapidly mastered these subjects he then undertook a study of physics,
metaphysics, and medicine with Abii Sahl al-Masil}.i. At the
age of sixteen he was the master of all the sciences of his day
except for metaphysics as contained in the Metaphysics of
Aristotle which, though he had read it over many times and
even memorized it, he could not understand. But even this
obstacle was removed when he discovered by chance the
commentary of al-Farabi upon the work which clarified all
its difficult points for him. From then on Avicenna had nothing more to learn "in breadth" but needed only to increase
his understanding "in depth" of what he had already learned
by the time he was eighteen years old. In fact, toward the
twilight of his life he once "!entioned to his favorite disciple,
al-Juzjiini, that in all the intervening years he had learned
no more than he knew as a youth of eighteen.
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Avicenna's mastery of medicine had already made him a
favorite of the ruler. The doors of the palace library were
opened to him and he enjoyed a reputable position at court.
But the pressure of political turmoil in Central Asia caused
by the growing power of Ma4mud of Ghazna was making
life difficult and unstable in hi~ home province and eventually
forced Avicenna to abandon Bukhara for Jurjaniyah and
finally leave that region altogether for J urjan. In 403/1012,
amidst great hardships, in which several of his companions
perished, Avicenna crossed the desert to Khurasan. According to most traditional authorities, he visited the famous Sufi
saint and poet, Abu Sa'id ibn Abi'l-Khair, before reaching
Jurjan, where he hoped to meet the famous patron of the
arts, Qabus ibn Wushmgir. But upon arrival he discovered
that his would-be patron had already died.
Disappointed by this misfortune, he retired to a village for
a few years and then left for Rai sometime between 405/1014
and 406/1015. At this time Persia was under the control of
the Buyid dynasty, various members of which ruled over the
different provinces of the country. Avicenna spent some time
at the court of Fakhr al-Dawlah in Rai and then set out for
Ramadan to meet another member of this dynasty, Shams alDawlah. This meeting was made easy, for soon after his
arrival in that city he was asked to treat the ruler, who had
become ill. Shams al-Dawlah recovered, and Avicenna became so great a favorite at court that he was finally made a
wazir, a position whose heavy duties he performed for several
years until the ruler's death. Then his political fortunes took
a bad turn and upon his refusal to continue as wazir he was
imprisoned and could only escape by taking advantage of a
siege of Ramadan, and then incognito in the dress of a dervish.
Having freed himself at last from his involvements in
Ramadan, Avicenna set out for Ispahan, which, as a great
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center of learning, he had wanted to visit for many years. In
Ispahan he came to the attention of 'Ala' al-Dawlah and enjoyed a long period of peace in that city which lasted fifteen
years. During that time he wrote many important works and
even began to study astronomy and to construct an observatory. However, even this peaceful interim in a tumultuous
life was interrupted by the invasion of Ispahan by Mas·ud,
the son of Ma}:lmiid of Ghazna, who had forced Avicenna to
leave his original abode in his youth - an invasion which
caused many of the sage's works to be lost. Deeply disturbed
by these conditions and suffering also from an attack of colic,
he returned once again to Hamadan where he died in
428/1037 and where his tomb is to be found today.
Thus ended a life which saw many political upheavals and
was itself marked by many difficulties. Avicenna experienced
numerous ups and downs in life, numerous happy days, but
some difficult and trying ones as well. He acted most often
as a physician to various princes and so led a very active
social life. On occasion he even had to accept the responsibility of running a state. Yet he lived at the same time an intense intellectual life, as witnessed by the number and nature of his works and the quality of his students. He was a
man of great physical power, spending long nights in gay
festivities and going on from there to write a treatise on some
question of philosophy or science. He was also_ a man of remarkable concentrative powers, dictating some of his works
to a scribe while riding on horseback with the king to a battle.
In fact none of the external disturbances of the world seems
to have affected his intellectu~l output. The man who was
so immersed in the life of the world in both politics and at
court was also able to lay the foundation of medieval scholastic philosophy, to synthesize the Hippocratic and Galenic
traditions of medicine, and to influence the Islamic arts and
sciences in a way which no' other figure has ever been able to
do before or after him.
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THE AVICENNIAN CORPUS

The writings of Avicenna, of which nearly 250 have survived if we take all his short treatises and letters into account,
range over nearly every subject known to the medieval
world. 39 These works are mostly in Arabic, but occasionally
in Persian, as for example, the Diinishniimah-i 'alii'i (The
Book of Science Dedicated to 'Alii' al-Dawlah), which is the
first philosophic work in modern Persian.4° Avicenna's Arabic
style in his earlier works is rather difficult and uneven; and it
was only during his long sojourn in Ispahan - when under
the criticism of certain literary experts he began to study
Arabic literature intensely - that his style became polished
and perfected. The works written later in life, especially the
Ishiiriit wa'l-tanbihiit, testify to this change.
Avicenna's philosophical works include his Peripatetic
masterpiece al-Shifa' ( The Book of the Remedy), the Latin
Sufficientia, which is the longest encyclopedia of knowledge
ever written by one man, 41 his Nafiit (The Book of Deliverance), which is a summary of the Shifa', 'Uyun al-l;likmah
( Fountains of Wisdom), and his last and perhaps greatest
masterpiece al-Isharat wa'l-tanbihiit (The Book of Directives
and Remarks). In addition he wrote a large number of trea- .,..
tises on logic, psychology, cosmology, and metaphysics.• 2
There are also the "'esoteric" works pertaining to his "Oriental
Philosophy" of which the Risiilah fi'l-'ishq ( Treatise on
Love), the Trilogy 1;1ayy ibn Yaq;iin (The Living Son of the
Awake), Risiilat al-tair (Treatise of the Bird) and Salamdn
wa Absiil, the last three chapters of the Ishiirat, and Mantiq
al-mashriqiyin ( The Logic of the Orientals), which is a part
of a larger work now lost, are the most important. •a
In the sciences, also, Avicenna composed many small
treatises dealing with particular problems in physics, meteorology, and so on, as well as sections contained in the larger
compendia, especially the Shifii', in which is found the most
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complete exposition of his views on zoology, botany, and
geology, as well as psychology, which in Peripatetic philosophy - and contrary to the view of the later schools like the
Ishraqis - is considered as a branch of physics or natural
philosophy. As for medicine, Avicenna composed the famous
Qiiniln, or Canon, which is perhaps the most influential single
work in the history of medicine and is still taught in the East
today, 44 the Urjuzah fi·l-tibb (Poem on Medicine), containing the principles of Islamic medicine in rhyming verses easy
to memorize, and a large number of treatises in both Arabic
and Persian on various diseases and drugs.
In addition to his philosophical and scientific works, Avicenna wrote several poems in Arabic and Persian of which
al-Q~dat al-'ainiyah (Ode on the Soul) "~ is deservedly the
most famous. Moreover, he wrote several religious works
which include not only treatises on particular religious subjects, such as the meaning of fate and free will, but also commentaries upon several chapters of the Quran. This latter
category is particularly important because it was primarily
in these commentaries that Avicenna sought to harmonize
reason and revelation along lines already begun by al-Kindi,
al-Farabi, and the Ikhwan al-~afa·, continued after him by
Suhrawardi, and finally brought to its fruition by Mir Damad
and Mulla Sadra. These writings add an important dimension to the already multidimensional corpus of ~vicenna's
literary output and emphasize the richness of a collection of
writings which range from observational and even experimental science to ontology, from mathematics to gnosis and
metaphysics, and from logic to commentaries upon the Sacred Book.
ONTOLOGY

The metaphysics of Avi~enna is essentially concerned
with ontology, and it is the study of being and all the distinctions pertaining to it that occupy the central role in his meta-
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physical speculations. The reality of a thing depends upen
its existence, and the knowledge of an object is ultimately
the knowledge of its ontological status in the chain of universal existence which determines all of its attributes and qualities. Everything in the Universe, by the very fact that it
exists, is plunged in Being; yet, God, or Pure Being, who is
the Origin and Creator af all things, is not the first term in a
continuous chain and therefore does not have a "substantial"
and "horizontal" continuity with the beings of the world.4 7
Rather, God is anterior to the Universe and transcendent
with respect to it. It is God as conceived in the religions of the
Abrahamic Tradition; it is God not only as envisaged by the
Mus lim Avicenna but also by Jewish and Christian philosophers who shared a common conception of the Supreme
Deity and who, like Avicenna, reformulated the tenets of
Greek philosophy in monotheistic terms.
Avicenna's study of existence- an existence which is
shared by all things without its being reduced simply to a
genre common between them - depends upon two fundamental distinctions that characterize the whole of his ontology. These distinctions concern the essence or quiddity
( miihiyah) of a thing and its existence ( wu;ud) on the one
hand and its necessity, possibility, or impossibility on the
other} 8 Whenever a person thinks about something, immediately, in the framework of his mind, he can distinguish
between two different aspects of that thing: one is its essence
or quiddity, which is all that would be included in the answer
given to the question, what is it? (quid est, or nui hiya), and
the other is its existence. For example, when a person thinks
of a horse, he can distinguish in his mind between the idea
of the horse, or its quiddity, which includes the shape, form,
color, and everything else that comprises the essence of the
horse, and the existence of that horse in the external world.
In the mind the quiddity is independent of existence in the
sense that one can think of the quiddity of an object without
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in any way being concerned with whether it exists or not. In
the external world, however, the quiddity and existence of
each object are the same; they are not two components h ..ving each an independent external reality which are added together to form an object, as one would add cream to coffee
or water to dough. It is only in the mind, in the analysis made
by human reason, that these two elements become distinct
and one realizes that every object in the Universe has a
quiddity to which existence is added.
Avicenna, after making this basic distinction, emphasizes
that although the existence of a thing is added to its essence,
it is the existence which gives each essence, or quiddity, its
reality and is therefore principia! ( a~l). The quiddity of a
thing is in fact no more than its ontological limitation abstracted by the mind. It was against this basic tenet of
Muslim philosophy that Suhrawardi and Mir Damad spoke
in later centuries, claiming on the contrary the principiality
of quiddity over existence. And it was in defense of Avicenna·s view that MulHi Sadra, seven centuries later, once again
championed the principiality of existence over essence, adding, moreover, that the existence of each thing is not a
totally separate form of existence but that all existence is a
degree of the light of Being; that there is the transcendent
unity of Being ( waiJ,dat al-wufiid) hidden behind the veil of
the multiplicity of quiddities and particular fqrms of existence.
Closely connected to this fundamental distinction between
quiddity and existence is Avicenna's division of being into
the impossible ( mumtani'), possible ( mumkin), and necessary ( wafib). This division, which gained acceptance by later
Muslim philosophers as well as by Latin scholastics, does not
appear in such a formulation in Aristotle but is original with
Avicenna. In fact, Avicenna bases the whole of his philosophy
upon the distinction among these three divisions and the relation which quiddity and existence have in each case with
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each other. If· one considers the quiddity of an object in the
mind and realizes that it could not accept existence in any
way, that is, it could not exist, that object is impossible and
cannot exist, as in the case of a second Principle for the Universe whose existence would be metaphysically absurd and
would lead to contradictions. If the quiddity of an object
stands equal vis-a-vis existence and nonexistence- that is, if
it could exist or not exist without in either case causing a
contradiction or impossibility- that object is a possible being, like all creatures in the Universe whose quiddity could
either take on existence or remain nonexistent. Finally, if the
quiddity is inseparable from existence, and its nonexistence
would involve absurdity and contradiction, it is necessary. In
such a case the quiddity and Being are the same, and such a
Being is the Necessary Being, or God, who could not not be
since His Essence and Being are the same; Being is His essence and His Essence, Being. 49 It is only He that possesses
Being in HimseH and is self-subsistent; all other existing
things have their existence added to their essence as accident
and are therefore contingent beings. 110 The being of the
whole Universe has no higher status than that of contingency
and depends for every moment of its existence up'on the
Necessary Being that keeps all things in existence by the continued effusion of the light of its Being upon them.
The Universe and all things in it are therefore possible beings and metaphysically contingent upon the Necessary Being. Moreover, the possible beings are themselves of two
kinds: ( 1) those that, although possible in themselves, are
made necessary by the Necessary Being, and ( 2) those that
are simply possible without any kind of necessity attached to
them. The first class consists of the pure and simple intellectual substances, or the angels, who are the "eternal effects"
of God in the sense that they are made necessary by Him.
The second comprises the creatures of the world of generation and corruption who already contain the principle of
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..non-eternity" within themselves, who are thus hom only to
wither and die away.
Besides this division of possible beings into the ..eternal"
and temporal, or permanent and transient, Avicenna also
divides being according to whether it is substance or accident, applying to the quiddity of existing things the Aristotelian categories as systematized by Porphyry. According to
this distinction, quiddities are either accidents or substance,
depending on whether they are dependent on something
else, like the color on a wall; or independent, like the
material of the wall itseH. The category of substance is itseH
divided into three kinds, as follows:
1. Intellect (caql) which is completely divorced from matter and potentiality.
2. Soul ( nafs) which although divorced from matter has
need of a body in order to act.
3. Body ( fism) which accepts divisibility and has length,
depth, and breadth.
The elements of the Universe, therefore, which are contingent and possible in their totality, are also divided into
three substances which comprise the various domains of
the cosmos and form the constituents from which the Universe is made and in terms of which the sciences of the cosmic domain are understood. 111
COSMOLOGY AND ANGELOLOGY

It is with full consideration of the fundamental ontological distinction between the Universe and God that Avicenna
turns to a study of cosmology and cosmogony and undertakes to show how the many is brought forth from the One,
who is at the same time transcendent with respect to all
multiplicity. But whereas in metaphysics Avicenna's aim is
essentially to demonstrate the contingent character of the
Universe, in cosmology and cosmogony his aim is to delineate
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the continuity that exists between the Principle and Its manifestation.
The process of creation, or manifestation, is closely tied to
the function and significance of the angel, for the angel is
the instrument through whom the act of creation is achieved.
Cosmology, in the philosophy of Avicenna, is closely tied
to angelology, and the angel has a soteriological function in
both cosmology and the process of spiritual realization and
the attainment of knowledge. 112 Relying upon the Plotinian
scheme of successive effusions of the angelic hierarchy, but
interpreted in the light of their possibility and contingency,
Avicenna sets out to describe the process of the generation
of the Universe, making use of the principle that from the
One, or Unity, only one can come into being (ex uno non fit
nisi unum) and of the idea that it is through intellection that
creation takes place. 118
The process of creation, or the giving of existence, and that
of intellection are the same because it is through the contemplation of higher orders of reality that lower ones come into
being. 11" From the One Necessary Being who is the source of
all things a single being is brought forth in accordance with
the foregoing principle - a being whom Avicenna calls the
First Intellect and who is made to correspond to the supreme
archangel. This Intellect then contemplates the Necessary
Being as necessary, its own essence as necessary by virtue of
the Necessary Being, and its own essence as possible being.
It has thus three dimensions of knowledge which give rise to
the Second Intellect, the Soul of the first heaven and the
body of the first heaven, respectively. The Second Intellect
generated in this manner contemplates in a similar way the
First Intellect, generating thereby the Third Intellect, the
soul of the second heaven and its body. This process then
continues until the Tenth Intellect and the ninth heaven,
which is that of the moon, are generated. 55 From here on the
"substance" of the Universe has no longer sufficient purity
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to generate another heaven. Therefore, from the remaining
"cosmic possibilities" the world of generation and corruption comes into being.
In the sublunary world - the world of change that surrounds the terrestrial life of man- the Tenth Intellect performs several basic functions. Not only does it give existence
to this world but also issues forth all the forms which in
combining with matter bring into being the creatures of
this region. When a creature is generated, the Tenth Intellect emanates the form to make its existence possible and
when it withers away and dies it takes back the form unto itself. That is why Avicenna also calls it the Giver of Forms
( wiihib al-~war). For example, if water solidifies and becomes ice, watery form is taken away by the "Giver of Forms"
and the new icy form added to the materia of what was previously water to turn it into ice.
The Tenth Intellect also serves as the illuminator of the
mind of man. Man abstracts the forms which he finds combined with matter in his mind and is able to elevate it again
to the level of a universal through the illumination received
from the Tenth Intellect. Universals therefore exist in the
"angelic mind"; then they descend to the world of matter to
become material form and are particularized only to be
raised once more in the mind of man through the illumination of the angel to the level of the universal again. The
Tenth Intellect is therefore not only the instrument of creation but also of illumination and, as we shall see later, of
revelation to the prophets and in a more limited sense to the
saints and gnostics.
Avicennian cosmology is therefore essentially tied to angelology and closely follows Plotinian cosmology, which, however, it interprets in a different light. For Avicenna was fully
aware of the Islamic conception of the relation between God
and the Universe and always sought to demonstrate the contingent nature of the whole created order before the Creator
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and thus to remain faithful to a principle which is fundamental to the Islamic point of view. In his Risiilat al-nairuziyah 118
Avicenna takes a further step in bringing his cosmology into
conformity with the Islamic and "Oriental" point of view, for
he describes the generation of the various links in the chain
of being in terms of the letters of the Arabic alphabet. The
word and the letters which form it are for the Semite the
most tangible and eloquent symbols of the divine essences
and archetypes from which this world is brought into being.
Consequently, for the Jews as well as the Muslims, whose
spirituality is that of the Semitic nomad, the science of letters and their symbolic value have much significance whether
it be the Kabbala for Judaism or ]afr for Islam. 111
In this treatise, in which Avicenna follows closely certain
esoteric schools in Islam, as well as certain branches of
Isma'ilism, he makes use of the ab;ad alphabetic order, 118
with A = 1 symbolizing the Creator; B = 2, the Universal
Intellect; C = 3, the Universal Soul, and D = 4, Nature.
This attempt at creating a correspondence between the hypostases of philosophical cosmology and the letters of the
language of the revelation, which resembles in many ways
the works of Jabir ibn l:layyan and the Ikhwan al-Safa', is
particularly significant in the case of Avicenna. It shows that
the master of Peripatetics was seeking for an "Oriental wisdom" which differed from the commonly known Greek
philosophy and that he was not simply a follower of the older
philosophers. It also reveals an aspect of Avicenna's manysided genius which is more akin to the "Oriental Philosophy"
he sought to expound in the later periods of his life.
THE NATURAL AND MATIIEMATICAL SCIENCES

Avicenna was nearly as great a scientist and physician as
he was a philosopher. In fact it was mostly as a master in the
field of medicine that he was so well remembered in the
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West. His picture as the "prince of physicians" adorned the
walls of many cathedrals in Europe, and Dante honored him
by placing him in Limbo between the two great medical
authorities of antiquity, Hippocrates and Galen. 119 In the
East, too, his inHuence as a physician has always been dominant and is still alive today. Avicenna was interested in nearly
every field of the natural and mathematical sciences as well
as in the philosophy and "methodology" of science, which he
discussed at the beginning of his treatment of natural philosophy.80 He wrote many individual treatises on scientific and
medical subjects but his most important works in this field are
his medical Canon, which contains a wealth of medical and
pharmacological information, and the Shifa' in whose chapters on natural philosophy and mathematics he discusses
meteorology, mineralogy, geology, botany, zoology, and psychology, as well as arithmetic, geometry, astronomy, and
music. Some of the subject matter of the Shifa' is repeated in
a more cursory fashion in the Nafat and the Danishniimllh.
In his study of the sciences of nature, Avicenna relied upon
every avenue of knowledge open to man, from ratiocination
and the interpretation of Sacred Scripture to observation and
experiment. He sought, in fact, to place knowledge derived
from each of these sources in his over-all vision of reality a reality which consisted of the Universe or the macrocosm,
man or the microcosm, and God as the metac9smic origin
of all things, to Whom both man and the Universe are related, man and the Universe also having a correspondance
and interrelation with each other. 81 As far as his approach to
the particular sciences of nature is concerned, he sought especially to devise a logical method for forming definitions related to experimental procedure and for adopting the Aristotelian syllogism as a means of deriving knowledge of a particular rather than universal nature. To this end he changed
the middle term, which in' the Aristotelian syllogism is the
metaphysical cause, to an empirical one, thereby adapting it
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to the ends of an inductive science. Also of interest, in view
of ideas later developed in physics, is his distinction between
primary and secondary qualities which, when applied systematically to all of Nature by Galileo, brought into being
modern physics, a physics that considers only the quantitative aspect of Nature. Avicenna also believed in the wave
theory of light which he discussed in his study of vision and
the anatomy of the eye.
The master of Muslim Peripatetics showed both special
interest and acumen in observation and experimentation. 63
This is best shown in his medical works where often both in
the diagnosis of an illness and the effect of a particular drug
administered for its cure he appealed to his own experience
with the patient. His observations, moreover, often carried
into the field of psychology which for him, as for other Muslim physicians, was closely associated with medicine. In
geology, meteorology, astronomy, and physics he also applied
both observation and experiment. In his account of the formation of rocks and the structure of meteorites he writes of
his own observations and even of his attempt to analyze and
melt a meteorite in Khwarazm, with the result that he was
left with only ashes and a green smoke but no dissolved
metal. In meteorology he describes many times how he saw
a rainbow in a bathhouse or in a garden being watered and
compares these phenomena with the large rainbows in the
sky. 04 In astronomy, while he found a few years of rest at
Ispahan, he set out to make a new instrument for observation
and criticized some of those of Ptolemy. 65 And in physics he
made observations on projectile motion of heavy and light
bodies and made certain fundamental criticisms of the Aristotelian theory of motion.
Avicenna's works in medicine climaxed a series of very important writings which had synthesized Greek, Indian, and
Iranian schools of medicine as well as fresh material derived
from the experience and practice of the Muslim physicians

S4 •

THREE MUSLIM SAGES

themselves. Among the most important of his predecessors
were Abu'l-:ijasan ibn 'Ali al-Tabari, the author of the
Firdaws al-IJ,ikmah (The Paradise of Wisdom); Mu}:tammad
Zakariya.' al-Razi, who wrote the Kitab al-~1awi ( Continens)
and Kitab al-ma~ri ( Liber Almansoris), and 'Ali ibn 'Abbas
al-Ahwazi, the Latin Haly Abbas, the author of Kamil al~na'ah, or Kitab al-maliki ( Liber regius, regalis disposito).
The Canon of Avicenna itself was based to a large extent on
these works and because of its order and perfection came to
replace them as the basic text used by medical students and
physicians, especially as it was clarified and explained by
later commentaries of which the most important is that of
Qutb al-Din al-Shirazi. 60
The Canon, Avicenna's greatest medical work, is perhaps
the most fruitful source for the study of the observational and
experimental sides of the author's contribution to the sciences
of Nature. The work is divided into five books, each further
divided into sections and chapters, the five main parts dealing with such general principles of medicine as the description of the human body, its constitution, temperament, faculties; its diseases, hygiene, death, and so on; then materia
medica; particular diseases; diseases affecting the whole of
the human body rather than a single organ or location; and
finally pharmacology, this last section being particularly valuable from an experimental point of view. 67 The_ Canon is a
synthesis of the traditions of Hippocrates, Galen, and Dioscorides but it also contains much that is not found in Greek
sources, especially in the application of herbs in the treatment of various ailments.
There is much that is new in the Canon that is the result
of Avicenna's own medical experience and reasoning, such
as the use of new herbs, the discovery of the antiseptic value
of alcohol, and the discovery of brain tumors and stomach
ulcers. 68 In the physiology and anatomy of the eye and in
his theory of vision expounded in his psychology or De
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Anima, according to which light comes from the outside to
the eye while at the same time a "psychological act" issues
forth from the eye to the object, 69 Avicenna describes theories
which had a considerable influence on such eminent Western
men of science as Roger Bacon and Robert Grosseteste. 70
Altogether, the Canon, much of whose content has not been
closely studied, had a profound influence in both the East
and West and along with his other medical writings remains
as an eloquent testament of Avicenna's mastery in medicine
and the reason why for a thousand years he has been called
the "Prince of Physicians."
The Shifa' presents other aspects of Avicenna's genius, not
only as a philosopher but also as a natural historian, physicist,
and mathematician. In natural history Avicenna discusses in
detail all that was known in his period in the science of the
three kingdoms - the animal, plant, and mineral. The section of the Shifa' dealing with minerals is of particular interest in that it was translated into Latin by Alfred Sareshel
around 1200 under the name of De M ineralibus and had a
wide influence during the Middle Ages and the Renaissance. 71 In this work Avicenna deals with mineralogy and
chemistry as well as geology. He categorically rejects the
possibility of transmuting one metal into another while at
the same time accepting the cosmological theories underlying alchemy. He also classifies minerals into stones, fusible
substances, sulfurs, and salts and discusses the subdivisions
and characteristics of each. In geology he describes the formation of sedimentary rocks, the hardening of stones, the
formation of mountains through erosion of softer layers of
rocks, the change of land masses into sea, and vice versa,
and the origin of fossils as remains of marine animals of
older epochs. He appeals in many cases to his own observations through his numerous journeys through Persia and presents discoveries of much importance in the history of the
earth sciences.
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In physics, which he discusses in the Shifif as well as in
shorter works, Avicenna's basic contribution is his criticism
of the Aristotelian theory of projectile motion which was the
Achilles' heel of Peripatetic physics. Av\cenna adopts the
theory of John Philoponos against Aristotle and asserts that
a body in projectile motion has a power within it - given to
it by the cause that first put it into motion - to push that
which prevents it from moving in any particular direction,
namely, the resistance of the medium. 72 Moreover, according
to Avicenna, and in contradiction to the view of John Philoponos as well, this force, which he calls mail qasri, is not dissipated in a void but would continue if there were a void in
which a body could move. Avicenna also seeks to give a
quantitative relation for this form of motion and asserts that
a body moved by a given power would have a velocity inversely proportional to its "natural inclination," or weight,
and that the distance traversed by such a body moving with
constant velocity is directly proportional to its weight. This
theory, refined by his contemporary Abu'l Barakat al-Baghdadi, strongly influenced later Muslim philosophers like
Fakhr al-Din al-Razi and Na~ir al-Din al-Tusi. In the West
Avicenna"s impetus theory was adopted by the Andalusian
al-Bitriiji before it entered the Latin world and had a direct
bearing on Peter Olivi's writings, in which the Arabic tenn
mail qasri is translated as inclinatio violenta. This expression
was in turn renamed by John Buridan as impetUs impressus
and defined as the product of the mass and velocity which is
the same as the momentum of modern physics. The impeto
of Galileo, which was his name for momentum, was none
other than this concept brought into being by John Philoponos and Avicenna but no longer having the same connotation as it had among the medieval writers. Whereas, for the
medieval scientists, impetus was the efficient cause of motion,
for Galileo it became a means of describing motion mathematically, making possible through this new interpretation
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the creation of a new type of physics while at the same time
employing some of the basic concepts of medieval natural
philosophy. 78
As for mathematics, Avicenna did not make as many contributions to its many branches as Khwajah Na~ir al-Din alTiisi, who in other ways is perhaps, of all Muslim philosopher-scientists, most worthy to be compared with him. Nonetheless, in at least one branch of traditional mathematics or
the Quadrivium, Avicenna did make highly valuable contributions and that was in music, a subject in which he was well
versed both in theory and practice. 74 He wrote many compositions on music, of which three survived, these being the
musical sections of the Shifil, Najat, and Danishnamah. The
first two are in Arabic and the third in Persian, in which he
gave for the first time the Persian name of the musical modes.
In these works Avicenna has described the earliest forms of
harmony and also ..mensural music" in which there is a system of notation expressing the relative duration as well as
pitch of the notes. 711 Avicenna followed al-Farabi closely in
his musical theories; both men based their writings upon
music being practiced at that time and were not just transmitters of Greek musical theory. The fact that they used the
Pythagorean scale does not mean that they were simply following theories set out by the Greek authorities, for the pentatonic scale was in use in China long before historical contact could have been made with Hellenic civilization and
was also to be found in Western Asia independent of any
Greek influence. Avicenna was studying and deciphering the
theory of music being performed in the Persia of his time, a
music which to a large extent has been preserved as a continuous tradition of classical music to the present day in that
country. 18 In the performance of present-day Persian music
one can hear the actual sounds upon which Avicenna's musical theories are based.
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PSYCHOLOGY

The psychology of Avicenna is essentially Peripatetic in
that he seeks to describe the faculties of the soul in terms
which closely resemble those of Aristotle and his Alexandrian commentators - especially Alexander Aphrodisias and
Themistius. Psychology in Peripatetic philosophy is concerned with the moving and animating force in the members
of the three kingdoms and so falls under the heading of
natural philosophy. Just as there is a descent from the Necessary Being, through the Intelligences and Souls to the four
elements, so is there a gradual ascent, the rising or ascending
arc of the chain of being, which is brought into existence
as a result of the mixture of the four elements in ever more
perfect proportions. 17 As the elements mix into ever purer
combinations, the vegetative, animal, and finally rational
souls are added to them ad extra and by way of a nexus by
the World Soul. In fact each of these souls may be considered
as a faculty of the World Soul which enters the stage of the
cosmic drama at a particular moment when conditions are
prepared for it, that is, when the elements have combined
in such a way as to "attract" that faculty toward themselves.
Since the three kingdoms are connected together, like
steps of a ladder, without there being a missing link anywhere between them, the plant kingdom rests_ upon the
mineral, and the animal upon the plant. Moreover, the highest member of the mineral kingdom resembles closely the
lowest plant and similarly the highest plant is like the lowest
animal. Consequently, the members of each kingdom possess
all the faculties and powers of those that stand below them
in the chain of being. The plant possesses the mineral "virtues·· in addition to the faculties of the vegetative soul, which
consist of feeding, growth, and reproduction. The animal in
turn has the powers of the minerals and plants in addition
to the faculties of the animal soul. These consist of the fac-
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ulty of motion, which itself is comprised, on the one hand,
of the power of desire leading to lust or anger and the power
of moving the body; and, on the other, of comprehension
consisting of the five internal and external senses. 78 The internal senses are the sensus communis, the power of retaining
forms or representation, sensitive imagination, estimation
and retention, and recollection. These faculties Avicenna
locates in various parts of the brain, following the tradition
of Galen. As for the five external senses, they consist of touch,
smell, taste, hearing, and sight, which appear in an imperfect
state in the lower animals and are developed in full only in
the higher animals and man.
With man a new faculty of the Universal Soul which
Avicenna calls the rational soul or human soul comes into
play. It has two faculties, one practical and the other theoretical, which are added to those of the vegetative and the
animal souls. The practical faculty is the source of all movements of the body, and with it man directs his practical life.
It is the theoretical faculty, however, that is the distinguishing feature of man. Avicenna, following the example of alKindi and al-Farabi, divides this theoretical faculty, or intellect, into four levels, or states. The lowest level is the
intellectus materialis, which is the given hieratic virtuality
and potentiality to acquire knowledge and is possessed by all
men. Then as man learns the basic principles of knowledge
and correct thinking he reaches the state of intellectus in
habitu, and if he progresses a step further and becomes able
to arrive at knowledge by himself and to generate his own
intellectual activity he reaches the level of intellectus in actu.
Finally, there is the highest stage open to man- excluding
the prophets, who enjoy a special state because of the total
perfection of their nature - and that is the level of intellectus
adeptus, or acquisitus, in which the Universe of being is
realized within man and man becomes a copy of the intelligible world. Above these levels of the intellect stands the
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Universal, or Active, Intellect, through whom all knowledge
is received by illumination and with whom the human intellect at its most exalted level becomes united.
Although following the Peripatetics in his classification of
the faculties of the soul, Avicenna differs from them in his
insistence upon the immortality of the individual soul, its
incorruptible and immaterial substance, and the fact that it
is in a degraded state while in the prison of the senses. In
his "esoteric philosophy," as well as in some of his beautiful
poems, he writes over and over again of the original celestial
abode of the soul and the necessity to remember once again
its heavenly dwelling place. In these works he ceases to be a
Peripatetic philosopher theoretically interested in the faculties of the soul and becomes, like the Platonists and the later
Illuminationists, a spiritual doctor who seeks to cure the
disease of forgetfulness and negligence that has befallen the
soul and to save it from its pitiful terrestrial state. Nowhere
is this concern of Avicenna and this aspect of his psychology
better illustrated than in the well-known Ode on the Soul
which ends with these lines:
Now why from its perch on high was it cast like this
To the lowest Nadir's gloomy and drear abyss?
Was it Cod who cast it forth for some purpose wise,
Concealed from the keenest seeker's inquiring eyes?
Then is its descent a discipline wise but stern,
That the things that it hath not heard it thus may learn,
So 'tis she whom Fate doth plunder, until her star
Setteth at length in a place from its rising far,
Like a gleam of lightning which over the meadows shone,
And, as though it ne'er had been, in a moment is gone. 79
RELIGION AND REVELATION

Avicenna was a devout Muslim and possessed a deep religious nature which manif~sted itseH not only in his poetry
and Quranic commentary but also in his philosophical works,
where he tried at every turn to conform to the Islamic point
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of view and was in fact inspired by the teachings and spirit
of Islam in many aspects of his doctrines. 80 He was sensitive
to the charge of irreligiosity brought against him by. some of
the excessively exoteric theologians and doctors of the Law
and wrote a Persian quatrain in his own defense in which he
insists on his faithfulness to Islam:
It is not so easy and trifling to call me a heretic
No belief in religion is firmer than mine own.
I am the unique person in the world and if I am a heretic
Then there is not a single Musulman anywhere in the world.Bl

Avicenna went to a mosque to pray whenever he was beset
with difficulties in a scientific or philosophic problem and in
fact wrote several treatises on the efficacy of prayer, the performance of daily rites, pilgrimage to the tombs of saints,
and so on. 82 He considered these religious acts beneficial
because in his world view there is a sympathy between all
orders of reality, and especially between the souls of men
and God and the heavenly Souls, a sympathy which is
strengthened by the acts of worship prescribed in various
religions. The sympathy which pervades the Universe and
which gives significance to acts of worship is the result of the
love which runs through the veins of the cosmos and which
is the motivating force and cause for the existence of the
created order. This love in turn derives from the love of God
who is the highest object of love and also its highest subject.
As Avicenna writes in his Treatise on Love:
That Being which is too exalted to be subject to the governance must be the highest object of love, because It must be the
maximum in goodness. And the highest subject of love is identical
with the highest object of love, namely, Its [God's] high and sublime Essence. Because the good loves the good through that attainment and penetration whereby it is connected with it, and because the First Good penetrates Itself in eternal actuality, therefore Its love for Itself is the most perfect and complete. And because there is no distinction among the divine qualities of Its
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Essence, love is here the essence and the being purely and simply,
that is, in the case of the Pure Good.
In all beings, therefore, love is either the cause of their being,
or being and love are identical in them. It is thus evident that no
being is devoid of love, and this it was our intention to show. 83

Of special interest in Avicenna's religious philosophy is
his theory of prophecy in which he seeks to formulate a
philosophical theory in conformity with the teachings of the
Quran and consistent at the same time with his general world
view. 84 He thereby relates the prophetic consciousness and
the revelation received by the prophet to his fourfold division of the intellect and its illumination by the Active Intellect who is thus identified with Gabriel, the angel of
revelation. The prophetic consciousness is the perfection of
the human state possessing all of the human faculties in their
perfection. The prophet fulfills, more specifically, the three
conditions of clarity and lucidity of intelligence, perfection
of the imagination, and the power of making external matter
serve and obey him as the bodies of men obey their commands. If all of these conditions are fulfilled, then the prophet gains the degree of prophetic consciousness, a "sacred
intellect," which receives all of knowledge, directly, suddenly and without any previous human instruction, from the
Active Intellect and thus comes to know at once all things
past, present, and future.
_
Moreover, not only is the prophet's intellect illuminated
by the Tenth Intelligence but his imaginative power also
receives illumination so that what he perceives abstractly
and universally in the intellect appears as concrete and particular, sensible and verbal, images in the imagination. His
mission likewise has two aspects, one theoretical and the
other practical. The first orients the soul of man toward its
eternal felicity by teaching it the basic tenets of belief in the
existence of God, the reality 'of revelation and prophecy and
the after life; and the second teaches such practical aspects
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of religion as the ritual acts to be performed by the believers.
The prophet is thereby distinguished from sages and saints
.first, because his reception of knowledge from the Divine
Intellect is complete and perfect and theirs partial, and,
second, because he brings a law into the world and directs
the practical lives of men and societies while the sages and
saints seek after knowledge and inner perfection and have no
law-bringing function. They are therefore subordinated to
prophets, although they are themselves the most exalted and
worthy of the vast majority of men who are not endowed
with the extremely rare nature which is that of a prophet.
THE ESOTERIC PHILOSOPHY

Before concluding this summary study of Avicenna, there
is still another aspect of his many-sided genius to consider.
Toward the end of his life the master of the Muslim Peripatetics wrote a treatise called Mantiq al-mashriqiyin (The Logic
of the Orientals) which is the opening section of a more general work. 85 In it he writes that his famous Peripatetic philosophical works, such as the Shifa• and Nafdt, are only exoteric
writings meant for the common people and then proposes to
expound the "Oriental Philosophy" which he considers to be
for the elite and which, in fact, he calls "the science of the
elite." Unfortunately the rest of the work is lost so that there
is no direct indication as to what Avicenna had in mind after
this startling introduction.
If we glance at the Avicennian corpus, however, we discover that there are certain works which differ in nature
from his Peripatetic writings and which give every indication
of being the remnants of the treatises in which his "Oriental
Philosophy" was expounded. In this group one can name, in
addition to the Logic of the Orientals, the last three chapters
of the Isharat wa'l-tanbihat, his last work, where he has given
one of the best formulations of many of the cardinal doctrines of Sufism, his RisiiJah fi'l-'ishq, or Treatise on Love,
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where he employs technical Siifi terminology, some of his
poems and orations, and finally the three visionary recitals,
or narratives, lJayy ibn Yaq;iin, Risalat al-tair, and Salaman
wa Absiil. 88 From a study of these works one can discern
some of the distinguishing features of Avicenna"s "esoteric
philosophy."" Especially in the visionary recitals, the Orient
in its symbolic meaning appears as the world of light or pure
forms as the Occident symbolizes the world of shadows or
matter. The soul of man is caught as a prisoner in the darkness of matter and must free itself in order to return to the
world of lights from which the soul of man originally
descended. But in order to accomplish this difficult feat and
be delivered from his "Occidental" exile he must find a Guide
who will orient him in the cosmos and lead him to his ultimate salvation.
In such a perspective the cosmos becomes an immediate
experience for the traveler or adept and ceases to be just a
theoretical formulation. It speaks to the adept in the language
of symbols and conveys to him a message of the greatest
significance, one which is a matter of life and death and
concerns the ultimate well-being of his soul. The cosmos is
thus interiorized, and the abstract, rationalistic language of
the Peripatetic philosophers is transformed into a concrete,
symbolic one. The traveler learns from the Guide, whom
many later Shi'ah authors came to identify wit~ 'Ali ibn Ahi
Talih, or the Mahdi - upon whom he peace - what the structure of the cosmic crypt is and what dangers he must face if
he undertakes to journey through and beyond it. Then he
accepts the challenge and makes the sojourn through the
cosmic mountains and valleys until he finally comes out of
the world of formal manifestation and meets at the end with
death, which symbolizes birth into a new spiritual life and
also conveys the irreversibility of the process of spiritual
realization. He who has left the cosmos does not become
imprisoned in it again.
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In these writings which depict the Universe in a beautiful
language of often high poetic quality, Avicenna relies heavily upon the role of the angels as the guides of man and the
directing forces of the Universe. Angelology is in fact essential to the "Oriental Philosophy" of Avicenna as it is
central to the Illuminationists whose views are so close to
this aspect of his philosophy. The heavens are filled with
angels of various orders corresponding to the Intelligences
and the Souls. Also, the intellect of man is illuminated by the
angel in its quest for spiritual realization so that the angel
becomes his personal guide, the St. Bernard and Beatrice
of the Divine Comedy. Avicenna does not negate the tenets
of Peripatetic philosophy but interprets them in a different
light so that the rationalistic Universe of the Aristotelians
is transformed into a cosmic cathedral where every symbol
concerns man in a real and immediate way and plays a role
in his spiritual realization. In this manner Avicenna reached
toward an "Oriental Philosophy.. which, if not taken seriously by most of his Occidental interpreters, was nonetheless
of great significance in the Islamic world and pointed to the
direction of the "Illuminationist theosophy, that was to be
inaugurated nearly a century and a half later by Suhrawardi.
THE SCHOOL OF AVICENNA

As already mentioned at the beginning of this chapter,
Avicenna plays the role of the guardian angel of the Islamic
arts and sciences, and his influence is to be seen whenever
and wherever philosophy or the sciences have been cultivated
in the Islamic world. Of his immediate students the most
notable was Abii 'Ubaid al-Juzjani, his life-long companion,
fo whom Avicenna dictated his autobiography and who completed several of the master's unfinished works; Abu'l-l:lasan
Bahmanyar, the author of a very important work on philosophy, Kitab al-ta7Mil, 81 as well as Kitab al-IJ,ujjah; Ibn Zailah,
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who wrote a commentary upon 1Jayy ibn Y aqziin and summarized the Shifii.'; and Abii 'Abdallah al-Ma'~iimi, the author
of a treatise on separate substances ( Fi ithbii.t al-mufaraqat),
who was the most learned of his students and who had asked
his master to be permitted to answer the questions which
al-Biriini had posed to Avicenna.
Outside of the group of his immediate disciples, Avicenna's
influence was felt by nearly every important intellectual
figure of the next century: 'Umar Khayyam, the incomparable poet and mathematician whose apparent and formal
doubt, based on metaphysical certainty and meant as a cure
for false and bigoted religiosity, has been mistaken by many
modern readers as that lack of certainty and entanglement
in essential doubt which characterize the modern mind, had
the highest respect for Avicenna and even translated one of
his treatises into Persian. 88 Moreover, Na~ir-i Khusraw, the
greatest philosopher of Isma'ilism, who wrote many important philosophical and religious works, all in Persian, fell
under the sway of certain of Avicenna's ideas. 89 And even the
mathematician and optician Ibn al-Haitham (the Latin Alhazen) came to know of his writings.
During the next centuries Avicenna came under severe
criticism by al-Ghazzali and Fakhr al-Din al-Razi, as well
as by the Andalusian philosophers - especially Averroes. But
one of the greatest geniuses ever to appear in IslaJ!liC civilization, Khwajah Na~ir al-Din al-Tusi, came to his defense and
set out to re-establish Avicenna's philosophy and refute the
arguments of his critics. He wrote a masterly commentary
upon the lshii.rii.t and brought the teachings of Avicenna back
to life. 90 After him there has continued to the present day,
especially in Persia, a school which is distinctly Peripatetic.
N~ir al-Oin's own nephew, Af<;lal al-Din al-Kashani, wrote
a large number of treatises in exquisite Persian style on the
principles of Avicennian philosophy. 91 Qu~b al-Din al-Shirazi,
Na~ir al-Din's student, composed in Persian the large ency-
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clopedia, Durrat al-ta;, which resembles the Shifii' in some
respects. Na~ir al-Oin's coworker at the observatory of
Maraghah, Dabiran al-Katibi al-Qazwini, left behind one of
the most popular works on Peripatetic philosophy, called
J:likmat al-'ain, again based mostly on Avicenna's teachings. 92
A generation later Qutb ai-Din al-Razi wrote his Mu/:takamilt
(Trials) in which he attempted to judge the merits of the
respective commentaries of Na~ir al-Din and Fakhr al-Din
al-Razi on the Ishiiriit. In this manner the tradition was
carried on by one generation after another, to the Safavid
period, and many works were composed in these centuries
by such philosophers as Sadr al-Din al-Dashtaki, Ghiyath
al-Din Man~fu al-Shirazi, and Jalal al-Din al-Dawani, all
bearing the imprint of Avicenna's thought. And also during
this period Athir al-Din al-Abhari composed his Kitiib alhidiiyah which, with its commentaries by l:fusain al-Maibudi
and Mulla Sadra, has become one of the two or three most
widely studied texts of Peripatetic philosophy in Persia and
India.
During the Safavid period, with the artistic and intellectual renaissance that took place, the philosophy of Avicenna
also received special attention from such influential figures
as Mir Damad who sought to give it an Illuminationist interpretation; from Sayyid A}:tmad al-'Alawi who composed a
vast commentary upon the Shifa'; and from Mulla Sadra
who made the philosophy of Avicenna one of the cornerstones of his vast intellectual synthesis. The tradition has
been continued after them by many important figures men like 'Abd al-Razzaq al-Lahiji, the student of Mulla
Sadra, who in his Gawhar murad and Shawiiriq sought to
follow a Peripatetic line combined with that of Kaliim, or
theology. And the school continues today as exemplified by
such men as Mirza Sali}:t I;Ia'iri Mazandarani whose J:likmati Bu 'Ali 93 is the most exhaustive study made in recent times
of Avicenna's metaphysics from a Peripatetic point of view.
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In the Occident, also, the influence of Avicenna was a long
and enduring one, although more diffuse and less marked
than that of Averroes, who was both attacked and defended
more passionately than his predecessor. During the twelfth
century certain works of Avicenna began to be translated
into Latin, among them his autobiography as recorded by
al-Juzjani, sections of the logic and physics of the Shifii', and
the entire metaphysics. Most of the translations were made
in the school of Toledo, especially by or under the direction
of Dominicus Gundissalvus, but many of the works were also
rendered into Latin by Joannes Hispalensis, or Avendeuth
(Ibn Dawiid), who became celebrated as a translator of the
Avicennian corpus. 94 This early series of translations was
soon followed by a new translation of sections of the Shifii'
and the Najat. Also, the Canon was translated into Latin
during the last half of the twelfth century by Gerard of
Cremona, to be followed in the thirteenth by a rendering
of the Poem on Medicine by Blaise. In fact, interest in Avicenna's works and their translation continued through the
Middle Ages and even into the Renaissance, when, despite
a certain amount of reaction against Islam and the Arabic
language - so clearly noticeable in attempts to "cleanse"
the language from Arabic words - the sixteenth-century
Italian savant Andrea Alpago made fresh translations into
Latin of some works of Avicenna and Averroes. 911
The views of Avicenna, both scientific and phifosophical,
began to influence European centers of learning from the
twelfth century onward, Salerno and Montpelier being influenced mostly by his medicine, and Paris and Oxford by
his philosophy. The first person to have been distinctly influenced by Avicenna was his translator Gundissalvus. Also,
there still exist today the treatise De causis primis et secundis
et de fluxu qui consequitur eas, attributed to Avicenna but
not by him, and a gnostic work on the journey of the soul in
the other world, 96 both of which are deeply Avicennian and
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belong to that school which R. De Vaux has called "'Latin
Avicennianism." 117
The influence of Avicenna can also be clearly seen in the
writings of William of Auvergne and Roger Bacon, who
praised him over Averroes; in Albertus Magnus, in St.
Thomas, whose third argument for the proof of the existence
of God is essentially that of Avicenna, and in Peter of Spain
who later became Pope John XXI. His philosophical and
especially his scientific works were also significant in the
formation of the views of such figures as Robert Grosseteste,
and in the fourteenth century served as the "'point of departure" for the theology of Duns Scotus which came to challenge the Thomistic system. In medicine, likewise, his influence reigned everywhere, and it was his books along with
those of Galen that Paracelsus burned as a symbol of authority when he tried to defy the authorities of traditional medicine and establish his new school in the sixteenth century.
Altogether, Avicenna was influential in nearly every circle
of medieval thought and, although not accepted fully by any
recognized school, played a role, either scientifically or
philosophically, in nearly all of them. 118
Despite the fact that some doubt has been cast upon the
existence of a genuine "Latin Avicennianism," the researches
of Etienne Gilson have clearly demonstrated the existence
of an "Avicennizing Augustinism" whose most important
exponent is perhaps William of Auvergne. In the twelfth
century the Avicennian corpus provided a metaphysical
cosmology for the Latin world and even enabled the Dionysian angelology, known for centuries to the West, to be interpreted in a new cosmological light. But the gradual "'Augustinizing'' of the doctrines of Avicenna meant the destruction
of that very cosmology and cosmogony which he had provided and which became perhaps the most lasting aspect
of his teachings in the East. The ''Avicennizing Augustinians" sought to identify the illuminating angel of Avicenna
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with God himself and gradually destroyed the n(lcessity of
the angel in the cosmos. The criticism of William of Auvergne
and others of similar point of view was most of all against
Avicenna's angelology and the significant role that it played
in both cosmology and noetics. 89 With the destruction of
this angelology the Universe became "depopulated" of the
spiritual beings that sustained it, and therefore secularized,
preparing the ground for the Copernican revolution 100 as a
result of which the Universe began gradually to lose its
spiritual character until in the seventeenth century not only
cosmology in the traditional sense but the meaning of the
cosmos itself was destroyed. 101
It is both interesting and significant to contrast this critical
reception of Avicenna in the West with his acceptance in the
East. In the West it was his angelology and cosmology and
his noetics based on illumination and gnosis that were most
violently attacked and rejected. And it was the rationalistic
aspect of his philosophy and his scientific and medical works
that were most appreciated and accepted. In the East a small
school has kept all of his philosophy alive to the present day
and his medical theories are still practiced in many places.
But it was essentially the "esoteric" or "Oriental Philosophy"
of Avicenna that had the greatest import in the Orient. It
was his cosmology supported by his angelology that was
elaborated by Suhrawardi and, after being divorced from
the rationalistic and syllogistic mesh in whose matrix it was
at first placed, became integrated into certain schools of
Sufism. Like a precious jewel glittering in light, the beautiful
cosmology expounded by him began to glow in the light of
Islamic gnosis and shed a light which extended over the
world of Islam wherever the doctrines of gnosis and illumination were propounded and studied. And his theory of noetics
through illumination of the human intellect by the angel
came to be interpreted in later centuries as affirming the
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reality of gnosis which has always been held as the highest
form of knowledge in Islam. 102
The study of Avicenna and his influence is therefore not
just a historical one. Not only was he given the highest
honor by entering into the folk tales of the Islamic people
as one of their cultural heroes, 103 and exalted over the centuries as the greatest philosopher-scientist of Islam, but he
still lives in the figure of the traditional physician and wise
man, or /Jakim, who is usually a curer of the ills of the body
as well as a person in whom one can confide spiritually and
to whom one can surrender oneself with the certainty that
one is psychologically as well as physically in safe hands.
Wherever traditional medicine is still practiced in the Islamic
world the image of Avicenna stands in the background and
wherever the Islamic arts and sciences are studied and
elaborated he hovers over it as a guardian angel. Moreover,
it is his cosmology, as elaborated and interpreted by Suhrawardi and the Illuminationists, as well as by Ibn 'Arabi
and the ~iifis, and as fixed by them completely within the
matrix of the Islamic revelation and infused by the spirit
of the Quran, that delineates the cosmos in which many
contemplatives of Islam have lived over the centuries, and
which continues to shed its light on the horizon of the intellectual life of Islam.

II

Suhrawardi and the Illuminationists
THE BACKGROUND BEFORE SUHRAW ARDi

PERIPATETIC philosophy, which had reached the zenith of
its perfection with Avicenna and which was propagated after
him by some of his able students and disciples, among them
Bahmanyar and Abu'l-'Abbas al-Liikari, had been criticized
from its inception by some of the jurists, as well as by the
~iifis who opposed the tendency of rationalism inherent in
Aristotelian philosophy. In the 4th/10th century a new foe
joined the rank of the opposition and became in fact the arch
enemy of the Peripatetics. The new adversary was Ash'arite
theology, or Kaliim, which was first formulated by Abu'll:lasan al-Ash'ari and later expounded by such men as Abu
Bakr al-Baqillani during the 4th/10th and 5th/11th centuries
and which gradually began to gain support in Sunni circles. 1
During the 4th/10th century, however, the polit!cal power
of the Abbasid caliphate was rather limited, and the local
princes, many of whom were Shi'ah and had a more favorable view toward what the Muslims call the intellectual
sciences ( al-'ulum al-'aqliyah), as opposed to the transmitted
sciences ( al-'ulum al-naqliyah) derived from the sources of
the revelation, ruled over much of the Muslim world. 2 Therefore, the intellectual sciences, which included philosophy,
continued to flourish to the extent that the 4th/10th and
5th/11th centuries may be considered as their "golden age."
But gradually the political situation altered: in the 5th/11th
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century the Seljuqs, who were the champions of Sunnism
and the supporters of the Abbasid caliphate, succeeded in
reuniting the Muslim lands of Western Asia and in establishing a strong central government, politically under the Seljuq
sultans and religiously under the aegus of the caliphate in
Baghdad. 8
It was at this moment that the school of Ash'arite theology began to be supported by official circles and centers
of learning established to teach its tenets and spread its
doctrines. And so the ground was prepared for the celebrated
attack of al-Ghazzali against the philosophers. Al-Ghazzali
was a jurist and theologian· who understood philosophy well
and having at one point fallen into religious doubt had turned
to Sufism for the cure of his spiritual illness and therein had
found certainty and ultimate salvation.• Consequently, with
all the necessary gifts of knowledge, eloquence, and experience he set about breaking the power of rationalism within
Islamic society. To this end he first summarized the philosophy of the Peripatetics in his Maq~id al-falasifah (The
Purposes of the Philosophers) which is one of the best summaries of Muslim Peripatetic philosophy, 5 and then went
on to attack those tenets of the philosophers which were
contrary to the teachings of the Islamic revelation in the
well-known Tahiifut al-falasifah (The Incoherence of the
Philosophers). 8
But it must be added that the attack of ai-Ghazzali upon
rationalistic philosophy was more in his capacity as a Sufi
than as an Ash'arite theologian, because in his writings as,
for example, al-Munqidh min al-c;lalal (Our Deliverance from
Error), although he considers the view of the theologians
to be more in conformity with the tenets of Islam than that
of the philosophers, it is Sufism which he believes to possess
the only means to attain certainty and ultimate beatitude. 1
In fact the importance of al-Ghazzali in Islamic history is
not only in curtailing the power of the rationalists but also
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in making Sufism acceptable and respected in the eyes of
the jurists and theologians so that eventually its teachings
were taught openly even in the religious schools ( madrasas).
And even if an Ibn Taimiyah and an Ibn al-Jawzi did appear
from time to time to attack Sufism, theirs were more or less
lonely voices which did not succeed in diminishing the respect of the religious community for the Sufis. Al-Ghazzali's
writings, in fact, represent in a sense Islamic esotericism exteriorized in order to be able to protect its inner life in the
cadre of exotericism.
With the advent of al-Ghazzali, Peripatetic philosophy
began to wane in the eastern lands of Islam and journeyed
westward to Andalusia where a series of famous philosophers
- Ibn Bajjah, Ibn Tufail and Ibn Rushd - cultivated it for
a century; and Ibn Rushd, the great champion of pure Aristotelian philosophy in Islam and the commentator par excellence of the writings of the Stagirite in the medieval
period, attempted to retaliate against charges of al-Ghazzali
in his Tahiifut al-tahiifut. But his defense had little effect
in the Muslim world and it was primarily in the West that
he was heard. Indeed a school called "Latin Averroism" came
into being which purported to follow his teachings and
apply them to a new setting in the Christian world. Thus,
almost at the same time that Aristotelianism was being rejected as a completely rationalistic system in t4e Islamic
world, it began to be known in the West through translations of the works of the Eastern Peripatetics such as Avicenna and al-Farabi, as well as those of the Andalusians,
especially Averroes.
Indeed, the parting of the ways between the two sister
civilizations of Christianity and Islam after the 7th/14th
century can be explained to a large extent in terms of the
role that this rationalistic phil~sophy was to have in the two
civilizations. In the East, through the attacks of al-Ghazzali
and others like Fakhr al-Din al-Razi, 8 the power of rational-

SUHRAWARDI

. 55

ism was curtailed, preparing the ground for the spread of
the Illuminationist doctrines of Suhrawardi and the gnosis
of the school of Ibn 'Arabi. In the West, however, the advent
of Aristotelian rationalism had no small part to play in the
destruction of the earlier Augustinian Platonism based on
illumination and ultimately in bringing about, as a reaction,
the secularized form of rationalism and naturalism which in
the Renaissance destroyed the castle of medieval scholasticism itself.
_,
SUHRAWARDI S LIFE AND WORKS

The sage whose doctrines came to a large extent to replace, especially in Persia, that Peripatetic philosophy which
al-Ghazzali had criticized so severely was Shihab al-Din
Ya}:lya ibn I:Iabash ibn Amirak ai-Suhrawardi, sometimes
called al-Maqtiil, that is, "he who was killed." Generally,
however, he is known as Shaikh al-ishraq, the master of
illumination, especially by those who have kept his school
alive to the present day. 9 He did not have the honor of being
translated into Latin in the medieval period and so has
remained nearly unknown in the Western world until recent
times when a few scholars - among them, Henry Corbin began to devote a series of important studies to him and
undertook to publish and translate his works. 10 Yet even now
Suhrawardi remains nearly unknown outside of his homeland, as can be seen by the fact that the great majority of
works on the history of Muslim philosophy continue to view
Averroes, or at best Ibn Khaldiin, as the terminal point in the
intellectual history of Islam, ignoring completely the school
of Ishriiq and all the later Illuminationists, or Ishriiqis, that
followed Suhrawardi. Moreover, this mistake is repeated by
most modern Arab, Pakistani, and Indian scholars, many of
whom rely primarily on works of modern orientalists for
their knowledge of the history of Islamic philosophy and
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are unaware of the importance of the Ishraqi school, perhaps
because it was primarily in Persia that this form of wisdom
found its home and where it has subsisted to the present
time. 11
Actually, the reaction of Sunni and Shi'ah Islam to philosophy was somewhat different. In the Sunni world, after the
destruction of the Peripatetics, philosophy as such nearly
disappeared and only logic continued to be taught in the
madrasas; moreover, gnostic doctrines came to the fore and
even entered into the curriculum of the schools. In Shi'ah
Islam the case was quite different. The theosophy 12 of the
school of Suhrawardi became gradually integrated with the
philosophy of Avicenna on the one hand and the gnostic
doctrines of Ibn 'Arabi on the other - all in the matrix of
Shi'ism and in fact serving as an isthmus between philosophy
and pure gnosis. It is for this reason that a historian viewing
the intellectual life of Persia and the lands where Persian
culture was influential - such as India, for example, where
Ishriiqi doctrines spread even among Sunni circles - would
say that Islamic philosophy in its true meaning did not end
with Averroes but really commenced after his death, as the
teachings of Suhrawardi began to be disseminated in the
Eastern lands of Warn.
Suhrawardi was born in 549/1153 in the village of Suhraward near the modern Persian city of Zanjan, _a village
which has produced its share of great men in Islam. 18 He
received his early education with Majd al-Din al-Jili in
Maraghah, the city that was to become world-famous a few
years later when Hulagu, the Mongol conqueror, built the
well-known observatory near it and assembled the great
astronomers of the day under the direction of Khwajah N~ir
al-Din al-Tfisi in that city. Later Suhrawardi went to !spahan, then a leading center of learning in Persia, to continue
his studies, and completed his formal training with ~ahir
al-Din al-Qari. Ironically enough, one of his schoolmates
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was Fakhr al-Diri al-Razi, the great adversary of philosophy,
who many years later, after Suhrawardi's death, when presented with a copy of the Talwii;Wt, kissed it and wept in
memory of the school friend who had followed a path so
different from his own.
Having completed his formal studies, Suhrawardi set out
to travel over Persia, meeting various $iifi masters to some
of whom he became strongly attracted. In fact it was during
this phase of his life that he entered upon the $iifi path and
spent long periods in spiritual retreats in invocation and
meditation. His journeys gradually expanded to include
Anatolia and Syria with whose landscape he became infatuated. On one of these journeys he went from Damascus to
Aleppo and there met Malik ~ahir, the son of SalaQ al-Din
al-Ayyiibi, the famous Saladin. Malik ~ahir, who had a
special love for Sufis and scholars, became attracted to the
young sage and invited him to stay at his court in Aleppo.
Suhrawardi, who had developed a special love for those
regions, gladly accepted the offer and remained at the court.
But his outspoken manner, his lack of prudence in exposing
esoteric doctrines before all kinds of audiences, the keen
intelligence which enabled him to overcome all opponents
in debate, his mastery in both discursive philosophy and
Sufism - all these factors combined to make many enemies
for him, especially among some of the doctors of the law
('ulamii'). Finally, they asked for his execution on the grounds
of propagating doctrines against the tenets of the faith, and
when Malik Zahir refused they petitioned Sala}:l al-Din directly. At a time when Syria had just been recaptured from
the Crusaders and the support of the doctors of the law was
essential to maintain his authority, Sala}:t al-Din had no choice
but to yield to their demand. Pressure was therefore put on
Malik ~ahir to carry out the wish of the group of religious
authorities who opposed the young sage. Suhrawardi was
therefore imprisoned and in the year 587/1191 he died, the
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immediate cause of his death unknown. And so, at the young
age of 38, the Master of Illumination met with the same
fate as his illustrious Stlfi predecessor, l:laiHij, to whom he
had been so much attracted throughout his youth and whose
sayings he quotes so often in his works.
Despite this short span of life Suhrawardi wrote nearly
fifty works in both Arabic and Persian, most of which have
survived. These works are written in an exquisite style and
are of great literary merit, the Persian works being among
the greatest masterpieces of prose-writing in that language
and in fact the model for later narrative and philosophic
prose. These writings fall into several distinct types which
may be classified under five categories: 14
1. The four large didactic and doctrinal works, all in
Arabic, which form a tetralogy dealing first with Peripatetic
philosophy as interpreted and modified by Suhrawardi, and
then with Ishraqi theosophy itself which follows upon this
earlier doctrinal foundation. The tetralogy consists of the

Talwi/:lat (The Book af Intimations), Muqawamat (The
Book of Oppositions), and Mutara/:lat (The Book of Conversations) - all three dealing with modifications of Aristotelian philosophy- and finally his masterpiece J:Iikmat alishraq ( The Theosophy of the Orient of Light), which is
concerned with Ishraqi doctrines.
2. Shorter treatises in both Arabic and Persian in which
the subject matter of the tetralogy is expounded i~ simpler
language and in briefer form. These works include Hayakil

al-niir (The Temples of Light), al-Alwa/:l al-'imadiyah (Tablets Dedicated to 'Imad al-Din), Partaw-namah (Treatise on
Illumination), Fi i'tiqiid al-/:lukamii" (Symbol of Faith of the
Philosophers), al-Lama/:lat (The Flashes of Light), Yazdan
Shiniikht (The Knowledge of God), and Bustan al-qulub
(The Garden of the Hearl). The last two have also been
attributed to 'Ain al-Qu<;lat al-Ilamadani 16 and Sayyid Sharif
al-Jurjani, although it seems much more likely that they are
Suhrawardi"s.
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3. Symbolic and mystical narratives, or novels, depicting
the journey of the soul across the cosmos to its ultimate
deliverance and illumination. These treatises are nearly all
in Persian with a few in Arabic versions also. They include
'Aql-i surkh (The Red Archangel (or literally Intellect)),
Awaz-i par-i ]ibra"il (The Chant af the Wing of Gabriel),
al-Ghurbat al-gharbiyah ( The Occidental Exile), Lughat-i
muran (The Language of Termites), Risiilah fi IJ,alat altufuliyah (Treatise on the State of Childhood), Ruzi ba famii.'at-i #jfiyan (A Day with the Community of Sufis), Risiilat
al-abraj (Treatise on the Nocturnal ]ourney), and Safir-i
simurgh ( The Song of the Griffin).
4. Transcriptions, translations of and commentaries on
earlier philosophic works as well as sacred and religious
texts, such as the translation into Persian of Avicenna's
Risiilat al-tair; commentary upon his Ishiiriit; composition of
Risiilah fi IJ,aqiqat al-'ishq, which is based on Avicenna's
Risiilah fi'l-'ishq, and commentaries on several verses of the
Quran and certain IJ,adiths. 16
5. Prayers and supplications in Arabic similar to what in
the Middle Ages were called the Books of the Hours and
which Shahraziiri calls al-W iiridiit wa'l-taqdisiit.
It is this corpus, along with the numerous commentaries
written upon it over the past seven centuries, that forms the
source for the doctrines of the Ishriiqi school. It is a vast
treasure house of wisdom in which symbols of many traditions, including Zoroastrianism, Pythagoreanism, Platonism,
and Hermeticism, have been added to those of Islam, for the
sources of Suhrawardi's formulations are numerous. He did
not hesitate to incorporate into his world view whatever
congenial elements he found in other traditions. But for him,
of course, as for Ibn 'Arabi, the Universe is a Muslim one on
whose horizons certain pre-Islamic symbols are contemplated, just as the cosmic cathedral of Dante is a Christian
one in which certain Muslim and Alexandrian embellishments are to be found.
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SOURCES OF ISHRAQi DOCTRINE

The sources from which Suhrawardi drew the elements
that he synthesized into Ishriiqi theosophy include .first and
foremost Sufism, especially the writings of I:Iallaj and alGhazzali, whose Mishkat al-anwar had a direct bearing upon
the relation between light and the imiim as understood by
Suhrawardi. It also includes Muslim Peripatetic philosophy,
especially that of Avicenna, 17 which Suhrawardi criticized
in part but considered as a necessary basis for understanding
the doctrines of Ishriiq. As for pre-Islamic sources, he relied
heavily upon Pythagoreanism and Platonism, as well as upon
Hermeticism as it had existed in Alexandria and had been
later preserved and propagated in the Near East by the
~abaeans of l:larran, who considered the Hennetic corpus
as their sacred scripture. 18
Above and beyond these Greek and "Mediterranean"
sources, Suhrawardi turned to the wisdom of the ancient
Persians whose doctrines he sought to revive and whose sages
he considered as the direct inheritors of wisdom as it was
revealed to the antediluvian prophet Idris, or Ukhniikh, the
Hebrew Enoch, whom the Muslim authors identi.6ed with
Hermes. He relied upon Zoroastrianism especially in the use
of the symbolism of light and darkness and in angelology,
in which he relied heavily on its terminology. But Suhrawardi
made it clear that he was not in any way a dualist and did
not purport to follow the exoteric teachings of the Zoroastrians. Rather, he identified himself with a group of Persian
sages who possessed an esoteric doctrine based on the unity
of the Divine Principle and who constituted a hidden tradition in the Zoroastrian community. Or, as he writes himseH:
There was among the ancient Persians a community of men
who were guides toward the Truth and were guided by Him in
the Right Path, ancient sages not like those who are called the
Magi. It is their high and illuminated wisdom, that to which the
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spiritual experiences of Plato and his predecessors are also witness, that we have again brought to life in our book called
lJ ikmat al-ishriiq .18

It should not be thought, however, that Suhrawardi was
seeking some kind of eclecticism in relying upon so many
different traditions. Rather, Suhrawardi considered himself
as the reunifier of what he calls al-/:l.ikmat al-laduniyah, or
Divine Wisdom, and al-!Jikmat al-'atiqah, or ancient wisdom.
He believed that this wisdom is universal and perennial, the
philosophia perennis and universalis, which existed in various
forms among the ancient Hindus and Persians, Babylonians
and Egyptians, and among the Greeks up to the time of
Aristotle, who for Suhrawardi was not the beginning but rather the end of philosophy among the Greeks, who terminated this tradition of wisdom by limiting it to its rationalistic aspect. 20
The concept which Suhrawardi has of the history of philosophy is itself of great interest, for it reveals a basic aspect
of Ishraqi wisdom. According to Suhrawardi and many other
medieval authors, wisdom, or theosophy, was revealed by
God to man through the prophet Idris, or Hermes, who was
thus considered throughout the Middle Ages, in the East as
well as in certain schools in the West, as the founder of philosophy and the sciences. This wisdom then divided into two
branches, one of which came to Persia and the other to
Egypt. From Egypt it went to Greece and finally from these
two sources, namely Persia and Greece, it entered into Islamic civilization. In fact, Suhrawardi considered his most
immediate predecessors in the Islamic world to be not the
well-known philosophers but the early Siifis, and writes of
a dream in which he saw the author of the Theology of Aristotle - whom he thought to be Aristotle, but who in reality is
Plotinus- and asked him if the Peripatetics like al-Farabi
and Avicenna were the real philosophers in Islam. Aristotle
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answered, "Not a degree in a thousand. Rather, the Sufis Bastami and Tustari are the real philosophers." 21
Suhrawardi's view of the transmission of this universal
wisdom through the chain of ancient sages - some of whom
are mythical Persian wise men and kings - can be summarized as follows:
Hermes
Agathedemon (Seth)
Asclepius
Pythagoras
Empedocles
Plato (and the Neoplatonists)
Dhu'l-nun al-Mi~ri
Abu Sahl al-Tustari

Persian priest-kings
Kayiimarth
Faridun
Kai Khusraw
Abu Yazid al-Bastami
Man~iir al-I:Iallaj
Abu'l-ij:asan al- Kharraqani

Suhrawardi
The Master of Ishriiq therefore considered himself as the
focal point at which the two traditions of wisdom that had
at one time issued forth from the same source were once
again unified. He thereby sought to synthesize the wisdom
of Zoroaster and Plato as Gemistos Plethon was to attempt
to do in the neighboring civilization of Byzantium three
centuries later, although the subsequent influence af!d significance of the two men were of course quite different.
THE MEANING OF

ISHRAQ

Muslim historians and philosophers have differed in their
view as to the meaning of this form of knowledge called
Ishriiq, which Suhrawardi brought into being as a synthesis
of the two traditions of wisdom. Al-Jurjani, in his famous
Ta'rifiit, or Definitions, calls the Ishriiqis "philosophers
whose master was Plato,,. while 'Abd al-Razzaq al-Kashani,
in his commentary upon the Ffl#i~ al-IJ,ikam (The Bezels of
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W tsdom) of Ibn 'Arabi, calls them the followers of Seth who
according to the Muslim sources was the founder of the craft
guilds and from whom craft initiation, which was closely
connected to Hermeticism, originated. As for Ibn WaQshiyah, who, as far as it can be determined, is the earliest author
in the Islamic world to have used the term Ishrciqi, they were
a class of Egyptian priests who were the children of the sister
of Hermes. 22
We see from these definitions that they all relate Ishrciqi
wisdom to the pre-Aristotelian period before philosophy became rationalized and when intellectual intuition was still
the way par excellence for attaining knowledge. Suhrawardi
himself follows a similar definition of Ishrciqi wisdom:
Although before the composition of this book I composed
several summary treatises on Aristotelian philosophy, this book
differs from them and has a method peculiar to itself. All of its
material has not been assembled by thought and reasoning; rather, intellectual intuition, contemplation and ascetic practices
have played a large role in it. Since our sayings have not come by
means of rational demonstration but by inner vision and contemplation, they cannot be destroyed by the doubts and temptations
of the skeptics. Whoever is a traveler on the road to Truth is my
companion and aid on this path. The procedure of the master of
philosophy and imam of wisdom, the Divine Plato, was the same,
and the sages who preceded Plato in time like Hermes, the father
of philosofhy, followed the same path. Since sages of the past,
because o the ignorance of the masses, expressed their sayings
in secret symbols, the refutations which have been made against
them have concerned the exterior of these sayings not their real
intentions. And the Ishriiqi wisdom, whose foundation and basis
are the two principles of light and darkness as established by the
Persian sages like Jamasp, Farshadshiir and Biizarjumihr, is
among these hidden, secret symbols. 2s
THE CLASSES OF THOSE WHO KNOW

From the foregoing words of Suhrawardi it becomes clear
that Ishraqi wisdom is based on both discursive reasoning
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and intellectual intuition, both formal training of the mind
and the purification of the soul. Suhrawardi, in fact, divides
the grades of those who seek after knowledge according to
whether one or both of these faculties have been developed
in them. According to him there are four categories to be
considered: 24
1. Those who begin to feel the thirst for knowledge and
thus embark upon the path of seeking after it.
2. Those who have attained formal knowledge and perfected discursive philosophy but are strangers to gnosis;
among these Suhrawardi names al-Farabi and Avicenna.
3. Those who have not considered discursive modes of
knowledge at all but have purified their souls until, like
l:lallaj, Bastami and Tustari, they have attained intellectual
intuition and inner illumination.
4. Those who have perfected discursive philosophy as well
as attained illumination or gnosis. Among this group, whose
members he calls ~kim muta'allih - literally meaning theosopher - he counts Pythagoras, Plato, and, in the Islamic
world, himsel£. 26
Above these categories stand the celestial, or invisible,
hierarchy of spiritual beings at whose head stands the Pole
( Qutb ) , or imiim, for whom all of the other members of the
spiritual hierarchy act as representatives. These spiritual beings in turn are the means by which the souls of men gain
illumination and become ultimately united with the Pole.
GEOGRAPIUC SYMBOLISM

Before analyzing the various elements of this I shraqi wisdom, which is realized through a marriage of ratiocination
and intuition, a word must be said about the term Ishriiq itself and the geographical symbolism with which it is associated. As we have seen in Cliapter I, this term in Arabic is
related both to the East and the world of light, or illumina-
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tion, and it is upon this double meaning and the symbolism
of directions inherent in it that Suhrawardi bases his descriptive anatomy of the cosmos as Avicenna had done with less
precision before him. The sacred geography upon which
Ishraqi doctrine is based converts the horizonal dimension of
Orient-Occident to a vertical one; that is, by Orient is meant
the world of pure lights or archangels which is devoid of all
darkness or matter and therefore invisible to mortal eyes; by
the Occident is meant the world of darkness or matter; and
by middle Occident, the visible heavens where light is combined with some darkness. The horizontal East and West direction is thus made vertical in the sense that the Occident is
considered to be this earthly existence in which matter predominates, the middle Occident the astronomical heavens,
and the true Orient above and beyond the visible sky and
therefore hidden from mortal eyes. The boundary between
the "Orient" and "Occident," therefore, is not, as in the case
of Aristotelian philosophy, the sphere of the moon; rather it
is the heaven of the fixed stars, the primum mobile. The
heavens studied by the astronomer are still a part of the Occident, although a purer part of it and therefore closer to the
world of lights; but they are still combined with matter and
so are devoid of the perfection that belongs only to the Orient
of pure angelic substances. Moreover, there is not a sharp
distinction between the sublunary regions and the heavens as
in the Aristotelian system.
It is against this background of the geography of the cosmos that we must understand the language of Suhrawardi
whenever he speaks of the Orient and Occident or the rising
and setting Sun. And it is against this background that most
of the action of his visionary narratives takes place, especially
the Tale of the Occidental Exile in which the fall of man into
the world of matter is symbolized by his exile in the West,
that is, by his having fallen into a well in the city of Qairawan, which is located in the far West of the Muslim world.
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And the original home from which he had departed and to
which he hopes to return is considered to be the Yemen, the
country which stands "on the right side" and is therefore a
symbol of the Orient of Lights in which the soul as an angelic
substance dwelt before its separation and fall into the world
of matter. 26
I;IIKMAT AL-ISHRAQ AND ITS BASIC DOCTRINES

In order to understand the basic tenets of the Ishriiqi
school there is no better source to turn to than the If ikmat
al-ishrtiq itself, whose content will now be briefly analyzed.
This book, which from the point of view of literary style is
one of the most remarkable writings of its genre, was composed in 532/1186 in a period of a few months, revealed
suddenly by the Holy Spirit ( ru/:t al-qudus), according to
Suhrawardi's own testimony, at a time when all the seven
planets were in conjunction in the sign of the Balance. Its
style reveals the fact that it was written rapidly and spontaneously and displays the literary genius of the author the
beauty and vividness of whose style is revealed in his Arabic
and Persian works alike.
Ifikmat al-ishrtiq does not follow the usual division into
logic, mathematics, physics, and metaphysics - though the
mathematics section is sometimes deleted - as is the case
with most of the other Arabic philosophic texts, such as the
Shifti' and Najiit of Avicenna and the other three large didactic works of Suhrawardi. Rather, this cardinal text of Ishrtiqi
wisdom consists of a prologue and two sections. Beginning
with logic, it ends in spiritual union and ecstasy.

Criticism of Peripatetic Philosophy
In the prologue Suhrawardi describes how the work was
composed, what its nature is,_ and what purpose it seeks to
accomplish. Having thus defined the general tenure of the
work, he then devotes the first section to the study of logic
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as formulated by Aristotle and Porphyry, without, however,
accepting it in toto. Rather, he devotes the second part of
the first section to a general analysis of some of the aspects of
Aristotelian philosophy, including logic. Here he criticizes
the Aristotelian definition which he considers to be no more
than a tautology and reduces the nine accidents to four, these
being relation, quality, quantity and motion.
As for his general criticism of Aristotle and the Muslim
Peripatetics, he attacks some of the basic tenets of their
philosophy in order to prepare the ground for the formulation
of his own Ishraqi doctrines~ For example, he does not accept
the view of Avicenna and other Aristotelians that in each
existing thing, the existence is principia} and the essence is
dependent for its reality upon existence. For Suhrawardi, at
least according to the common interpretation of his words, it
is the essence of a thing that possesses reality and is principia!, existence playing the subordinate role of an accident
added to the essence. This view, which is called the principiality of essence ( ~alat al-mahiyah), although accepted
later by Mir Damad, was severely criticized by Mulla Sadra,
who came to interpret the whole of Ishraqi wisdom according to the view that being is principia! ( i~alat al-wu;ud) and
substituted a metaphysics of being for the metaphysics of
essence of Suhrawardi. 27
Suhrawardi also criticizes Aristotle severely for refusing to
believe in the world of archetypes, or "Platonic ideas," as
his master has done, and for having thereby deprived things
of any reality in higher orders of being. Likewise, he rejects
the Aristotelian definition of place and prefers a concept of
place more akin to that of Plato.
Suhrawardi alters the Aristotelian system by rejecting one
of its fundamental tenets, namely, the doctrine of hylomorphism which is the backbone of Peripatetic natural philosophy. For Suhrawardi and the rest of the Ishraqi school
the Universe consists of degrees of light and of darkness,
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which is the absence of light. And bodies, so far as their material aspect is concerned, are no more than this darkness, or
obstruction, which does not permit the light to penetrate
through it. As for the Aristotelian form, it is identified with
the angel which "watches over" and guards each thing, the
light that is contained in each body by virtue of which that
body is able to exist.
The Master of Ishriiq also challenges the Peripatetic argument for the immortality of the soul as being too weak and in
fact approaches the question of the study of the soul from a
different point of view. Whereas the Aristotelian philosophers are concerned mainly with defining the various faculties of the soul, Suhrawardi is essentially interested in demonstrating the celestial origin of the soul and the misery of its
present state, and consequently in seeking a way by which
the soul can escape from its terrestrial prison or its "Occidental exile" and return once again to its original abode, where
alone it can find felicity and peace.
Finally, mention must be made of Suhraward1s criticism
of the two theories of vision current during the Middle Ages.
The Aristotelians generally held to the view that in the act
of vision, light coming from the object is impinged upon the
pupil of the eye, from which it is transmitted to the sensus
communis and finally to the soul which thus "sees" the object.
The mathematicians, however, held an opposing theory according to which in the act of vision a cone of liglit leaves
the eye with the head of the cone located in the eye and the
base on the object to be seen. Suhrawardi, in rejecting both
of these views, relates the physical act of vision to illumination, or lshriiq, in which all forms of knowledge partake.
One can only have vision of a lighted object. In such a case
the soul of the observer surrounds that object and is illuminated by its light. It is this act of illumination which is called
"vision," so that even physical vision partakes of the illuminative nature of all knowledge.
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Having criticized these and certain other tenets of Peripatetic philosophy, Suhrawardi then turns in the second section of the book to discuss the principles of Ishriiqi wisdom
itself. He divides this section into several chapters which
deal respectively with the meaning of light and its various
gradations and ontology based upon light symbolism, the
angelic hierarchies, or angelology, physics and psychology,
and finally questions of eschatology and spiritual union.
The Light of Lights and Ontology
According to Suhrawardi, all of reality is nothing but light
which possesses various degrees of intensity. It needs no
definition, for one always defines the obscure by the evident
and there is nothing more evident and clear than light, so
that there is nothing in terms of which it can be defined. In
fact, all things are made evident by it and thus should be defined with reference to it. The Pure Light, which Suhrawardi
calls the Light of lights ( niir al-anwiir), is the Divine Essence
whose light is blinding because of its luminosity and intensity. The Supreme Light is the source of all existence, since
the Universe in all its planes of reality consists in nothing
more than degrees of light and darkness. Or, to quote from
Suhrawardfs own words:
The Essence of the First Absolute Light, God, gives constant
illumination, whereby it is manifested and it brings all things into
existence, giving life to them by its rays. Everything in the world
is derived from the Light of His essence and all beauty and perfection are the gift of His bounty, and to attain fully to this illumination is salvation. 28

The ontological status of all beings, therefore, depends on
the degree in which they approach the Supreme Light and
are themselves illuminated. Suhrawardi mentions several
ways by which the various realms of the Universe can be so
distinguished. For example, one can consider all things from
the point of view of whether they are light or darkness. If
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light, they are either subsistent by themselves, in which
case they are called incorporeal light ( nur mujarrad), or they
depend on something other than themselves, and so are
called accidental light ( nur 'aracJ,i). Similarly, darkness is
either self-subsistent and then it is called obscurity ( ghasaq ),
or it depends on something other than itself, in which case
it is called form (halah).
Suhrawardi also considers the division of beings according
to their degree of comprehension and awareness. A being is
either aware of itself or oblivious of itself. If aware, it either
subsists by itself, as in the case of the Supreme Light or God,
the angels, the human soul, and the archetypes, or it depends
on something other than itself in order to become aware of
itself, like stars and fire. Likewise, if a being is oblivious of
itself, either it subsists by itself and becomes obscurity, such
as all natural bodies, or it subsists by other than itself, such
as colors and smells. In this way the various stages of the universal hierarchy are differentiated from each other. Ultimately the criterion for distinction is the degree of light each
possesses, which is also identified with knowledge and awareness. The Universe therefore issues forth from the Supreme
Light- without there being a "substantial" and "material"
continuity between the two. Moreover, the Light of lights
has its vice-regent and direct symbol in every domain; for
example, the Sun in the sky, fire among the elements_, and the
lordly, or "signeural," light ( al-nur al-isfahbadi) within the
soul of man, so that everywhere His signs are manifested and
all things attest to His Presence.

The Angels
Angelology, which concerns itself with this vast hierarchy
of lights, or angelic substances standing between this world
of shadows and the Supreme Light, occupies a central position in Ishriiqi doctrine. The arigel is at once the sustainer of
this world, the instrument of knowledge, and that which man
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seeks to become and after whom he searches in his earthly
life. 29 Suhrawardi relies heavily on Mazdean angelology in
describing the various orders of angels and uses its terminology, which has survived in the Persian calendar to the
present day, 80 to name various angelic lights, while making
use also of the traditional Islamic terminology derived from
the Quran. 81 It is always the beauty and the dominion of
the angel which glitter most in the lshraqi cosmos and which
most dazzles the sight of one who undertakes the task of
gaining a vision of it.
Suhrawardi does not limit the angels to any specific number to correspond with the visible heavens, as was done by
al-Farabi and Avicenna; nor does he limit their degree of
freedom to the three aspects of intellection enumerated by
the Peripatetics. 82 In fact, he criticizes his predecessors for
having limited the angelic hierarchy in this manner. For
Suhrawardi, the number of angels is equal not to the ten
heavens of medieval astronomy, but to the number of fixed
stars; that is, it is for all practical purposes indefinite and beyond our ability to enumerate. And the ways in which the
angels receive divine irradiation and are illuminated by it is
not limited to any preconceived logical pattern.
The hierarchy of the angels is considered by Suhrawardi
in terms of two orders, the longitudinal (Juli) and the latitudinal ( '.ar(J,i). Standing at the head of the longitudinal
order are the archangels, the highest of whom is called both
Bahman (the Mazdean Vohumen) and the Greatest Light ( alnilr al-a';am), or the Most Proximate Light ( al-nilr alaqrab) .38 This supreme archangel brings into being the archangel below, who receives irradiation from it as well as from
the Light of lights. This irradiation is transmitted in turn to the
next in line until the vertical or longitudinal order, each member of whom is called victoria) light ( al-nur al-qahir), is completed. This order is also called the world of mothers ( ummohiit) 84 since all things in the Universe are generated from
SUHRAWARDI
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it and its members are such that each archangel above has
the aspect of domination ( qahr) to the one below it, and the
one below, the aspect of love ( fTUl.Qabbah) for the one above.
And each light is an isthmus, or "purgatory" ( barzakh), between the two luminosities above and below it. 3 ~ It acts as a
veil which simultaneously hides and reveals the light of the
higher order - hiding it in that it is not transmitted in its
full intensity and revealing it in that it allows a certain
degree of effusion or irradiation to pass through it to permit
the next lower member of the hierarchy to come into being.
From the masculine aspect of this supreme hierarchy that is, its aspect as dominion and contemplation - there
arises the latitudinal order of angels which corresponds to
the world of archetypes, or "Platonic ideas." The members
of this order do not generate each other - as in the longitudinal order. Rather, they subsist side by side with each
other:. Everything in the visible Universe is a "theurgy" (tilasm), or "icon" (~anam), of one of these archetypes, "containing" its particular "angelic influence;· and for that reason
Suhrawardi calls these archetypes the masters of the species
( arbiib al-anwii'), or masters of the theurgies ( arbab al-tillsm), since each dominates over a particular species for
which it is the celestial archetype and "Platonic idea." It is
here that Suhrawardi makes full use of the names of the
Mazdean Amshaspands - the Amesha spentas - to designate
the archetypes of various species. For example, the archetype of water he calls Khurdiid, that of minerals, Shahriwar,
of the plants, Murdiid, and of fire, Urdibihisht. Each of these
things is thus dominated by a particular latitudinal angel for
which it acts as theurgy. In this manner Suhrawardi identifies the Platonic ideas with the separate powers of Ahiiramazda in Zoroastrianism.
The angelic orders described thus far are still above the
visible cosmos. But now, from the feminine aspect of the
longitudinal order of archangels, which is their aspect as
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love and receptivity to illumination and irradiation, there
come into being the fixed stars, and through them the other
astronomical heavens. The visible heavens are thus a "materialization" of the angelic substances. They may in fact be
considered as the crystallization of that aspect of archangels
which is "non-being," or ''privation," or separation from the
Light of lights, Which alone can be considered to be absolutely Real and therefore without any privation whatsoever.
Finally, the latitudinal order of angels gives rise to an intermediary angelic order which acts as its vice-regent and
reigns over the species directly. The members of this inter·
mediate order are called regent lights ( al-anwiir al-mudabbirah) and sometimes lordly lights ( al-anwiir al-isfahbadiyah), this latter name having been given especially to those
angels who govern the human soul. These angels move the
heavens through love and guard over all the creatures of the
earth, from minerals and plants to animals and men.
In the case of man, a "lordly light" exists at the center of
each soul and governs each man's activities. As for the human
species in its totality, it is Gabriel who is considered as its
angel, the archetype of humanity ( rabb al-naw' al-insiini)
whom Suhrawardi identifies with the Holy Spirit and the
Spirit of the Prophet Mubammad - upon whom be peace and therefore also with the function of revelation, Gabriel
being the supreme revealer of all knowledge. 86
Besides having this guardian angel for the whole of his
species, man has also his own guardian angel residing in the
angelic world. Suhrawardi considers each soul to have had
a previous existence in the angelic domain before descending
to the realm of the body. Upon entering the body, the soul,
or its inner center which is its immortal, angelic core, divided
into two parts, one remaining in heaven and the other descending into the prison or "fort" of the body. That is why
the human soul is always unhappy in this world; it is actually
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searching for its other half, for its celestial "alter ego," and
will not gain ultimate felicity and happiness until it has become united with its angelic half and has regained its celestial abode. Man's entelechy is therefore to become once
again unified with his spiritual "self," with his angelic prototype which is his real "self" and which he must "become" in
order to "be"; that is, he must become what he really "is"
and cannot attain peace and bring to an end this wandering
as a lost child in the maze of the cosmic labyrinth until he has
reunited with his guardian angel which is his real "self." 87

Physics and Psychology
Having completed his study of the angelic world, Suhrawardi turns to a description of the world of bodies and souls,
that is, physics and psychology. His physics, as is to be suspected, is one based on light, not on the form and matter
theory of the Aristotelians, which he rejected. All bodies are
degrees of light and shadows, and the study of physics is the
study of light dimmed in its intensity and subdued by the
shadows of the material world. Suhrawardi divides bodies
into three classes: those that obstruct light and prevent it
from entering; those that are transparent to light and do not
obstruct it; and finally those that permit light to enter in
varying degrees and so are themselves divided into many
classes.88
The heavens thus belong to the second category iii a luminous state, the earth to the first, water to the second in its
normal state, and air to the third category, consisting of many
degrees. As for fire, which is the fourth of the traditional elements, Suhrawardi does not consider it to be a terrestrial element like the others but a form of light and a direct viceregent of the Supreme Light in the terrestrial environment.
With this background, Suhrawardi goes on to discuss various physical phenomena, especially meteorological ones, following the general Peripatetic scheme but with a different
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emphasis. For example, although he accepts the exhalation
and vapor theory, he stresses the importance of light in all
meteorological phenomena and changes. In fact, the whole of
Suhrawardi's physics is based essentially on the study of
bodies as isthmuses ( barzakhs) between different grades of
light which they reflect and transmit in varying degrees.
Bodies are governed by the heavens, the heavens by the
souls, the souls by the various orders of angels, and the angels
by the Light of lights Who has dominion over the whole Universe.
From the mixture of the elements, the three kingdoms
come into being, each member of which is the theurgy of a
particular angel. For example, in the mineral domain gold
and jewels have a particular brilliance and have the effect
upon the human soul of bringing it joy and happiness, because the light in them is akin to the light contained within
the human soul. Similarly, in the plants and animals the
angelic light is dominant and governs the functions of each
species.
Suhrawardi follows closely the scheme of Avicenna and
the other Peripatetics in enumerating the faculties of the
vegetative and animal souls. 89 The vegetative soul, according
to the Master of Ishriiq, possesses the three basic faculties of
feeding, growth, and reproduction; feeding itself consisting
of the powers of attraction, retention, digestion, and repulsion. The animal soul has the additional powers of motion consisting of lust and anger and desire, which are the particular characteristics of the animal soul. But all of these faculties, in the vegetative as well as the animal souls, are merely
aspects of the angelic light present in each species, and their
functions must be understood with reference to that light.
Man, who is the most perfect of animals, possesses in addition to the above senses and the five external faculties,
which he shares with some of the higher animals, five inner
faculties which rday impressions received from the external
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world to the lordly light residing within him. These five
senses Suhrawardi enumerates as the sensus communis,
fantasy, apprehension, imagination, 40 and memory, all
crowned by the rational soul ( al-nafs al-natiqah), which is
ultimately the same as the lordly light ( al-nur al-isfahbadi)
- that spark of angelic light that has become so imprisoned
in the fortress of the body that it often forgets its original
abode. In fact, Suhrawardi and the Ishraqis are not so much
interested in enumerating the psychological faculties as in
showing the pitiful state into which the soul has fallen and
the process of remembrance and recollection that it must
undergo in order to recall once again the home it has lost
and thus try to regain it.
Eschatology and Spiritual Union
The last section of lJ ikmat al-ishriiq is devoted to the question of spiritual union and the soul's state after death. Suhrawardi outlines the way in which the soul can become disengaged from its material bonds while still in the body and
enjoy the illumination of the angelic lights. This should be
the goal of all men, for every soul, in no matter what degree
of perfection it may be," is seeking the Supreme Light at every
moment of its life even if it is itself unaware of the true object of its search. Joy and felicity come from being illuminated by the heavenly light, and, in fact, Suhrawardi goes so
far as to assert that the man who has not tested the joy of
being illuminated by the victoria! lights does not even know
the meaning of joy and what it really is. 41 All the partial and
passing joys of this life are no more than reflections of the joy
of illumination and gnosis.
The condition of the soul after death depends upon the
degree of purity and knowledge it has attained in this life.
There are, according to this principle of differentiation, three
classes of souls: those who have reached some measure of
purity in this life ( su'ada·); those whose souls have been
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darkened by evil and ignorance ( ashqiya') ; and finally those
who have already attained sanctity and illumination in this
life, that is, the sages or theosophers ( muta'allihun). The
souls of men belonging to the first group depart after death
to the world of archetypes where they enjoy the sounds,
tastes, and smells of which the terrestrial ones are but
shadows. Those of the second group depart to the world of
"suspended," or ..hanging'' forms, the labyrinth of cosmic imag~nation which is the dark world of evil forces and the jinn.
And finally the souls of the gnostics and saints, after leaving
the body, ascend even above the angelic world to enjoy the
beatitude of proximity to the Supreme Light. 42
The condition of the soul after death and whether it
suffers pain or enjoys felicity depend upon both its purity
and its perfection in the sense of the completion of its possibilities through realization and knowledge. A soul that is
both pure and complete, or at least possesses one of these
qualities, does not suffer long from being separated from the
world, which is the object of love of most men in this life.
It is only the soul that is both impure and imperfect, or
ignorant, that suffers incessant pain in being separated from
the world. The Master of Ishraq consequently suggests that
man should be aware of the precious moments of life allotted
to him and spend them in purifying his soul, so that it becomes like an angel and similar to its celestial prototype.
THE SIGNIFICANCE OF THE VISIONARY RECITALS

This analysis of the principal doctrines of Ishraqi theosophy as contained in the 1Jikmat al-ishraq brings to light
the didactic aspect of Suhrawardi's writings, in which the
metaphysical truth is formulated in an objective form. But
in order to gain a complete vision of the message of Suhrawardi and the total scope of his writings a study must be
made also of the visionary recitals, the short symbolic and
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mystical treatises, where a particular spiritual experience is
told in a rich symbolic language, the symbol itself being an
integral aspect of the vision. In these short treatises, which
resemble in many ways medieval symbolic tales like Parsifal,
there is no attempt to present the Truth in all of its aspects.
Rather, in each treatise a certain phase of the spiritual life,
a certain inner experience, is revealed and a particular set
of symbols is unveiled, which gives the reader a glimpse of
some aspect of the Ishriiqi Universe as well as the soul of
Suhrawardi himself.
We cannot examine all of the recitals here, but in order
to gain familiarity with their general nature it will be useful
to make a brief study of one of them, the Chant of the Wing
of Gabriel, 43 which presents certain characteristics shared
by the others. The initial recital is divided into two parts, in
the first of which the disciple, or hero, of the tale has a vision
of the sage who is ''the prophet within himself," the angel
who is to guide him on the road to the realization of the
Truth. He asks the sage about his original home and receives
the answer that he comes from "the land of nowhere" ( nii
kujii iibiid), meaning literally utopia - that is, a land that is
not in this world, that is not in any place, that transcends the
three dimensions of space. Then the disciple, having discovered where the master comes from, begins to question
him on various aspects of the doctrine.
In the second part of the recital the general tone of the
work changes. The disciple asks the sage to be taught the
Word of God. The sage agrees to his request and first instructs him in the mysteries of ]afr, that is, the science of the
esoteric meaning of letters and words based on their numerical symbolism. He then tells the disciple that God has created
words (in the sense of logos) such as the angels, and a Supreme Word which far transcends the angels, as the Sun outshines the stars. Man is himself a word of God and a chant of
the wing of Gabriel. The wings of Gabriel are stretched over
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the heavens and earth- this world of shadows, or "Occident," being no more than the shadow of his left wing, as the
world of angelic lights, or the "Orient," is the reflection of
his right wing. All things of this world are therefore brought
into being by the chant of the wing of Gabriel. It is by the
Word, by the sound of the wing of this archangel, that man
came into being and it is by the Word- the Divine Namethat he becomes integrated into his principia! state and
Divine Origin.
THE ISHRAQi TRADITION

Suhrawardi has sometimes been accused by modern scholars of having had anti-Islamic sentiments and having attempted to revive Zoroastrianism against Islam. 44 But such
is not by any means the case. It is true, as has been amply
illustrated, that Suhrawardi made use of Zoroastrian symbols,
as others like Jabir ibn l:layyan had used Hermetic ones, to
express his doctrines. But this does not in any way imply
that his doctrines were anti-Islamic. It was the universality
of Islam which permitted it to integrate many diverse elements into itself and enabled Islamic esotericism to employ
the language of previous forms of traditional wisdom. And
in Persia, where the school of Suhrawardi found its greatest
following, Islamic spirituality served, to quote the words
of Massignon, as the light in which "Iran contemplated the
visible universe through the illuminated prism of its ancient
myths." •15
The Ishriiqi tradition spread most rapidly within Shi'ah
circles, although it also had some commentators and followers in the Sunni world. Suhrawardi's writings served as the
main doctrinal corpus and source for the Ishriiqi school, and
many later sages continued the tradition by adding commentaries and glosses to his writings. The most important commentaries upon the 1:1ikmat al-ishriiq include that of Shahraziiri, Suhrawardi's disciple and close associate, and the better-
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known commentary of Qutb al-Din al-Shirazi, who was the
celebrated student of both Khwajah Na~ir al-Din al-Tiisi
and Sadr al-Din al-Q!:!n~wi, the latter being the most important expositor of the doctrines of Ibn 'Arabi in the East. 46
Of these two commentaries, both of which were written in
the 7th/13th century, that of Qutb al-Din has been studied
more closely over the centuries as the "official" commentary
upon the text. The old lithographed edition of J:likmat alishriiq, which has been used by students in the madrasas
where lshriiqi theosophy is taught ever since its publication
during the Qajar period, contains this commentary in the
margins along with the glosses added by Mulla Sadra three
centuries later.
Among commentators on some of the other works of Suhrawardi one may include Ibn Kammiinah, Shahraziiri and
'Allamah I:Iilli, who wrote commentaries upon the Talwi'/:Uit
in the 7th/13th and 8th/14th centuries, respectively, and
Jalal al-Din al-Dawani (9th/15th) and 'Abd al-Razzaq
al-Lahiji (11th/17th), who commented on Hayiikil al-nur.
In addition, one should mention the important philosophers
and sages who came under the influence of the teachings of
Suhrawardi. In this category the name of Khwajah Na~ir
al-Din al-Tiisi, the great 7th/13th philosopher and scientist,
comes to mind before any other. Although he revived the
rival school of Peripatetic philosophy through his masterly
commentary upon the Ishariit of Avicenna, he had come
under the influence of the Illuminationists on certain questions, such as that of God's knowlege of the world. Here he
openly defied the views of Avicenna to follow those of
Suhrawardi. Henceforth, Suhrawardi's teachings continued
to spread mostly among the Persian philosophers and sages,
and in Anatolia and India, until in the Safavid period their
influence upon Islamic intellectual life came into full bloom.
During the Safavid period Shi'ism became the official state
religion of Persia, and there was not only a renaissance in
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Persian art and architecture that is justly famous the world
over, but also a revival of the intellectual sciences, which,
unlike the art of the period, has remained nearly unknown
to the outside world until the present day.n The study of
philosophy and theosophy was revived by Mir Damad, 48
the great teacher in Ispahan at the time of Shah "Abbas, the
teacher and master who created an Avicennian school with
a Suhrawardian interpretation seen from the Shi'ah point of
view. After Mir Damad, his most celebrated pupil, and the
figure who is considered in Persia to be the greatest of all
Muslim IJakims, Mulla Sadra, finally integrated the doctrines
of Suhrawardi into his own vast synthesis. The doctrines of
Mulla Sadra included elements of Peripatetic philosophy
as well, and many of the basic principles of gnosis as expounded by the school of Ibn "Arabi- all in the matrix of the
teachings of Shi'ism, especially the metaphysical elements
contained in the Nahj al-baliighah of "Ali ibn Abi Talib. 49
Although the writings of Mulla Sadra came gradually to
overshadow the works of Suhrawardi in official schools, it
was through them that Ishriiqi doctrine continued to be
studied. And it was in this way that later sages like I:Iajji
Mulla Hadi Sabziwari, 50 the most celebrated expositor of
the teachings of the Mulla Sadra in the Qajar period, and
Shaikh Al)mad Al)sal, the founder of the Shaikhi movement,
an opponent of some of the doctrines of Mulla Sadra, came
under the influence of the Suhrawardi's teachings. In India,
too, Suhrawardi has continued to be studied both in his own
right and through the works of Mulla Sadra, which have continued to be taught in Mus lim schools of the Indian subcontinent until our own day. 51 This is also true of Persia, where
traditional philosophy and theosophy is taught today not
only in the madrasas but also in the Faculty of Religious
Sciences, or ""Theology," of Tehran University. Indeed, the
University has a special chair for Ishriiqi theosophy and
another for the doctrines of the school of Mulla Sadra. 52
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Furthermore, the influence of Suhrawardi was not confined to the world of Islam. Some of his writings were translated into Sanskrit during the Moghul period in India, as
they had been rendered into Hebrew some time earlier, so
that his doctrines reached worlds as separate and far apart
as the Jewish and the Hindu. His works were also studied
closely by the mysterious Zoroastrian priest, Adhar Kaiwan,
and his followers, who during the Safavid period left Shiraz
for India. The perennial wisdom which the Master of Ishraq
had sought to establish, or rather to re-establish, in his short
terrestrial life thus became not only a dominant intellectual
perspective in Shi'ism, and more generally in the eastern
lands of Islam, but also overflowed the banks of the Islamic
world to reach other traditions. It became in many ways an
important element of that Universe of common discourse
which Islam shared with its neighboring traditions, a Universe in which was revealed the transcendent unity underlying the different revelations of the truth.

III

Ibn 'Arabi and the ~iifis
THE ~UFi TRADmON

SuFISM as a way of spiritual realization and the attainment
of sanctity and gnosis is an intrinsic aspect of the Islamic
Revelation of which it is in fact the heart and inner, or
esoteric, dimension. 1 It received its name at a later period
and it drew some of its formulations from doctrines of Neoplatonic and Hermetic origin, but the reality of Sufism, its
basic doctrines and methods, reach back to the origin of the
Revelation and are intimately entwined with the spirit as
well as the very form of Islam as it is contained in the Quran,
which is its most tangible and concrete embodiment. 2 For
a person who participates in Sufism, who lives the life of a
"follower of the Path," 8 the first and most perfect ~iifi was
the Prophet Mul,lammad - upon whom be peace - and after
him the representative par excellence of Islamic esotericism,
'Ali ibn Abi Talib.
At the time of the Prophet, when one might say the gates
of heaven were open, the very intensity of the spiritual life
and proximity to the source of the Revelation did not permit
of a total separation of the Tradition into its exoteric and
esoteric, or Shari'ah and Tariqah, components, although both
existed in essence from the beginning. The whole of the
Tradition was at first like a molten lava in a state of fusion
and did not "congeal" and separate into its various elements
until the withering inHuence of time and the corrupting con-
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ditions of this world had gradually "cooled., and "solidified.,
it. We see, therefore, that during the first two centuries of
its life, while the Tradition was extremely strong, as proved
by its rapid expansion and power of assimilation, there was
neither a definitely codified school of law nor a clearly
organized Siifi brotherhood, or order. 4 We also note that in
the 3rd/9th century the schools of law, or the Shari'ah,
became codified and at the same time Sufism began to
manifest itself as a distinct element in the Islamic community, its doctrines and methods being propagated by the
brotherhoods, each of which was directed by a master and
often named after him.
The spirit that was "in the air" and "everywhere" at the
beginning of the Revelation thus became consolidated within
various orders so that it could continue as a living spiritual
tradition. The later Sufis did not practice anything which
the Prophet and his companions had not practiced before
them, especially such companions as 'Ali, Abii Bakr, Abii
Dharr, Salman, Bilal, and others who received his "esoteric
instructions." The Prophet used to make spiritual retreats
( khalwah) in quiet and faraway places such as the cave on
Mount l:lira', especially during the middle part of Rama<;lan
and also in later life in the mosque of Medina, in all of which
he performed the fundamental rite of invocation ( dhikr). He
also called upon his companions to "remember God" and
invoke His name in private as well as in gatherings.It is upon these and other practices of the Prophet and his
sayings that the Siifis have based their methods and practices
to the present day. They have always considered themselves
as the most ardent followers of the Prophet's teachings and
have sought to follow his personal example at every moment
of their lives so that we hear a great Sufi master of the 3rd/
9th century saying, "All the Paths (of Sufism) are completely closed except to him who follows in the steps of the
Apostle." 6 Sufism is thus the inner aspect of the teachings
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of the Prophet as it gradually took form during the 2nd/8th
and 3rd/9th centuries, gaining meanwhile the name Sufism
by which the esoteric dimension of Islam has been known
ever since. 8
One cannot properly speak of a history of Sufism because
in its essence Sufism has no history. However, since at each
epoch it has presented its principles in a language conforming to the general mental and psychological conditions of
that age, and since there have developed over the centuries
various schools of interpretation, again depending on the
"needs" of different types of men, it is possible to speak of
the distinct features of the Siifi tradition in each period. 7
One can speak of the early ascetics, readers of the Quran
and transmitters of '/:tadith, who kept the teachings of the
Prophet alive for the generation immediately following that
of the Companions and many of whom were among the early
saints of Islam. And one must consider that very important
figure of the first two Islamic centuries, l:lasan al-Ba~ri,
whose long life, stretching from 21/643 to 110/728, linked
three generations of Muslims to the time of the Prophet
himsel£. 8
Of utmost importance also during the first two centuries
are the Shi'ah Imams, of whom the first eight especially, play
a cardinal role in the early phase of Sufism. In Shi'ism, which
is essentially the "Islam of 'Ali" and is based on supporting
'Ali as the spiritual and temporal successor of the Prophet,
the Imams, who include 'Ali himself and his descendants,
are the bearers of the prophetic light and the esoteric representatives of the Prophet. Also, many of them had an essential share in the formation of the Siifi orders that have
developed in the Sunni world and figure prominently in their
spiritual chain ( silsilah). Nearly all the Siifi orders trace
their origin to the first Shi'ah Imam, 'Ali, and many of the
later Sufis were disciples of various Imiims, especially the
sixth Imam, Ja'far al-Sadiq (88/702-148/765), and the
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eighth Imiim, 'Ali al-Ric;la (around 148/765-203/818). Moreover, several of the Imams have left behind some of the most
beautiful and exalted pages of Islamic gnosis of which the
Nahf al-balaghah of the first Imam and the Sa~ifat al-saffadiyah,8 by the fourth lmiim, Zain al-'Abidin, are among
the most notable.
The third century marks the advent of many famous Sufi
figures whose eloquent and penetrating utterances have survived and re-echoed within the soul of the Sufis of later generations. Among the well-known figures of this century are
the Egyptian Dhu'l-Niin, the saint of Baghdad al-Mu}:lasibi, 10
the prince Ibrahim ibn Adham, who, like Gautama the Buddha, left the courtly life in order to gain a knowledge of
things divine, and the sage from Khurasan, Bayazid al-Bastami, 11 whose antinomial utterance, or "theophanic locutions," based on his experience of ultimate union have made
him celebrated as a representative of the most intellectual
form of Sufism.
Toward the end of the 3rd/9th century we find the sober
school of Baghdad headed by Junaid around whom such
figures as Niiri and Shibli assembled and with whom the
martyr of Sufism, l:lallaj, associated. This great Siifi, who
is quite well known in the Western world, thanks to the many
studies that Massignon devoted to him, represents in many
ways the spiritual type of Christ within the Islamic tradition
and his "passion," as Massignon calls it, presents certain
similarities to that of Christ. It was the vocation of I:Iallaj
to divulge esoteric doctrines before the common crowd and
to be witness to the conscience of the Islamic community as
it stood before the reality of the spiritual life contained within Sufism. I:Iallaj left some beautiful Arabic poems behind;
he also uttered certain phrases which have never ceased to
dominate the horizon of Sufism. His ana'l-IJ,aqq (I am the
Truth) has become perennial witness to the fact that Sufism
is essentially gnosis and that ultimately it is God within us
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who utters "I" once the veil of otherness has been removed.
During the 4th/10th century, at the same time that the
Islamic arts and sciences reached their zenith, 12 the Sufi
tradition began to express itself in large didactic works as
well as in the new vehicle of Persian poetry which henceforth became one of its main forms of expression. In this
century appeared such classical manuals of Sufism as the
Kitab al-luma' (The Book of Flashes) of Abu Na~r al-Sarraj, 13
Kitab al-ta'arruf (Doctrine of the Sufu) of Kalabadhi, 14
Kashf al-ma}J.fub (The Unveiling of the Hidden) of Hujwiri,
the first Sufi prose work in Persian, Qut al-qulub (The Nourishment of the Heart) of Abu Talib al-Makki, and the celebrated Risillat al-qushairiyah (The Treatise of Qushairi).
All of these works are studied still by adepts of Sufism,
especially the last, which is the most widely read didactic
work on the practical aspect of Sufism. The beautiful locutions, the ecstatic utterances, the wise aphorisms of the
earlier Sufis, were collected and the rules and conditions for
following the "Pathu delineated.
In this century, also, the first Sufi quatrain in Persian was
composed by Abu Sa'id ibn Abi'l-Khair, the contemporary
of Avicenna. 111 And one of the most important of all Sufi
authors, Khwajah 'Abdallah al-An~ari, whose Manilzil alsii"irin (The Stations of the Travelers) has been the subject
of so much study and so many commentaries over the centuries, wrote several important treatises in Persian. His
Munilfat (Supplications) 18 is now among the best-known
classics in that language. Thus Persian became, in addition
to Arabic, a major vehicle for the expression of Sufi doctrine,
preparing the ground for Sana'i, 'Attar, the incomparable
Rumi, Shabistari, Sa'di, and aafi~, with whom the "alchemical" usage of Sufi poetry reaches its culmination. Through
these eloquent poets the doctrines of Sufism were expounded
in the eastern provinces of the Islamic world - in Persia,
Central Asia, and India, as well as in Java and Sumatra-
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and it was through the translation of some of these works
that the attention of such Europeans as Goethe and Herder
was first attracted to Sufism.
During this same century Sufism began to have some
contact as well as friction with the tenets of philosophy,
theology, and jurisprudence. We have seen how the master
of Peripatetic philosophers, Avicenna, was attracted to certain elements of Sufism as was his contemporary Abii I:Iayyan al-Tawl}.idi. Likewise, the Epistles of the Brethren of
Purity, even when treating of the sciences, present certain
similarities to Siifi doctrines as does the Jabirian corpus,
attributed to Jabir ibn l:layyan, who was a Siifi and who in
all likelihood did write some of the works in the vast corpus
bearing his name. But there was also the reverse tendency
of certain Sufis' adopting cosmological doctrines to be found
in the writings of Avicenna, the Brethren of Purity, and
others and integrating them into their metaphysical perspective. Of special interest in this connection is the Andalusian
sage, Ibn Masarrah, whose cosmological doctrines foreshadowed those of Ibn 'Arabi, who drew much from his teachings.17
There was opposition as well, however, among both theologians and jurists, an opposition which made itself felt more
strongly during the 5th/11th century as the domination of
the Seljuqs and the establishment of the new ~Diversities
changed the less organized and more unrestricted atmosphere
of the previous century. And it was against this background
that Abii l:lamid al-Ghazzali appeared upon the scene to
"legitimize" Sufism in official juridical circles and bring about
a concordance between the esoteric and exoteric aspects of
Islam, in both of which he participated actively. As we
mentioned in the previous chapter, al-Ghazzali essentially
exteriorized certain teachings of Sufism in order to give it
freedom to carry on its inner life in the bosom of the Muslim
community. Thus, his defense of Sufism served an important
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function in determining the status granted to the orders and
their doctrines and practices in the general religious community. Moreover, in some of his more esoteric treatises, like
Mishkat al-anwar (The Niche for Lights) 18 and al-Risalat
al-laduniyah ( Treatise on Divine Knowledge), he began to
discuss the doctrines of Sufism in a manner which foreshadowed the works of Ibn 'Arabi.
Between al-Ghazzali and Ibn 'Arabi there are still many
significant Stifi figures who must not be overlooked. In Persia
there were AQmad al-Ghazzali ( the brother of the more
famous Abii ijamid), who wrote a famous treatise on Divine
love called the Sawdni}J. al-'ushshaq (Auspices of Divine
Lovers), 19 and 'Ain al-Qm;lat, who also discussed Siifi doctrines in a manner reminiscent of Ibn 'Arabi. As for the
Maghrib, or the West of the Islamic world, one may recall
the figure of Ibn al-'Arif, the author of the well-known
Ma}J.asin al-mafalis (The Virtues of Sufi Gatherings) 20 of
Abii Madyan, the master of Ibn 'Arabi, mentioned so often
in his works; and of Ibn Qasyi, the founder of the "Monastic
state, of the Muridin (or "adepts,) in Algarbes in southern
Portugal, with whom Ibn 'Arabi had intimate contact.
Also, returning once again to the Orient of Islam, we meet,
just before the time of Ibn 'Arabi, not only with the originator of the school of Illumination, Suhrawardi, but also with
the founders of some of the most important Sufi orders. In
this category we may include AQmad al-Rifa'i, after whom
the Rifa'iyah order is named; 'Abd al-Qadir al-Jilani, the
most universal saint in Islam, whose Qadiriyah order stretches today from Morocco to the Pacific islands; and Najm alDin al-Kubra, the founder of the Kubrawiyah order. 21 When
Ibn 'Arabi came upon the stage of Islamic history the tradition of Sufism was a well-established one, possessing, through
the orders, an effective means of preserving and transmitting
its spiritual methods and doctrines. It possessed, too, a rich
heritage of works, both prose and poetry, in Persian as well
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as Arabic, in which the illuminations and insights, the experiences and "observations," of the Siifi saints, going back
generation by generation to the time of the Prophet, had
been preserved.
THE SIGNIFICANCE OF IBN 'ARABi

With Ibn 'Arabi we suddenly encounter a complete metaphysical and cosmological, as well as psychological and anthropological, doctrine of monumental dimensions which
seems at first to indicate a break or turning point within the
tradition of Sufism. It is true that certain earlier Siifi like
l;lakim al-Tirmidhi and Bayazid al-Bastami treat of metaphysical questions and that the writings of 'A~~ar or Ibn
Masarrah contain cosmological doctrines, but not in the same
dimension and proportion as is to be found in Ibn 'Arabi.
The earlier Siifi writings are for the most part either practical
guides for the followers of the Path or utterances of various
Sufis expressing the state of realization each has attained.
There is little theoretical exposition of metaphysics aiming
in any way to be total and complete. There are only flashes
of light which illuminate a particular aspect of reality with
which the Siifi is concerned at a particular moment.
With MuQyi al-Oin the doctrines of Sufism, which up to
his time had been contained implicitly in the s~yings of
various masters, became explicitly formulated. He thus became the expositor par excellence of gnosis in Islam. 22
Through him the esoteric dimension of Islam expressed
itself openly and brought to light the contours of its spiritual
universe in such a manner that in its theoretical aspect, at
least, it was open to anyone having sufficient intelligence to
contemplate, so that he could in this way be guided toward
the Path in which he could come to realize the metaphysical
theories in an "operative" manner. We encounter in the writ-
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ings of Ibn 'Arabi such formulations as the transcendent unity
of Being ( waiJ,dat al-wu;ud) and the Universal Man (alinsiin al-kiimil), which are given this designation for the first
time although their reality had existed from the beginning
of the Tradition.
The importance of Ibn 'Arabi consists, therefore, in his
formulation of the doctrines of Sufism and in his making
them explicit. His advent marks neither a "progress" in
Sufism by its becoming more articulated and theoretical, nor
a deterioration from a love of God to a form of pantheism,
as has been so often asserted against Ibn 'Arabi. Actually,
the explicit formulation of Siifi doctrines by MuQyi al-Din
signifies a need on the part of the milieu to which they were
addressed for further explanation and greater clarification.
Now, the need for explanation does not increase with one's
knowledge; rather, it becomes necessary to the extent that
one is ignorant and has lost the immediate grasp of things
through a dimming of the faculty of intuition and insight.
As Islamic civilization drew away gradually from its source
of revelation, the need for explanation increased to the degree
that the spiritual insight and the perspicacity of men diminished. The early generations needed only a hint or directive
( isharah) to understand the inner meaning of things; men
of later centuries needed a full-fledged explanation. Through
Ibn 'Arabi Islamic esotericism provided the doctrines which
alone could guarantee the preservation of the Tradition
among men who were always in danger of being led astray
by incorrect reasoning and in most of whom the power of
intellectual intuition was not strong enough to reign supreme
over other human tendencies and to prevent the mind from
falling into error. Through Ibn 'Arabi, what had always been
the inner truth of Sufism was formulated in such a manner
that it has dominated the spiritual and intellectual life of
Islam ever since.
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THE UFE OF THE SAGE FROM MURCIA

Ibn 'Arabi, whose complete name is Abii Bakr Mul)ammad
ibn ai-'Arabi al-I:Iatimi al-Tal, was born in Murcia in southern Spain in 560/1165 in a family of pure Arab blood of
the tribe of Tai. He is best known in the Islamic world as
Ibn 'Arabi and was entitled by posterity al-Shaikh al-akbar
(Doctor Maximus) and surnamed MuQyi al-Din (The Revivifier of Religion). Like other great saints and sages, his
greatest "masterpiece" was his own life, a most unusual life in
which prayer, invocation, contemplation, and visits to various
Siifi saints were combined with the theophanic vision of
the spiritual world in which the invisible ·hierarchy was
revealed to him. 23 In studying his life, therefore, we gain a
glimpse of the spiritual character and stature of the sage
whose intellectual activity is visible in his many metaphysical
works.
After spending his early years in Murcia, Ibn 'Arabi went
to Seville where he grew up and received his early education
and where his well-to-do family could provide a comfortable
and leisurely life for him in which he was left free to pursue
his natural inclination toward things spiritual. He met at this
early period of his life two women saints, Yasamin of Marshena and Fapmah of Cordova, who had a strong inHuence
upon the orientation of his life. This was especi~lly true of
Fatimah of Cordova, who was a very old woman, yet possessed of a radiance and beauty which Ibn 'Arabi compared
to that of a young girl of sixteen. She acted as his spiritual
guide for two years and considered herself as his spiritual
mother.
As a young man of twenty, with great intelligence and
already possessed of profound spiritual insights, Ibn 'Arabi
began to travel about various cities of Andalusia, meeting
saintly men and women wherever he could find them. It was
during one of these trips, while he was staying at Cordova,
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that he met Averroes, the master interpreter of Aristotle, in
an encounter which is full of significance, for in it two personalities meet who symbolize the paths to be followed in
the future by the Christian and the Islamic worlds. In this
meeting two men faced each other, one of whom was a follower of the edicts of reason and who became the most
influential of all Muslim thinkers in the Latin West, and the
other a gnostic for whom knowledge meant essentially "vision," who became the dominant figure in Sufism, towering
like a giant over the subsequent intellectual life of Islam.
Since the meeting of two such figures is of so much general
interest, we give Ibn 'Arabi's own account of this memorable
event, an account which also reveals a great deal of the
spiritual personality of its author: u
I went one fine day to the house of Abu'l-Walid ibn Rushd
(Averroes) in Cordova. He had expressed the desire to meet me
personally because he had heard of the revelations which God
had accorded me in the course of my spiritual retreat and had not
hidden his astonishment concerning what he had been told. That
is why my father, who was one of his intimate friends, sent me
one day to his house under the pretext of having to perform some
kind of commission but in reality in order for Averroes to be able
to have a talk with me. At this time I was still a beardless young
man.
Upon my entering [the house] the philosopher rose from his
place and came to meet me, showering upon me signs that
demonstrated his friendship and consideration and finally embraced me. Then he told me, "Yes." And I in tum told him: "Yes."
Upon this his joy increased in noting the fact that I had understood him. Then, becoming myself conscious of what had provoked his joy I added: "No." Immediately Averroes shrank, the
color of his features changed; he seemed to doubt that about
which he was thinking. He asked me this question: 'What kind
of solution have you found through illumination and Divine
inspiration?" I answered him: "Yes and no. Between the yes and
the no souls take their flight from their matter and the necks become detached from their bodies." Averroes became pale; I saw
him trembling. He murmured the ritual phrase: "There is no force
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but in God," because he had understood that to which I had
alluded.
Later, after our interview, he interrogated my father concerning me, in order to compare the view he had reached about me
and to know if it coincided with that of my father, or that on the
contrary, it differed from his view. It is certain that Averroes was
a great master of reflection and philosophic meditation. He had
thanked God, I have been told, to have lived at a time when he
could have seen someone who had entered into spiritual retreat
ignorant and had left it as I had done. He said: 'It was a case
whose possibility I had affirmed myself without however as yet
encountering someone who had in fact experienced it. Glory be
to God that I have been able to live at a time when there exists
a master of this experience, one of those who open the locks of
His doors. Glory be to God to have made me the personal favor
of seeing one of them with my own eyes.'
I wanted to have at another time a new interview with Averroes. Divine Mercy made him appear to me in a state of ecstasy
in such a form that between his person and myself there was a
light veil. I saw him across this veil without his seeing me or
knowing that I was there. He was in fact too absorbed in his
meditation to take notice of me. Then I said to myself: "His
deliberation does not lead him where I am myself."
I had no more occasion to meet him until his death which occurred in the year 595 of the Hegira [A.D. 1198] at Marrakush.
His remains were transferred to Cordova, where his tomb is
located. While his coffin, which contained his remains, had been
loaded on the side of a beast of burden, his works had been
placed on the other side in order to counterbalance it. I was
there standing motionless; there was with me the jurist -and man
of letters Abu'l-J:Iusain Mu):lammad ibn Jubair, secretary of
Sayyid Abii Sa'id [an Almohade prince] as well as my companion
Abu'l-J:Iakam 'Amr ibn Sarraj, the copyist. Then Abu'l-J:Iakam
turned toward us and said: "Do you not see what is serving as
the counterweight of the Master Averroes on his mount? On one
side the master, and on the other his works, the books composed
by him?" Then Ibn Jubair answered: "You say that I do not see
my child? But of course I do. May your tongue be blessed!" Then
I gathered within myself (this phrase of Abu'l-J:Iakam) since it is
for me a theme of meditation and remembrance. I am now the
only survivor of this group of friends - may God keep them in his
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mercy - and I tell myself regarding this subject: On one side
the master, on the other his works. Ohl how I would like to know
if his hopes have been fulfilled!

Until 595/1198 Ibn 'Arabi spent his life in various cities
of Andalusia and North Africa meeting Sufis and scholars
and occasionally holding debates with such diverse groups
as the Mu'tazilites who had made a rationalistic interpretation of Islam. During this period he traveled as far away as
Tunis where he made a study of the Khal' al-na'lain (Taking
off af the Sandals) 26 of Ibn Qasyi, and wrote a commentary
upon it. He also visited Almeria, which had been the center
of the school of Ibn Masarrah and later of Ibn al-'Arif, and
where, according to Asin Palacios, Ibn 'Arabi had received
his formal initiation into Sufism. 26
During these years the Shaikh continued to have his theophanic visions. He had already had a vision of the invisible
hierarchy ruling the Universe, consisting of the Supreme Pole
( Qutb); the two imams; the four "pillars" ( awtad) governing the four cardinal points; the seven "substitutes" ( abdal)
the influence of each of whom reigns over one of the climates;
the twelve chiefs ( nuqaba'), dominating the twelve signs of
the Zodiac; and the eight nobles ( nujaba·) corresponding to
the eight heavenly spheres. 27 He also had a vision of all the
spiritual poles of the revelations anteceding Islam, and realized the transcendent unity of all the traditions revealed by
God to man. And it was also in a vision, which he received
in 595/1198 in Murcia, that he saw the Divine Throne held
up by pillars of light with a bird flying around it who ordered
Ibn 'Arabi to depart from his homeland and set out for the
Orient of the Islamic world where he was to pass the rest
of his days. 28
With this pilgrimage to the East a new period commenced
in Ibn 'Arabi"s life. In 598/1201 he visited Mecca for the first
time, where he was "commanded" to begin the composition
of his magnum opus, al-Futul],at al-makkiyah (The Meccan
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Revelations) and where in a family of Persian Siifis from
Ispahan he met a young girl of great devoutness and beauty
who henceforth became the embodiment of the eternal
sophia for him and fulfilled a role in his life which resembles
that of Beatrice in the life of Dante.
From Mecca, Ibn cArabi traveled to different cities and
was at this time initiated into the Divine mysteries by
KhiQr, 28 or al-KhaQir, the prophet who initiates men directly
into the spiritual life without their becoming attached to a
regular initiatic chain. He thus became a ccdisciple of KhiQ£"
as he had been of various Sufi masters belonging to regular
initiatic lines. His initiation into the "line" of KhiQ£ is shown
most clearly of all in 601/1204 when in Mosul he received
the mantle ( khirqah) of Khi<;lr from CAli ibn Jami' who himself had directly 'received' it from the "Green Prophet."
During these years also, Ibn 'Arabi came into occasional
conHict with some of the jurists, as in 604/1207 when he was
threatened with mortal danger in Cairo and had to take
refuge in Mecca. After spending some time in the holy city,
he set out for Anatolia, where in Quniya he met Sadr al-Din
al-Qunawi, his most celebrated disciple, who later became
the most important commentator and propagator of his works
in the East. From Quniya he traveled eastward toward Armenia and then south to the Euphrates Valley and Baghdad
where in 609/1211 he met the famous Siifi master, Shihab
al-Din 'Umar al-Suhrawardi, the namesake of the Master of
Illumination, with. whom he is often mistaken. 80 Ibn 'Arabi
also visited Aleppo where he was warmly received by Malik
~ahir, who a generation before had been the patron and
friend of Suhrawardi, and whose death he had tried in vain
to prevent.
Finally, in 621/1223, Ibn cArabi decided to settle in Damascus, after he had become famous over the whole of the
Islamic world and was invited and wooed by wisdom-loving
rulers and princes from lands near and far. But now, after
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a life spent in traveling, he wished to spend the last years
of his terrestrial existence in quiet and peace, and also in
intense work. During this period he completed the Futu~t
which contains the spiritual diary of thirty years of the most
fruitful period of his life. And it was in Damascus that the
great Shaikh died in 638/1240, leaving an indelible mark
upon the whole spiritual life of Islam. He was buried at
~alil].iyah, at the foot of Mt. Qasiyfm north of Damascus, in
a spot that was already venerated, before he was interred
there, as a place sanctified by all the prophets. After his
burial it became an even greater center of pilgrimage. In the
sixteenth century Sultan Salim II built a mausoleum upon
it which still stands, and the tomb continues as a place of
pilgrimage, especially for the Sufis. One finds interred next
to the greatest master of Islamic gnosis, not only his two sons,
but also the famous Algerian patriot "Abd al-Qadir who, after
being exiled by Napoleon III, spent the rest of his life in
editing the works of Mul].yi ai-Din, whose ardent disciple he
was. Now he lies buried next to the ..Most Grand Shaikh" to
whom he was so devoted and for the publication of whose
works he is to some degree responsible.
THE WORKS

The very large number of works written by Ibn "Arabi
seems almost sufficient proof of their ..supernatural" inspiration. Various traditional sources have attributed several hundred works of which a very large number survive, most of
them still as manuscripts in various libraries in the Islamic
world and Europe. 31 These works range from short treatises
and letters of a few pages to the monumental Futuryat; from
abstract metaphysical tracts to Siifi poems in which the
realized aspect of gnosis appears in the language of love.
The subject matter of these works also varies widely, covering metaphysics, cosmology, psychology, Quranic commen-
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tary, and nearly every other field of knowledge, all approached with thP ~im of bringing to light their inner meaning.
The largest and most encyclopedic of Ibn "Arabi's works
is the Futu/:1-iit which consists of 560 chapters treating of the
principles of metaphysics, the various sacred sciences as well
as Mul)yi al-Oin's own spiritual experiences. It is a veritable
compendium of the esoteric sciences in Islam which surpasses
in scope and depth anything of its kind that has been composed before or since. Ibn 'Arabi asserts in the work more
than once that it was written under Divine inspiration, as,
for example, when he says: "Know that the composition of
the chapters of the Futul].at is not the result of free choice
on my part nor of deliberate reflection. Actually, God dictated
to me everything that I have written through the angel of
inspiration.'' 32
The Futul).at contains, in addition to the doctrines of Sufism, much about the lives and sayings of the earlier Sufis,
cosmological doctrines of Hermetic and Neoplatonic origin
integrated into Siifi metaphysics, esoteric sciences like ]afr,
alchemical and astrological symbolism, 33 and practically
everything else of an esoteric nature which in one way or
another has found a place in the Islamic scheme of things.
Thus it has constantly been the main source book of the
sacred sciences of Islam, and each of its chapters has been
studied and contemplated by generations of Siifis who have
written many treatises that are in reality commentaries upon
various threads from which the vast tapestry of the Futul).at
is woven.
Without doubt Mul,yi al-Oin's most widely read work and
his spiritual testament is the Ffl#l~ al-/:1-ikam, the Bezels of
Wisdom, 3• which has twenty-seven chapters, each devoted
to the basic doctrines of Islamic esotericism. The work was
composed in 627/1229, and according to Ibn "Arabi's own
words, stated in the introduction, it was inspired by a vision
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of the Prophet holding a book in his hand which he ordered
the Shaikh to "take" and to transmit to the world so that men
might benefit by it. 35 The very title, Bezels of Wisdom,
symbolizes the content of the book in that each "bezel"
contains a precious jewel which symbolizes an aspect of
Divine wisdom revealed to one of the prophets. Metaphorically speaking, each bezel is the human and spiritual
nature of a prophet which serves as a vehicle for the particular aspect of Divine wisdom revealed to that prophet.
The human and individual nature of each prophet is in
turn contained in the logos, or word ( kalimah), which is his
essential reality and which is a determination of the Supreme
Word, or the "primordial enunciation of God." 30 That is why
the chapters are entitled "The Bezel of Divine Wisdom in
the Adamic Word," "The Bezel of the Wisdom of Inspiration
in the Word of Seth," and so on, until it ends with the "Bezel
of the Wisdom of Singularity in the Word of Mul,.ammad."
Whereas, humanly speaking, the human and individual
aspects of the prophets seem to "contain" their essential and
universal aspects as the bezel"englobes" the precious jewel, in
reality the relation is reversed. It is the inner reality, the
supra-individual aspect of the prophet that contains and determines the bezel. The divine revelation is "colored" by
its recipient while from a universal point of view the recipient
itself is a divine possibility determined from above and con~
tained by its celestial prototype.
The vast corpus left by Ibn 'Arabi includes, besides these
two major works, numerous treatises on cosmology, such as
Inshii' al-dawa'ir (The Creation of the Spheres), 'Uqlat almustawfiz (The Spell of the Obedient Servant), and al-Tadbirat al-iliihiyah ( The Divine Directions) 37 ; on practical
methods to be followed by adepts traveling on the Path, such
as Risalat al-khalwah (Treatise on the Spiritual Retreat) and
al-W ~aya (Spiritual Counsels); on various aspects of the
Quran,88 including the symbolism of some of its letters, on
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the Divine Names and Qualities, on law and ~dith and practically every other question connected with matters religious
and spiritual. 39 His writings include also some exquisite Siifi
poetry, as, for example, the Tarjumiin al-ashwaq ("The Interpreter of Desires 40 ) and his Diwan. Indeed, he is considered
by many to be the best of the Siifi poets in the Arabic language after Ibn al-Faric;l. n
Altogether, the scope of Ibn 'Arabi's writings is so vast
that it is difficult to describe their contents. Books and treatises poured forth from his pen like waves from the ocean,
covering nearly everything in sight. In this large body of
writings in Arabic his style is sometimes poetic and at other
times laborious. Some of his works, like those concerned with
method, are clear and simple and others on metaphysics
highly condensed and elliptical. In fact, he had a language
of his own and brought into being a technical vocabulary,
based partly on that of the earlier Siifis, a knowledge of
which is indispensable to an understanding of his writings. 42
The reader must learn not only the precise meaning of his
words but all the nuances and images connected with them.
In other words, with him, as with other Muslim authors, one
has to learn to read "between the lines" in order to discover
the treasures hidden beneath his elliptical and antinomian
formulations and his dazzling, and at times complex, symbolic
language.
THE

"soURCES., OF IBN 'ARABI

One cannot speak in an ordinary historical sense about the
origins and sources of the works of any Sufi writer because
the Siifi who has realized the goal of the Path receives inspiration directly and "vertically., and is not dependent upon
"horizontal" influences. He receives his knowledge through
the illumination of his heart by Divine theophanies and only
in the expression and formulation of his inner experiences
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may he depend upon the writings of others. In the case of
Ibn •Arabi, also, his primary source is his gnostic knowledge
received in states of contemplation and made possible
through the grace ( barakah) of the Prophet which he received through his initiation into the Sufi Path.
But on the level of interpretation of ideas and formulations
we may speak of the "historical sources" of Ibn •Arabi in the
sense that the doctrines of many schools found their profoundest interpretation in the writings of the Shaikh. Within
the tradition of Islam, Ibn ·Arabi followed, most of all, the
earlier Sufis, especially l:lalHij, many of whose utterances he
discussed in his works; I:Iakim al-Tirmidhi, whose Khatm
a~-awliyii' ( The Seal of Sanctity) became the subject of the
Shaikh~s special study; Bayazid al-Bastami, whose gnostic
utterances he often quoted; and al-Ghazzali whose later
works he followed and whose themes he expanded in many
ways. He also adopted certain cosmological ideas found
among the philosophers, especially Avicenna - not to speak
of the "'Neo-Empedoclean" schemes of Ibn Masarrah- and
made frequent use of the dialectic of the theologians. In addition, the inHuence of earlier Islamic Hermetic writings,
such as those of the Jabirian corpus, as well as the Epistles
of the Brethern of Purity with their Neopythagorean tendencies, and other writings associated with Isma'ilism, are to be
discovered in Ibn 'Arabi's works. 48
As for doctrines of pre-Islamic origin, we find in Mul)yi alOin the interpretation of Alexandrian Hermeticism at its most
elevated level of meaning, where the concept of Nature itself takes on a significance transcending the order of formal
cosmic manifestation. 44 We also find doctrines belonging to
the Stoics, Philo, the Neoplatonists, and other schools of antiquity which are interpreted metaphysically and integrated
into the vast panorama of Ibn ·Arabi~s theosophy. It is
through the prism of his mind that not only gnostic doctrines
but also cosmological, psychological, physical, and logical
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ideas gain a metaphysical dimension and a transparency
which reveal the nexus that all fonns of knowledge have with
the sapientia possessed by the saints and sages, just as the
root of all things, of all orders of reality, is plunged in the
Divine.
THE DOCTRINE

It would be more than pretentious to seek to present even
a bare outline of the doctrines of Ibn 'Arabi, doctrines which
generations of seers and sages have contemplated and in the
comprehension of which men have spent the greater part of
their earthly life.·~ Our aim is no more than to give an indication of the general characteristics and language of the doctrines and to mention a few of the principles which are dominant themes in his vision of the Universe, a vision so vast that
it is difficult to trace in it even a single theme in all of its
amplifications and dimensions. In the case of Ibn 'Arabi we
are not dealing with a philosopher either in the modern or
the Aristotelian sense, and his doctrines should not be treated
as philosophy.
The resemblance between metaphysical and gnostic doctrines of this order and philosophy are more apparent than
real. Mu"Qyi al-Din, unlike a philosopher, does not try to encompass all of "reality" in a system and to give a systematic
exposition of its various domains. He writes under immediate
and direct inspiration so that his writings do not possess the
coherence one expects of ordinary works of purely human
inspiration. 46 What he shares with the philosophers is the
use of human language and the treatment of ultimate questions, but his purpose is different as is the manner in which
he makes use of language. 47 His aim is not to give an explanation that is mentally satisfying and rationally acceptable, but
a real theoria, or vision of reality, the attainment of which
depends upon the practice of the appropriate methods of
realization. With Ibn 'Arabi, as with other masters of tradi-
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tional wisdom, doctrine and method are the two legs which
must be coordinated in order to be able to climb the spiritual
mountain. 48 Method without doctrine may become a blind
travail and doctrine without method may develop into a mental trifling with concepts, giving one an agility which is as
far removed from traditional wisdom as the acrobatics of a
monkey from the soaring flight of an eagle. 49
The Language of Symbolism
The language of Ibn 'Arabi, although at times abstract, is
essentially a symbolic one. and he makes use of all forms of
symbolism ranging from the poetical to the geometrical and
mathematical. The principle involved in the use of symbols
is a basic one. It is what Ibn 'Arabi, like the Shi'ah for whom
it is also fundamental, calls ta'wil, meaning literally to take
something back to its origin or beginning. In the Universe
nothing is just what it appears to be- that is, its reality is
not exhausted by its exterior. Every phenomenon implies a
noumenon, or, in Islamic terms, every exterior ( ;r,tihi1') must
have an interior (biitin). The process of ta'wil, or of spiritual
hermeneutics, means going from the ;r,tihir to the biitin, from
the outward reality to the inner one.
For Ibn 'Arabi, as for other Sufis, symbolism is of vital importance, to the extent that the Universe speaks to them in
the language of symbols and that everything, besides its external value, has a symbolic significance as well. 60 The Sufis
have always kept alive the "symbolic spirit," a spirit which
was once shared by mankind in general but which has been
lost in the modern world and can only be found among the
ethnic and racial groups that have not been too deeply affected by the transformations of the past few centuries. 61 For
MuQyi al-Din the process of ta'wil can be applied to all phenomena of Nature and all that surrounds man in his terrestrial life. Moreover, the tenets of religion and the events occurring within the soul of man are also subject to this funda-
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mental process of inner penetration and symbolic interpretation.
In Arabic the phenomena of Nature, the verses of the
Quran in which the Revelation is contained, and the inner
states of the soul are all called ayat, that is, portents, or
signs, because their inner meanings, as discovered through
ta'wil, are related. The Sufi penetrates into the inner meaning of the manifestations of Nature, then into the rites and
beliefs of religion, and finally into his own soul, and discovers within all of them the same spiritual essences for
which these diverse realities are so many symbols. The writings of Ibn 'Arabi clearly depict the application of the method
of symbolic hermeneutics to the revealed text - the Quran as well as to the Universe whose creation is based upon the
prototype of the "macrocosmic Quran," and to his soul
which as the microcosm contains all of the realities of the
Universe within itself. There is thus a macrocosmic as well
as a microcosmic aspect to Revelation, as there is a "revealed
aspect" to both the macrocosm and the microcosm, to both
the Universe and man. To all of these domains Ibn 'Arabi applies the method of symbolic exegesis, the process of ta•wil.
Moreover, his own works express the realities that he has
thus discovered in a symbolic language and must in tum be
penetrated "in depth'• in order to reveal the inner meaning
( ramz) hidden behind the veil of the external forms of words
and letters.
The Unity of Being
The basic doctrine of Sufism, especially as interpreted by
Mul)yi al-Din and his school, is that of the transcendent unity
of Being ( waJ:tdat al-wujild) for which he has been accused by
many modern scholars of being a pantheist, a panentheist,
and an existential monist; and more recently a follower of
what is called natural mysticism. All of these accusations are
false, however, because they mistake the metaphysical doc-
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trines of Ibn 'Arabi for philosophy and do not take into consideration the fact that the way of gnosis is not separate from
grace and sanctity. The pantheistic accusations against the
~ufis are doubly false because, first of all, pantheism is -a
philosophical system, whereas MuQyi al-Din and others like
him never claimed to follow- or create any "system" whatsoever; and, secondly, because pantheism implies a substantial continuity between God and the Universe, whereas the
Shaikh would be the first to claim God's absolute transcendence over every category, including that of substance. 112 What
is overlooked by the critics who accuse the Sufis of pantheism
is the basic difference between the essential identification of
the manifested order with its ontological Principle and their
substantial identity and continuity. The latter concept is
metaphysically absurd and contradicts everything that Mul).yi
al-Din and other Sufis have said regarding the Divine Essence.
The term "panentheism," used by Nicholson and several
other scholars who knew only too well that pantheism could
not be applied to the Sufis, appears somewhat less distasteful. It is true that God dwells in things but the world does not
"contain" God, and any term implying such a meaning is not
appropriate as a description of the doctrine of waiJ,dat alwufud. Nor is the term "existential monism" a suitable one,
for here again monism implies a philosophical and rationalistic system, opposed, let us say, to dualism, and the adjective
"existential" again mistakes the essential continuity of all
things with their Principle for the substantial one, or the
"vertical" for the ''horizontal." The unity of the Sufis is the
integration of paradoxes and ontological contrasts; it is the
union of all the diverse qualities which characterize the order
of multiplicity and has nothing to do with philosophical monism of which Ibn 'Arabi and others have been accused.
Nor can natural mysticism be attributed to Ibn 'Arabi with
any justification. This term was created by certain Catholic
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authors to classify essentially gnostic forms of spirituality
that they contrast with "supernatural mysticism" found
mostly in Christianity. 53 There is no absolute break between
the natural and the supernatural. The supernatural has a
"natural aspect" because its "trace.. can be found in the very
existence of things; and the natural has a supernatural aspect
because the "vestiges" of the supernatural are to be found in
the created order, and because grace, or barakah, Bows
through the "arteries" of the Universe. 54 Moreover, to consider "mysticism" 55 in one religion to be supernatural and in
other religions to be natural, or to be supernatural only in
certain cases and then only "accidentally," is to limit the
mercy of God. It is to fall into a dangerous provincialism
which one can ill afford at a moment when the understanding
of other forms of spirituality has become a matter of "urgency" and of immediate concern.
The doctrine of the transcendent unity of Being or "the
unicity of Reality," as expounded by Mu4yi ai-Din and other
Sufis is, then, neither pantheism, nor panentheism, nor existential monism. Nor is it the fruit of a natural mysticism which
fails to transcend the created order and which is devoid of
the salutary guidance of revealed wisdom and grace. It
means, rather, that while God is absolutely transcendent
with respect to the Universe, the Universe is not completely
separated from Him; that the "Universe is mysteriously
plunged in God." It signifies that to believe in any order of
reality as autonomous apart from the Absolute Reality is to
fall into the cardinal sin of Islam, namely, polytheism
(shirk), and to deny the Shadadah (La ilaha ill"-Alliih) there is no divinity but the Divine - which means ultimately
that there is no reality other than Absolute Reality. The formula begins with a negation in order not to imprison the Principle in any affirmation whatsoever. The world and the things
in it are not God but their reality is none other than His;
otherwise they would be completely independent realities,
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which is the same as considering them to be deities along
with Allah.
Ibn 'Arabi, who is so often accused of pantheism, goes as
far as the human language allows to affirm the transcendence
and Unity of God. As is written in the Risiilat al-a/Jadiyah

(Treatise on Unity):

116

He is, and there is with Him no after nor before, nor above
nor below, nor far nor near, nor union nor division, nor how nor
where nor when, nor time nor moment nor age, nor being nor
place. And He is now as He was. He is the One without oneness
and the Single without singleness. He is not composed of name
and named, for His name is He and His named is He. . .
Understand therefore ... He is not in a thing nor a thing in
Him, whether entering in or proceeding forth. It is necessary that
thou know Him after this fashion, not by knowledge, nor by
intellect, nor by understanding, nor by imagination, nor by sense,
nor by perception. There does not see Him, save Himself; nor
perceive Him, save Himself. By Himself He sees Himself, and by
Himself He knows Himself. None sees Him other than He, and
none perceives Him other than He. His veil is [only a ..consequence" and effect of] His oneness; nothing veils other than He.
His veil is [only] the concealment of His existence in His oneness, without any quality. None sees Him other than He- no
sent prophet, nor saint made perfect, nor angel brought nigh
know Him. His Prophet is He, and His sending is He, and His
Word is He. He sent Himself with Himself to Himself. 5 7

It seems difficult to accuse one of pantheism who goes to
such extremes in asserting the transcendence of God. What
Ibn 'Arabi wishes to assert is that the Divine Reality is distinguished from its manifestations and is transcendent with
respect to them, but that the manifestations are not in every
respect separate from the Divine Reality which somehow encompasses them. As with the symbol of the bezel and the
precious stones discussed above, the recipient of a Divine
manifestation, or revelation, seems to "color" the revelation
it receives; or, in other words, the revelation conforms itself
to the nature of its recipient. But from a more profound
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point of view the recipient itself is determined from "on high"
by the spirit or the Divine revelation so that both the "container" and the "contained" are encircled by the Divine Reality which transcends them. 118
This principle applies to knowledge as well as to being, to
the contemplation of the celestial essences in the heart as well
as to the consideration of the Universe as a Divine theophany. In both cases the recipient of the theophany "determines" and "colors" the mode of the theophany; but also it is
itself in reality determined by the Divine Essence from which
the theophany originates and which is a unity encompassing
complementary and opposing terms; a center in which all
oppositions are united and which transcends all the polarizations and contradictions in the world of multiplicity. It is the
center of the circle in which all is unified and before which
the mind stands in bewilderment for it involves a coincidentia
oppositarum which cannot be reduced to categories of human
reason and cannot be explained away as a monism which annihilates ontological distinctions and which overlooks the
transcendent position the center occupies vis-a-vis all the oppositions that are resolved in it. 119 The Exterior (;iihir) and the
Interior ( biitin), the First ( awwal) and the Last ( iikhir), 80
the Truth ( }Jaqq) and the creature ( khalq), the Lover ( 'iishiq) and the Beloved ( ma'shuq), the intellect ( 'iiqil) and the
intelligible ( ma'qul), are all apparent oppositions that are
resolved in the Divine Essence which encompasses and contains all these polarities without being reduced to them.
The Names and Qualities
Although the Divine Essence ( al-dhat) is absolutely transcendent and above all differentiation and distinction, it has
certain modalities on the plane of its first self-determination.
In His state of absolute Unity, God is above all qualities, and
so this plane is called that of indivisible and unconditional
Unity ( al;tadiyah). But on the plane of unicity, or "oneness"
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( waiJ.idiyah), there are principia} modalities, or qualities,
from which all qualities of being and all modalities of knowledge derive. 61 God is thus above all qualities and yet is not
devoid of them, as is implied by the famous ~iifi adage that
the Divine Qualities "'are neither He nor other than He." 62
The Shaluidah (La ilaha ill'-Allah) implies also the same
apparently contradictory relations. On the one hand every
quality, every form of "'divinity," is negated from God so
that he is absolutely transcendent, this being the view of
tanzih; on the other hand the same formula implies that there
cannot be any quality completely separate from the Divine
Quality, so that it must be a reflection of a Divine Reality
with which it is compared (tashbih). 63 Ibn 'Arabi's view of
the relation between the Qualities and the Divine Essence
lies between tanzih and tashbih, positing at the same time
God's transcendence and His possessing Qualities of which
all cosmic qualities are reflections and images.
Although the Divine Qualities are beyond number, in the
Islamic revelation they are summarized in a definite set of
Names by which God is described in the Quran. 6 ' These
Names are the Divine possibilities immanent in the Universe;
they are the means by which God manifests Himself in the
world just as He describes Himself in the Quran through
them. The Names are thus the pathways leading toward God
and the means by which one can ascend to the unitive knowledge of the Divine Reality. And since they are fundamental
aspects of knowledge as well as of being, they manifest themselves in the Universe and in the spiritual life in which they
become the object of contemplation. It is through them that
Ibn 'Arabi, like other Sufis, envisages the process of creation as well as that of spiritual realization so that the Names
and Qualities play a fundamental role in every aspect of his
world view and provide the "language," based on the terminology of the Quran, with which he expounds the doctrines
of Sufism.
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The Universal Man or the Logos

One of the basic esoteric doctrines of Islam, again formulated for the first time in its present terminology by Ibn
'Arabi, is that of the Universal Man (al-insiin al-kiimil),
which is so dominant in the Sufi perspective that it has been
called the "privileged myth" of Sufism.611 The Universal
Man, who is also the Logos, is the total theophany of the
Divine Names; he is the whole of the Universe in its oneness
as "seen" by the Divine Essence. He is the prototype of the
Universe as well as of man by virtue of which man, the microcosm, contains within himself all the possibilities found in
the Universe. The microcosm and the macrocosm face each
other as two mirrors in each of which the other is reflected,
while both "echo" in themselves their common prototype,
who is the Universal Man. The Universal Man is also essentially the Spirit, or First Intellect, which "contains" all the
Platonic "ideas" within itself, like the Logos in the doctrines
of Philo who is "the first born of God" and in whom all the
"ideas" are assembled.
In Ibn 'Arabi's doctrine, the Universal Man has essentially
three different aspects, namely, the cosmological, the prophetic, and the initiatic. 66 Cosmologically and cosmogonically, he is the prototype of creation containing all the archetypes of Universal Existence within himself so that all of the
levels of cosmic existence are no more than so many branches
of the "Tree of being" which has its roots in heaven, in the
Divine Essence, and its arms, or branches, spread throughout the cosmos. From the point of view of revelation and
prophecy, the Universal Man is the Word, the eternal Act of
God, each particular "dimension·· of which is identified with
one of the prophets. As such, each chapter of the Fu#l~ is
dedicated to an aspect of the Universal Man, to a prophet
who reveals to the world an aspect of the Divine Wisdom
whose embodiment he is in his inner reality. Seen in this
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light, the Universal Man is the· Reality of Mu]:lammad ( alIJ,aqiqat al-mu~ammadiyah), which found its terrestrial realization in the Prophet of Islam. Just as a seed when sown in
the ground first shoots out a stem, then branches, then leaves,
then flowers, and finally a fruit which again contains that
seed, so did the Universal Man, or the Reality of Mu]:lammad,
who was "the first creature of God," manifest itself fully on
earth in Mul)ammad, the last of the prophets of the present
cycle of humanity.
From the point of view of spiritual realization, the Universal Man is the model of the spiritual life for he is the person
who has realized all the possibilities, all the states of being,
inherent within the human state and has come to know, in all
its fullness, what it means to be a man. As such, the Universal
Man is, first of all, the prophets, especially the Prophet of
Islam; and secondly the great saints, and especially "Poles"
( Qutb) of each age whose outer reality is that of other men
but whose inner reality includes all the possibilities inherent
within the Universe because they have realized in themselves
all the possibilities inherent in the state of man as the microcosm and center who reflects all the universal qualities. Potentially every man is Universal Man but in actuality only the
prophets and the saints can be called by such a title and can
be followed as prototypes of the spiritual life and guides on
the path of realization.

Creation and Cosmology
Creation in the school of Ibn 'Arabi is envisaged as the ef~
fusion of Being upon the heavenly archetypes, thus bringing them from their state of non-being or that of a "hidden
treasure" into externalized existence. 67 Being may be symbolized by light, and the archetypes, or the universal Names
and Qualities, as so many colored pieces of glass through
which the light shines, reflecting various colors upon the
"mirror of non-being." The cosmos is essentially a set of mir-
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rors in which the Divine realities are reflected; it is a theophany of the Divine Names and Qualities contained in the
Universal Man. 68 And from another point of view it is an
ever-Bowing river whose water is renewed at every moment
but which preserves its general form determined by the
structure of its bed. The water is a symbol of the light of Being which emanates at every moment throughout the Universe, and the bed of the river symbolizes the archetypes
which determine the general direction of the Bow.
Creation is also compared by Ibn 'Arabi to the articulation of sound from the human mouth. Just as through the human breath words which are in an undifferentiated state become distinct and articulate, so does the "Breath of the Compassionate" ( oofas al-ral;muin), the "Breathn of God, considered in His aspect of Mercy and Compassion, bring the
principia} possibilities, symbolized by the letters of the alphabet, into existence. 60 Moreover, in the same manner that the
human breath goes through the cycle of contraction and expansion, the Universe undergoes the two complementary
phases of the same cycle. It is annihilated at every moment
and re-created at the next, without there being a temporal
separation between the two phases. It returns back to the
Divine Essence at every moment while in the phase of contraction and is remanifested and externalized in that of expansion. The Universe is thus a theophany of the Divine Essence, which is renewed at every moment without being repeated "identically;· for, as the Sufis say, "There is no repetition in theophany." 7° Creation is renewed at every instant,
and its apparent "horizontal'' continuity is pierced by the
"Vertical Cause" which integrates every moment of existence
into its transcendent Origin.
With this concept of creation as the background, Ibn
'Arabi describes several different cosmological schemes in
each of which diverse aspects of- the cosmic realities are depicted. Sometimes he conceives of the cosmic order as a tree
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whose branches symbolize various degrees of cosmic existence and at other times he envisages the Universe in terms
of the Quranic concepts of the Pen and the Guarded Tablet,
the traditional Quranic angelology, and the four natures and
qualities of Hermetic cosmology. 71 There is no question here
of being limited by necessity to only one cosmological scheme
because the cosmic domain can be envisaged in different
lights, each of which reveals an aspect of the cosmic realities.
But in nearly all of these forms of cosmology, Ibn ·Arabi, although often making use of elements drawn from such preIslamic schools as Hermeticism, bases his views essentially on
the Quran and specifically Islamic concepts tied closely to
the very forms of Islamic revelation and the letters and
sounds of the Arabic language. 72
The cosmological scheme seeks basically to relate the
various cosmic orders to their principle and to show how the
different worlds are so many determinations ( ta'ayyun) of
the Principle. These determinations can be considered in any
number of ways: they may be thought of as the traditional
seventy-two thousand veils of light and darkness which cover
the "face of the Beloved"; or they can be reduced to a few
principal states which contain within themselves the main
levels of cosmic existence. They can be summarized in ascending orders as the world of human and bodily forms ( alniisii.t); the world of subtle lights or psychic substance ( almalakut), which is also envisaged as the world of imagination or similitudes ( 'alam al-mithal); the world of spiritual
existence beyond form ( al-fabarii.t) ; and the world of the Di..
vine Nature revealing Itself in Its perfect qualities ( al-lahut).
Above these stands the Divine Essence ( al-hahut) which
transcends all determinations. 73 These worlds, which are
also ..presences" if considered from the point of view of
realization and the attainment of knowledge, comprise the
main levels of cosmic existence consisting of the corporeal,
psychic, and spiritual manifestation as such. The Siifi deline-
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ates these worlds and outlines a science of the Universe based
on them in order to be able to realize all these states and
finally pass beyond these determinations to attain the state
of union with God who is the goal of his journey through all
the realms of cosmic manifestation.

Union
The aim of all Sufism is union with the Divine which comes
as a result of the love created in man for Divine Beauty. This
union is generally conceived in terms of a gradual purification of the heart and the attainment of various spiritual virtues leading finally to the state of "annihilation" (fanit) and
"subsistence" ( baqa:) in the Divine. Ibn 'Arabi envisages the
state of union, the supreme experience which is impossible to
describe in any adequate formulation, in terms somewhat
different from that of other Sufi masters. According to him,
knowledge of God and union with Him in the supreme state
of contemplation does not mean a ceasing to exist individually
(fanii.'), or a ceasing of that ceasing ( baqii'), as most gnostics
have asserted. Rather, it means to realize that our existence
from the beginning belonged to God, that we had no existence to start with which could cease to be. It means the realization that all existence as such is a ray of the Divine Being
and that nothing else possesses any existence whatsoever. Or,
as it is expressed in the Treatise on Unity:
Most of those who know God made a ceasing of existence and
a ceasing of that ceasing a condition of attaining the knowledge
of God and that is an error and a clear oversight. For the knowledge of God does not presuppose the ceasing of existence nor
the ceasing of that ceasing. For things have no existence, and
what does not exist cannot cease to exist. For the ceasing implies
the positing of existence, and that is polytheism. Then if thou
know thyself without existence or ceasing to be, then thou knowest God; and if not, then not. 74
From the "operative" point' of view, spiritual union,
brought about through the force of love for the Divine
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Beauty, implies that the Divine Nature becomes the content
of human nature, and human nature becomes surrounded and
immersed in the Divine. Since this state is considered from
the point of view of spiritual experience rather than theory,
each relation must be said to present an aspect of the total
experience whose essence is ineffable. That is to say, God is
present in man, and man is immersed in God. Envisaged in
the first mode, union implies that God becomes the Subject
who "sees" through the eyes of man and "hears" through his
ears." In the second mode, man is plunged in God so that he
"sees" through God and "hears" tluough Him according to
the well-known sacred IJ.adith: "He who adores Me never
ceases to approach Me until I love him, and when I love him,
I am the hearing by which he hears, the sight by which he
sees, the hand with which he grasps, and the foot with which
he walks." 711
In the state of union the individuality of man is illuminated
and so becomes immersed in the Divine light. The world and
man are like the shadow of God; it is this shadow in the spiritual man that becomes transparent and luminous through the
presence of the Divine in him. Or, as Ibn 'Arabi states in the
Fu~u~ regarding the relation of the individual to God:
41

It is like light that is projected through shadow, a shadow
which is nothing but the screen [for light] and which is itself
luminous by its transparence. Such also is the man who has
realized the Truth; in him the form of the Truth, #Jrat al-'#Jaqq
[the Divine Qualities], is more directly manifested than in the
case of others. For there are among us those for whom God is his
hearing, his sight, his faculties and organs according to signs
given oy the Prophet in his message proceeding from God. 76

This supreme state of union, which is the ultimate goal of
the gnostic and the perfection of human life, is the fruit of
the practice of spiritual methods, beginning with the canonical prayers and cuhninating in the prayer of the heart or the
creative prayer, 77 in which the innermost center of the Sufi
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reverberates in the rhythm of the invocation of the Divine
Name which is the epitome of all prayer. Mul,lyi al-Din asserts over and over again the vital importance of the prayer
of the heart and of the inner purification which gradually
attracts the Divine unto Itself by that "sympathy" which
draws all theophanies toward their source and origin. 78
In the prayer of the saint, man prays to God and God
"prays man·~ and the prayer fashions man~s soul. In the state
of pure contemplation, which is the fruit and at the same
time the most perfect mode of interior prayer, in which the
heart is purified of all its dross and loses all its opaqueness,
man realizes that "God is the mirror in which you see yourself,
as you are His mirror in which He contemplates His Names
and their principles; Now His Names are not other than
Himself, so that the reality [or the analogy of relations] is an
inversion." 78 Ultimately, therefore, the Lord ( rabb) remains
the Lord and the servant (mar bUb), the servant, but at the
same time God becomes the mirror in which the spiritual man
contemplates his own reality and man in turn becomes the
mirror in which God contemplates His Names and Qualities,
so that in the heart of the saint the purpose of creation is
achieved in that God comes to "know" the essences which
had been in the "hidden treasure," a knowledge for the sake
of which the Universe was created.
The Unity of Religions
Of great interest in the doctrines of Ibn 'Arabi is his belief
in the unity of the inner contents of all religions, a principle
generally accepted by the Siifis but rarely explored in as
great detail as was done by the Andalusian sage. 80 As already
observed, early in life he had the theophanic vision of the
Supreme Center from which all revelations have been
brought forth and in his later years wrote often of the "spiritual poles" of the traditions preeeding Islam. His doctrine
of the logos, in fact, contains implicitly the principle of the
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universality of revelation by asserting that every prophet is
an aspect of the Supreme Logos and is himself "a logos," or
a word of God. Moreover, Ibn 'Arabi sought to study the
specific details of the other religions and to separate the
universal meaning hidden in their outer structures as far as
it was possible and feasible for him to do so. 81 All attempts at
a profound rapprochement with the other religions made by
Muslims today can and should be based on the rich foundations prepared by Ibn 'Arabi and Rumi.
Ibn 'Arabi's attempt to transcend the external forms of
revelation in order to reach their inner meaning did not in
any way imply a rejection of them "from below"; that is, a
refusal to accept the outward ritual and dogmatic forms of
religion. Rather, he sought to transcend the exoteric level by
penetrating into the heart of the exoteric rites and practices
which themselves are an integral aspect of religion and are
revealed by "Heaven," and to which man must conform if
his quest of the spiritual life is to be really fruitful. It was
through these formal, or exoteric, aspects of religion and not
is spite of them that Ibn 'Arabi, like other Sufis, sought to
reach the inner and universal meaning of the Revelation.
Essentially, the ''burning of images," or the rejection of the
external and formal aspects of religion, means that one must
first possess these images and formal aspects. One cannot reject what one does not possess. And it must be remembered
that when Mul)yi al-Din and the other Sufis declared their independence of religious forms and rites, they addressed a collectivity in which the observance of religious practices of all
kinds was taken for granted and not a world like that of the
present day in which the possibility of rejecting the formal
aspects of religion, without having ever practiced and lived
them, looms very large on the horizon of the reader's consciousness. Ibn 'Arabi spent much of his life in praying the
traditional Islamic prayers, in repenting before God for his
sins, in reading the Quran, in invoking the Divine Narne, and
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it was by means of these practices and not in spite of them
that he came to realize that the divinely revealed paths lead
to the same summit and that to have lived one religion fully
is to have lived them all. It was at the very heart of the revealed forms that he found the formless and the Universal so
that he could sing in his famous and oft-quoted poem:
My heart has become capable of every form: it is a pasture for
gazelles and a convent for Christian monks,
And a temple for idols and the pilgrim's Ka'ba and the tables
of the Torah, and the book of the Koran.
I follow the religion of Love: whatever way Love's camels take,
that is my religion and my faith.&2
4

SUFISM AFI'ER mN ARABi

It is not possible to describe the extent of the influence of
Ibn 'Arabi upon the life of Sufism except to say that after
him there was practically no exposition of Sufi doctrine
which did not come in one way or another under the influence of the works of the great Andalusian sage, even if
certain later schools did disagree with some of his formulations.83 His writings spread immediately over the whole of
the Islamic world; his prose works began to be studied by the
devotees of Sufism and his poems chanted in the centers
( zdwiyah) of the various orders, and they continue to be
studied and chanted today as they were seven centuries ago.
The spread of Ibn 'Arabi's doctrines in the Easf is due
most of all to Sadr al-Din al-Qunawi, himself one of the
great masters of Sufis,n, who commented on the Shaikh's
works and wrote many of his own to elucidate his master's
doctrines. s• It is essentially through him that several important "lines of influence"' of Ibn 'Arabi's doctrines in the East
can be traced. Sadr al-Din was the close associate of Jalal
al-Din Riimi, whose Mathnawi many a later Persian Siifi has
called the Futu~t of Persian poetry, and in fact served as
Rumis imam during the daily prayers. It is through Sadr al-
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Din that one must trace the link between Mul)yi al-Din and
Riimi, who stands as the other great mountain of Islamic
spirituality dominating the landscape of Sufism wherever
the Persian language is known and spoken. Sadr al-Din was
also the teacher of Qutb al-Din al-Shirazi, who, as we noted
in Chapter II, wrote the most famous commentary upon the
l:likmat al-ishraq of Suhrawardi, and corresponded with
Qutb al-Oin's teacher, N~ir al-Din al-Tiisi, regarding essential questions of metaphysics. BG Also, it was due to the inspiration received at one of the sessions of Sadr al-Din~s class on
the doctrines of Ibn 'Arabi that Fakhr al-Din al-'Araqi, one
of the great Siifi poets, or fedeU d~amore, of Persia, composed
his Lama'at (Divine Gleams) which more than any other
work helped to introduce Ibn 'Arabi into the Persian-speaking world.
Included among the disciples of Mul)yi al-Oin's school are
all the famous commentators- al-Nablusi, al-Kashani, alQay~ari, Bali Afandi, and the great Persian poet Jami, who
wrote several commentaries on Ibn 'Arabi's works as well as
on the Lanulat of 'Araqi, the latter being called Ashi"at allama'at (Rays of Divine Gleams). This work continues to be
studied today in Persia as a "handbook'' of Siifi doctrine. One
may also name 'Abd al-Karim al-Jili, whose Universal Man
is a systematic exposition of the Fu~~; and Mal;uniid Shabistari whose Secret Rose Garden summarizes the doctrines of
Sufism as expounded by Ibn 'Arabi in Persian verses of celestial beauty and dazzling lucidity. Also of special interest is
the group of Shlah gnostics, among them Ibn Turkah, Sayyid
I:Iaidar .Amuli and Ibn Abi Jumhiir, 88 who gradually introduced the doctrines of the Andalusian sage into Shi'ism so
that it soon became one of the main props of Shi'ah spirituality and played a dominant role in the doctrinal formulations
of later Persian sages like Mulla Sadra, who relied heavily
upon the teachings of the master from Murcia. 87 In other
Muslim countries, also, students and disciples of Ibn 'Arabi's
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doctrines flourished over the centuries, as seen by the large
number of commentaries upon his works that have appeared
in India, Anatolia, Syria, and Egypt, where such writers as
al-Sha'rani devoted many large volumes to the exposition and
clarification of his writings.
Similarly, in the West, Ibn 'Arabi was not without influence although his works were not known in official circles. But
in a more hidden and profound way he left his imprint upon
the fedeli d'amore of the West and especially upon Dante,
the great Florentine poet, who reveals many profound similarities with the SUfis, not only because of a certain historical
contact with them through the Order of the Temple, but primarily because he depicts fundamentally the same spiritual
experiences and a similar version of the Universe in the context of the Christian tradition. 88 Mul;tyi al-Oin's direct influence can also be discerned in Raymond Lull and in some of
the other Christian esotericists belonging to that period of
history when the Christian West and the Islamic East lived
in two similar types of civilization, sharing ultimately the
same views about man and the Universe even if formal differences of various kinds existed on the theological, social,
and political plane.
In modern times the influence of Ibn 'Arabi can be seen
wherever Sufism continues to flourish. In the East his writings are still taught and read in India, Pakistan, Afghanistan,
and Persia, and commentaries continue to be written on
them. 89 In Damascus his tomb is the meeting-place of the
Siifis, and in Egypt and the rest of North Africa his odes are
chanted in the weekly gathering of the brotherhoods. And the
well-known Siifi masters of this century, like the Moroccan
Shaikh Mul;tammad al-Tadili 90 and the Algerian Shaikh
al-'Alawi,91 one of the greate.st and most influential saints of
Islam during this century, have essentially followed the
teachings of Mul)yi al-Din.
It is true that the essence of Sufism is the spiritual experi-
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ence attainable through the means of grace contained within
the various methods of realization, compared to which all
metaphysical formulations are relative. But to the extent that
the inner fire of Sufism has given off sparks and has expressed
its ineffable hidden treasures in doctrines that lead other men
toward the truth, the spirit of Ibn 'Arabi has hovered over it.
He has provided over the centuries the precious doctrinal
language in terms of which Siifi masters have sought to expound the mysteries of gnosis, the mysteries of an inner illumination that issues forth from the imponderable dimensions of the Divine Name. Their hearts reverberate in the
light and grace of the Name by which they are illuminated as
Ibn 'Arabi was before them, and the older masters, before
him, reaching back to the source of the Revelation which
gave the method of Sufism its spiritual efficacy and the inner life which has permitted it to survive as a spiritual tradition to the present day. W a'lliihu a'lam.
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Notes
CHAPTER I: AVICENNA (IBN SINA) AND THE PHILOSOPHER-SCIENTISTS

1. The famous scientist, scholar, and compiler of the 4th/11th
century, al-Binlni, mentions Abu'l-'Abbas al-lranshahri's name many
times and shows much respect for him; see, for example, his India,
trans. E. Sachau (London, 1887), I, 6, et passim, as well as his
Chronology of Ancient Nations and Picture of the World. Still, nothing
is left of this mysterious figure who is considered as the first philosopher in Islam, except a name and a few scattered views and sayings.
2. For the life, works, and philosophy of al-Kindi, see M. Abii
Ridah, Al-Kindi wa falsafatuhu (Cairo, 1950); his Rasii'il al-Kindi
al-falsafiyah, 2 vols. (Cairo, 1950-1953); Mustafa 'Abd al-Raziq, Failasuf al-'arab wa'l-mu'allim al-thiini (Cairo, 1945); M. Guido and R.
Walzer, "Studi su al-Kindi, 1. Uno scritto introduttivo all studio di
Aristotele," Memorie R. Accademia dei Lincei, ser. 6, pt. 5, vol. VI
( 1940), pp. 375-419; H. Ritter and R. Walzer, "Studi su al-Kindi, 2.
Uno scritto morale inedito di al-Kindi," Memorie R. Academia dei
Llncei, ser. 6, pt. 1, vol. VIII ( 1938), pp. 63ff; R. Walzer, "New
Studies on Al-Kindi," Oriens, 10:203-232 (2, 1957); A. Nagy, "Die
J:>hilosophischen Abhandlungen des al-Kindi," Beitriige zur Geschichte
iler Philosophie des Mittelalters (Munster, 1897), II, 5; and Tj. de
Boer, "Zur Kindi und seiner Schule," in Arch. fur Gesch. der Philos.
13:153ff (1900).
The general histories of Islamic philosophy, which are nearly all
confined to the history of Peripatetic philosophy, have chapters devoted to al-Kindi, as well as to al-Farabi and Avicenna. See, for example, Tj. de Boer, History of Philosophy in Islam, trans. E. R. Jones
(London, 1961); G. Quadri, La Philosophie arabe cklns I'Europe
medievale (Paris, 1947); S. Munk, Melanges de philosophie juive et
arabe (Paris, 1859); I. Goldziher, Die islamische und judische Philosophie des Mittelalters in Die Kultur der Gegenwort, I, 5 (Leipzig,
1909; 2nd ed., 1913); Carra de Vaux, Les Penseurs de l'Islam (Paris,
1923), vol. IV; L. Gauthier, Introduction fetude de la philosophie
musulmane (Paris, 1923); R. \\'alzer, "Islamic Philosophy" in the History of Philosophy East and West (London, 1953), II, 120-148; and
L. Gardet, "Le Probleme de Ia 'philosophie musulmane,'" in Melanges
offerts Etienne Gilson (Paris, 1959), pp. 261-284.
See also G. Sarton, Introduction to the History of Science (Baltimore, 1927-1931), vols. 1-11, and A. Mieli, La Science arabe (Leiden,
1939).
For bibliographical studies on Islamic philosophy see P. J. De
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Menasce, Arabische Philosophie in Bibliographische Einfuhrungen in
das Studium der Philosophie (Bern, 1948) and R. Walzer, "A Survey
of Works on Medieval Philosophy, 1945-1952. Part 1: Medieval
Islamic Philosophy," in Philosophical Quarterly, 3:175-181 (AprU,
1953).
3. Most of the well-known critical translations of Greek works were
made by l;lunain ibn Is~iiq, a contemporary of al-Kindi and his school
so that they could not have been used by al-Kindi himself. It is known,
however, that by al-Kindi's time a translation of the Metaphysics of
Aristotle had been made into Arabic and that "the Philosopher of the
Arabs" possessed a translation of the Theology of Aristotle which had
been expressly made for him. See R. Walzer, "Islamic Philosophy,"
p. 125; and his "New lights on the Arabic translations of Aristotle,"
Oriens, 6:91ff ( 1953).
4. There is no certainty about the exact date of the death - and
even less about the birth- of al-Kindi. L. Massignon, in his Recueil
de textes lnedits concernant fhistorie de la mystique en pays d'Islam
(Paris, 1929), p. 175, considers the date of his death as 246/860,
while C. A. Nallino in his Kitab ta'rikh 'ilm al-falak 'ind al-'arab
(Rome, 1911), p. 117, writes that al-Kindi died in 260/873. But the
result of the research of Abii Ridah and Shaikh Mu~~afii 'Abd alRaziq, in works cited above, shows that the date 252/866 is the most
accurate.
5. In the Risalat al-'aql, whose Latin translation was edited by A.
Nagy in "Die phUosophischen Abhandlungen des Ja'qiib ben Is~aq
al-Kindi" in Beitriige zur Geschichte der Philosophie des Mittelalters,
al-Kindi divides the intellect into four categories, following for the
most part the commentary of Alexander Aphrodisias upon Aristotle's
De Anima. This fourfold division was adopted by ai-Firabi and Avicenna and became a stable element in the psychological theories of
the Muslim philosophers down to Mulla ~adri and Sabziwiri.
6. Al-Kindi's scientific works, which establish him as an important
scientific, as well as philosophical, figure, include his popular work on
optics, based on Tlieon's recension of the Optics of Euclid, many
treatises on particular optical problems such as the well-known one
on why the sky is blue, works on mathematics, especially arithmetic,
in which he inclined toward Neo-Pythagorean interpretation of numbers, writings on astronomy as well as on geography and even history.
His interest in geography was so great that the Geography of Ptolemy
was specifically translated for him and some of his students became
famous geographers. Moreover, al-Kindi wrote many works on occult sciences - especially astrology - but curiously enough was
opposed to alchemy. One of his most famous astrological worlcs is his
prediction of the duration of the Abbasid caliphate based on astrological calculations which he then bied to correlate with the results he
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had derived from interpreting the esoteric meaning o£ the opening
letters o£ the chapters of the Quran.
7. This reference is found in Book XVI of his De Subtilitate, dealing with the sciences (De Scienttis), where Cardanus mentions the
name of al-Kindi along with those of Archimedes, Aristotle, Euclid,
and others as one o£ the great intellectual figures of human history
and writes of him in these words: "Decimus Alchindus, & ipse Arabs,
editorum libroru, quorum Averroes n minit, exemplum est, qui superest libellus de ratione sex quantitarum, sue in nos excudendum trademus, exhibet, cum nihil fit ingeniosius.' (The 1554 printed edition,
p. 445.)
8. Abu Ridah, Rasail al-Kindi al-falsafiyah, pp. 102-103; the present translation is that of R. Walzer, "Islamic Philosophy," p. 131;
see also A. J. Arberry, Reason and Revelation in Islam (London,
1957) ' pp. 34-35.
9. Although famous in the annals of Islamic history, al-Sarakhsi's
life and personality can be reconstructed only from fragments that can
be found among such later historians as al-Mas'udi and Yiqut. From
information brought together in the detailed study of F. Rosenthal,
A~mad B. at-Tayyib as-Sarakhsi (New Haven, 1943), which is the
most important work on this neglected figure, it can be concluded
that al-Sarakhsi lived from about 218/833 to 286/899, although both
of these dates are uncertain. Rosenthal has also assembled the name
of his certain and doubtful works which, like those of al-Kindi, cover
all branches of philosophy, as well as physics, meteorology, geology,
geography and history, astronomy and astrology, mathematics and
music, and medicine as well as literature and cultural history. Al-Sarakhsi was particularly significant as a geographer, having written the
first of several works in Islamic geography bearing the name Kitab
al-masalik wa'l-mamalik. But it was primarily as an astrologer that he
became celebrated among later generations.
10. No less a figure than al-Biruni writes: "And shrewd people,
when they were not in a position to show their heresy openly and to
reveal their opposition, pretended outwardly to consider the prophets
as true, but secretly they had their share at the watering place. They
were enemies when they pretended to bring salvation. One of them
was A. B. at-Tayyib al Sarakhsi." Al-Biruni, Chronology of Ancient Nations, MS. 'Umumi, pp. 212-214, quoted and translated by F. Rosenthal in his A~mad B. at-Tayyib as-Sarakhsi, p. 122.
11. Abu Ma'shar (d. 272/886), who turned late in life to the study
of astrology, is one of the most influential of Muslim astrologers, in
the East as well as in the West where his influence carried on well into
the Renaissance. (See W. Hartner, "Tycho Brahe et Albumasar," in
La Science au seizteme siecle [Paris, 1960], pp. 137-148.) He wrote
several major works on astrology, revealing strong Iranian_ and Indian,
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as well as Hellenistic, influence. One of the most important of his
works is al-Madkhal al-kabir, translated twice into Latin and known
in the West as I ntroductorium in astronomiam Albumasaris Abalachii
octo continens libros partiales. Concerning Abu Ma'shar and his influence see Sarton, Introduction, I, 568-569; P. Duhem, Le Systeme du
monde (Paris, 1914), II, 369--386, 503-504; L. Thorndike, A History
of Magic and Experimental Science (New York, 1923), I, 649-652; J.
M. Faddegon, "Notice sur un retit traite d'astrologie attribue a Albumasar: (Abu-Ma'sar)," ]ourna Asiatique, 213:150-158 (1928); and
the article on him by J. M. Millas-Vallicrosa in the new Encyclopaedia
of Islam (Leiden, 1954- ) .
12. Abu Zaid al-Balkhi, who was born about 236/850, was celebrated as both philosopher and geographer and had ~any important
students, including the philosopner Abu1-I:Iasan al-'Amiri. But his
influence and significance reside most of all in his geographical studies.
He was without doubt a Shiah and spent much of his life in Baghdad
where he studied with al-Kindi and where he died about 322/934. See
M. J. de Goeje, "Die lstakhri-Balkhi Frage," in Zeitschrift der Deutschen morgenlandischen Gesellschaft, 25:42-58 ( 1871) ; 1Judud al'iilam (London, 1937) with preface by V. Minorsky, pp. 15-23; and
the article of D. M. Dunlop on al-Balkhi in the new Encyclopaedia of
Islam.
13. The term "'teacher" or mu'allim as used in this context does not
mean one who teaches or is a master of the sciences. Rather, it means
one who defines, for the first time, the boundaries and limits of each
branch of knowledge and formulates each science in a systematic
fashion. That is why Aristotle, who was the first in Greece to have
classified, defined, and formulated the various sciences, is called "The
First Teacher," and Mir Damad, who performed the same task on a
smaller scale within the consolidated Twelve-imam Shiah world of
the Safavids is referred to by many in Persia as the Third Teacher.
As for al-Firabi, it was because his IQ.~ al-'ulum, the Latin De
Scientiis (see the edition of 0. Amin, Cairo, 1350) was the fia:st classification widely known to the Muslims- the effort of al-Kindi in this
direction not being generally recognized by later generations - and
because he really molded and formulated the various branches of
knowledge in a complete and permanent form within Islamic civilization that he gained the title of "The Second Teacher."
14. Regarding the life, works, and philosophy. of al-Firabi, of
whom a farge number of studies have been made in European as
well as Eastern languages, see the still valuable al-Ftirabi des arabischen Philosophen Leben und Schriften, by M. Steinschneider (Saint
Petersburg, 1869); I. Madkour, La Place d'al-Farabi dans Ucole
philosophique musulmane (Paris, 1934); F. Dieterici, al-Farabi's
philosophische Abhandlungen, aus dem Arablschen iibersetzt ( Leiden,
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1892); F. Rosenthal and R. Walzer, al-Farabius De Platonis Philosophia, Plato Arabus, vol. II (London, 1942); F. Gabrieli, al-Farabius
De Platonis Le~ibus, Plato Arabus, vol. III (London, 1952); R. Walzer, "al-Farabi s theory of prophecy and divination," Journal of
Hellenic Studies, 57:142ff (1957); E. I. J. Rosenthal, "The Place of
Politics in the Philosophy of al-Farabi," Islamic Culture, 29: 178ff
( 1955); also his Political Thought in Medieval Islam (Cambridge,
England, 1958), pp. 122-142; and al-Farabi, Fu~ul al-madani, trans.
D. M. Dunlop (Cambridge, England, 1961). A good bibliography of
European works on al-Farabi as well as other Muslim Peripatetic
philosophers and theologians can be found in E. Gilson, History of
Christian Philosophy in the Middle Ages (New York, 1955), pp. 638639.
15. Concerning al-Farabi's logic, see I. Madkour's La Place d'alFarabi . . . and his L'Organon d'Aristote dans le monde arabe
(Paris, 1934); and D. M. Dunlop, "al-Farabi's introductory sections
on logic," Islamic Quarterly, 2:264-282 ( 1955).
16. It must be remembered, however, that for al-Farabi, as for
other Muslim philosopher-scientists, with the exception of al-Kindi,
the Theology of Aristotle, that modified version of the Enneads which
had such a significant influence upon the members of this school, was
considered as a work of Aristotle so that the relation between Plato
and Aristotle appeared to these medieval philosophers in a completely
different light from what it does to a modern historian of philosophy.
Also, the principle of the primacy of the Idea over the individual who
is its expositor must be kept in mind when considering this question,
as in so many other instances.
17. Regarding this question, see the writings of E. I. f. Rosenthal
cited in n. 14 above; and also H. K. Sherwani, "Al-Farabi's political
philosophy," Proc. 9th All-India Oriental Conference, 1937, pp. 337360.
18. See R. Walzer, "Islamic Philosophy" in History of Philosophy
Ea.st and West, pp. 136-140.
19. This work was translated by F. Dieterici as Al-Farabi's Abhandlung der Musterstaat (Leiden, 1895), and is al-Farabi's most important political work.
20. See Baron R. d'Erlanger, La Musique arabe (Paris, 19301935), vols. I and II.
Besides Avicenna, the only other theoretician whose significance
compares with that of al-Farabi, though he is not so well known in
the Occident, is the Persian musician and scholar of the 7th/13th
century, ~afi ai-Din ai-Urmawi, the author of Kitdb al-adwar and
Risdlat al-sharafiyah, in which his musical theories are expounded.
See La Musique arabe (Paris, 1938), vol. III, where these works are
translated into French.
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21. In order to escape from the danger of considering Sufism as a
philosophical system and therefore another "ism," it would be more
correct to use the Arabic term ta~awwuf but since the term Sufism is
quite prevalent in European languages, in a work such as this, which
is based on a series of public lectures, we have made use of the more
familiar European form rather than the original Arabic term.
22. This point, although denied by many later scholars, was fully
recognized by Carra de Vaux in his article on al-Farabi in the Encyclopaedia of Islam.
23. The practice of alternating between simple and highly ornate
dress was carried on also by a number of well-known Sufis like Abu1l:lasan al-Shadhili, the founder of the famous Shadhiliyah order, perhaps to show their independence not only of the world but also of
renunciation of the world, or what Rumi calls "renunciation of renunciation" ( tark-i tark).
24. This work should not be confused with the more famous
treatise by Ibn 'Arabi bearing the same title.
25. See S. Pines, "Ibn Sina et l'auteur de Ia Risalat al-fu~u~ fi'l-}:likma," Rev. des etudes islamiques ( 1951), pp. 122-124, in which he
argues for its Avicennian origin mostly because in certain manuscripts
it has been attributed to Avicenna. But there are many other works,
especially of this nature, by various authors attributed during later
periods to the Peripatetic. master. The arguments given in this article,
although coming from the pen of such a reliable scholar, are not altogether sufficient to make the Fu#j~ a work of Avicenna rather than
ai-Farabi, even if one denies its Farabian origin. Mention should be
made also of the article by Khalil Georr, "Farabi est-il l'auteur des
'Fu~ii~ al-hikam"'?, Rev. des etudes islamlquea ( 1941-1946), pp. 3139, where he argues against the authenticity of this treatise by showing that some of the terms and concepts used in it, especially those
concerning the faculties of the soul, are not the same as those mentioned in some of his other works. But here again it could be added
that al-Farabi is not always systematic on every point of his doctrine
and one can often find ideas expressed one way in one work and another in the next.
Whatever the final results of researr:h on the authorship of the
Fu#l, may be, whether it be actually by ai-Farabi or by one of his
disciples as Georr suggests, there is no doubt that it forms one of the
basic aspects of ai-Farabi's writings and of the personality and stature
of al-Farabi himself as he has been understood and studied in the
East over the centuries. ·.t'he doctrines described in it, and the tone
which it has, however, are by no means unique in al-Farabi's works
but are found in one form or another in his other writings, which thus
bear testimony to the possibility of a -gnostic, as well as a philosophical,
interpretation of him made during later centuries.
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26. An important commentary has been written on this work by
one of the leading contemporary ~kims and gnostics of Persia, Ilahi
Qumshahi, who explains and teaches this text as a complete cycle of
'lrfcln, such as one would find explicitly in the writings of Ibn 'Arabi,
~adr al-Oin al-Qunawi, 'Abd al-Karim al-Jili, and Mal).mud Shabistari.
27. The Fu~u~ and this commentary have been translated into
German by M. Horten, Das Buch der Rlngsteine Farabls, mit dem
Kommentare des Emir lsma'il el-Hoseint el-Farani (MUnster, 1906).
28. Concerning al-Razi, seeS. Pines, Beitriige zur lslamischen Atomenlehre (Berlin, 1938), chap. ii, P,P· 34-93; M. Meyerhof, "The Philosophy of the Physician ai-Razi,' Islamic Culture, 15:45-58 (January
1941); P. Kraus, "Raziana," trans. A.
Arberry, Asiatic Review
(1949), pp. 703-713; and R. Walzer, "Is amic Philosophy," pp. 133136.
29. Al-Binini was much interested in the writings of al-Razi, which
he sought for many years and against some of which he expressed
his severe criticism. He even wrote a bibliography of the works of
al-Razi; see EpUre de Beruni contenant le repertoire des ouvrages de
Mu':lammad b. Zakariya al-Razi, ed. P. Kraus (Paris, 1936).
30. This important work has been edited and translated into German by J. Ruska, al-Raz(s Buch Geheimnis der Geheimnisse (Berlin,
1937).
31. The Ikhwan al-Safa' were also particularly significant for their
propagation of Pythagorean and Hermetic ideas which were used
later by the Isma'ilis. See Seyyed Hossein Nasr, Introduction to Islamic
Cosmological Doctrines (Cambridge, 1968), chap. 1.

l·

32. Concerning the significance of this period in the cultivation of
the Islamic arts and sciences see the prologue to Nasr, Introduction
.•. (n. 31 above).
33. The importance of Abu'l-Barakat, especially with respect to
his criticism of the Aristotelian theory of projectile motion and his relation to Avicenna's theory, has become well known through the
studies of S. Pines, especiall,r his Nouvelles etudes sur Awl:lad alZaman Abu'l-Barakat al-Baghdadi (Paris, 1955).
34. Concerning this work and its author, see M. Mul).ammad Khan
Qazvini, Abu Sulaiman Mantiqi Sidilstani (Paris, 1933).
35. This history, which is especially valuable for the fi~res of the
4th/10th and 5th/11th centuries, has been edited and published by
M. Shafr (Lahore, 1935).
36. Concerning his life and writings see M. Minovi, "Les bibliotheques de Ia Turquie," Revue de la Faculte des Lettres, Universite de
Te~eran: 4:59-84 (March 1957); Abu l:layyan al-Tawl;lidi, al-Imta•
wa l-mu ana.sah (Cairo, 1373), I, 35-36, 222-223; II, 84, 86, 88; III,
94; and his Muqabasat (Cairo, 1929), pp. 165, 202, et passim.
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37. See F. Rosenthal, "State and Religion according to Abu1-ij:asan
ai-'Amiri," Islamic Quarterly, 111:42-52 (April 1956).
38. The most authoritative account of the life of Avicenna is that of
his lifelong disciple, Abu 'Ubaid al-Juzjani; it is upon this that later
accounts found in Ibn Abi"U~aibi'ah, Ibn al-Qifti, and other traditional
authors are based. For modern sources about his life, see S. S. Gawharin, lfufiat al-l,taqq Abu 'Ali Sind (Tehran, 1331); Avicenna Commemoration Volume (Calcutta, 1956), introduction; G. M. Wickens,
ed., Avicenna: Philosopher and Scientist (London, 1952), chap. I;
S.M. Afnan, Avicenna, His Life and Works (London, 1958), chap. II;
and Nasr, Introduction . . . , chap. 11.
A bibliography of works on Avicenna in European languages is
given by S. Naficy, Bibliographie des principaux travaux europeens
sur Avicenne (Tehran, 1333); Y. Mahdavi, Bibliographie d'Ibn Sind
(Tehran, 1332); and C. C. Anawati, Essai de bibliographie avicennienne {Cairo, 1950) ; and regarding works in German concemin9, him,
see 0. Spies, "Der deutsche Beitrag zur Erforschung Avicennas,' Avicenna Commemoration Volume, pp. 92-103.
Works on Avicenna in European languages are numerous, each
approaching him from a particular point of view. Among these one
may mention, besides the writings cited above, the still useful B.
Carra de Vaux, Avicenne {Paris, 1900) ; the several well-known
studies of A. M. Goichon, especially La Distinction de l' essence et de
l'existence d'apr~s Ibn Sinii (Avicenna) (Paris, 1937); La Philosophie
d'Avicenne et son influence en Europe medievale (Paris, 1944); Lexique de la langue philosophique d'Ibn Sind (Avicenna) (Paris, 1938);
and Vocabulaires compares d'Aristote et d'Ibn Sina (Paris, 1939); the
penetrating articles and books of L. Cardet, especially La Pensee religieuse d'Avicenne (Ibn Sina). Paris, 1951; and H. Corbin, Avicenna
and the Visionary Recital (New York, 1960), which is the most lucid
exposition of Avicenna's esoteric philosophy and the influence of this
school in the East. Also, special mention should be made of the researches of H. A. Wolfson and E. Gilson which cover many aspects
of Avicenna's philosophy and their relation to the general questions of
medieval philosophy; see especially Wolfson, Crescas' Critique of
Aristotle (Cambridge, Mass., 1929), and Gilson, History of Christian
Philosophy in the Middle Ages.
39. The most thorough bibliographical studies of Avicenna are those
of Y. Mahdavi and G. C. Anawati mentioned inn. 38 above.
40. This work has been translated into French by M. Achena and H.
Masse as Le Livre de science, 2 vols. (Paris, 1955-1958).
41. The original Arabic text of the Shifa' has still to be printed in
full. A lithographed edition of the Metaphysics and Physics was published in Tebran in 1303 A.H. and a complete edition is now being
published under the direction of I. Madkour of which the logic and
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certain parts concerned with mathematics and metaphysics have already appeared. Sections of the Shifii' have also been translated into
European languages, as, for example, the psycholo@: by J. Bakos
(Prague, 1956) and the part on music by Baron d Erlanger in his
La Musique arabe, II, 105ff. For many years M. D'Alvemy has been
preparing critical editions of the translations of Avicenna in Latin
which will appear soon in a series devoted to Latin Avicennianism.
42. Many of these treatises deal with individual problems already
dealt with in the larger compendia, but some, like Risiilat al-a(lf:Jawiyah
(Treatise on the Day of Splendor), dealing with questions of eschatology, and the glosses upon the Theology of Aristotle, discuss fundamental issues not found, at least in the same light, in other works.
43. See Nasr, Introduction . . . , chap. 11, pt. 1.
44. The first book of the Canon has been rendered into English
with interesting comparisons with later medical ideas by a contemporary physician, 0. Gruner, under the title, A Treatise on the Canon
of MedJcine, Incorporating a Translation of the First Book (London,
1930).
45. This poem has been commented upon by many later writers,
among them, Dawiid al-Antaki and Sayyid Sharif al-Jurjani, and had
also been translated several times into European languages; see A. J.
Arberry's translation in Wickens, Avicenna . . . , p. 28.
46. Avicenna, who has often been called the first Scholastic, is in
reality the founder of medieval philosophy which, in both the Islamic
and Christian worlds, is concerned essentially with the question of
being. He has, therefore, been sometimes called "a philosopher of
being"; see A. M. Goichon, "L'Unite de Ia pensee avicennienne,"
Archives Internationales d'Histoire des Sciences, no. 20-21 ( 1952), pp.
290-308.
47. See S. H. Nasr, "Polarization of Being," Pakistan Philosophical
Journal, 3:8-13 (October 1959).
48. Concerning the metaphysical aspects of Avicenna's philosophy
and especially this question, see E. Gilson, Avicenne et le point de
depart de Duns Scotus (Paris, 1927); A.M. Goichon, La Distinction de
l'essence et de l'existence d'a pres Ibn Sinii ( Avicenna) ; Dj. Saliba,
Etude sur la metaphysique d'Avicenne (Paris, 1926) ; and the study
of L. Gardet, La Pensee religieuse d'Avlcenne (Ibn Sinii) (see n. 38
above), which discusses also his conception of creation, prophecy,
and attitude toward various other religious questions; see also Nasr,
"The Anatomy of Being," in Introduction . . . , chap. 12.
As for Avicenna's own works, the section on metaphysics of the
Shifa and Nafiit, as well as the Diinishniimah, treats fully all the divisions and distinctions of being.
49. ~ufi metaphysics would add at this point that the Divine Essence ( dhiit) transcends even Being which is its first self-determina-
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tion or affirmation and is at the same time the Principle of the Universe. See F. Schuon, The Transcendent Unity of Religions {New
York, 1953), pp. 53££.
50. The argument of St. Thomas based on the contingency of the
Universe derives from this basic distinction of Avicenna between the
Necessary Being and possible beings.
51. Page references have not been given for Avicenna's own writings where these questions are discussed. I have;, mentioned simply
the metaphysical section ( Ilahiyat) of his various philosophical works
where he discusses these questions. Detailed references to his works,
as well as secondary sources, regarding each problem have been given
in Nasr, Introduction ... , chap. 12.
52. See H. Corbin, Avicenna and the Visionary Recital, sec. II,
"Avicennism and Angelology," in which he has made a profound
study of Avicennian angelciloW and its relation to cosmology. It is
especially in Avicenna's later 'esoteric" works that the significance of
the angel as the inner guide of man and the source of illumination becomes central.
53. The ideas of Avicenna concerning cosmogony and cosmology
have been summarized in a Persian treatise called Dar 'tlaqiqat wa
kaifiyat-i silsilah-i maw;ildtlt wa tasalsul-i musabbabtit (On the Chain
of Being), ed. M. 'Amid (Tehran, 1952), which although of somewhat
doubtful authenticity gives a good synopsis of conceets described in
greater detail in the Shifa' and the Najat; see also L. Gardet, La Pensee religieuse d' Avicenne, p. 48.
The hierarchies of intelfigences and souls and general questions of
cosmology are discussed with the greatest detail in the Metaphysics
of the Sla-ifd (Tehran, 1303), pp. 618££.
54. See A. M. Goichon, La Philosophle d"Avicenne et son influence
en Europe medtevale, p. 41.
55. According to traditional Islamic astronomy, the heavens above
the moon are, in order, Mercury, Venus, Sun, Mars, Jupiter, Saturn,
Heaven of the Zodiacal signs, and the Primum mobile. Many authorities, among them L. Gardet (see n. 54 above) believe that the limiting of the intelligences to ten is purely a posteriori. However, the
numerical symbolism of the nine heavens corresponding to the ten
intelligences cannot be ignored inasmuch as the number ten by bringing to a close the cycle of numbers also symbolizes the termination of
the totality of the intelligible order.
56. It is of special significance that in this treatise Avicenna attempts
to deal with the letters at the beginning of the chapters of the Quran
and that the complete title of the treatise is Fi ma'ani'l-l;auruf al-hija'iy'-allati fi fawatil). ba'(l al-suwar al-furqaniyah, that is, on the meaning of the letters of the alphabet which appear at the opening of some
of the chapters of thP. Quran.
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57. In his study on this treatise of Avicenna ("La Philosophie
orientale d'lbn Sina et son alphabet philosophique.'' Memorial Avicenne, Cairo, 1954, IV, 1-18), L. Massignon, who more than any
other orientalist has discovered the difference between the Semitic
and Greek attitude toward language and the psychological effect of
the spoken word upon the soul of the Muslim, points to tlie triple value
for the Semites of the primitive alphabet, which is at once phonetic,
semantic (and thus closely related to the basic "ideas" of their world
view), and finally arithmetical, having, as it does, a definite numerical
value.
The Greek alphabet, which was used by certain esoteric circles in
the Near East before the rise of Islam, as P. Kraus has shown in his
]abir ibn lfayyiin (Cairo, 1942, II, 236ff), was itself of Semitic
origin, and the numerical values which each letter symbolized was
also Semitic.
·
58. There are several orders of letters commonl)' in use in the ]aft
system, of which the abjad, namely the one which begins with alif,
bii', jtm and diil is the most common. Avicenna's order of letters does
not, however, follow the traditional Islamic scheme completely.
59.
Euclide geometra et Tolomeo
Ipocrate Avicenna e Gali'eno
Averrois, che'l gran comento feo.
(Inferno, IV, verses 142-144)
60. Avicenna calls this science fann al-samii' al-labii, that is, the
first thing which one "hears" when studying naturaf philosophy or
the principles of natural philosophy.
61. These questions have been dealt with fully in Nasr, Introduction . . . , cliaps. 12-14.
62. See A. M. Goichon, "La Nouveaute de Ia logique d'Ibn Sina,"
Millenaire d'Avicenne. Congr~s de Bagdad (Cairo, 1952), pp. 41-58.
Although Goichon's analysis of this type of syllogism used by Avicenna
is an illuminating one, her arguments that it is this attraction for experimental science that constitutes for Avicenna his "Oriental Philosophy" is, to say the least, not very convincing. One cannot dismiss so
lightly something which has had so much meaning to many generations of Persian sages, for whom "the Oriental Philosophy' has had
deep metaphysical import.
63. See A. Sayili, "Rawish-i 'ilmi-i Abu 'Ali Sini," Le Livre du millenaire d' Avicenne (Tehran, 1953) , II, 403-412.
64. See M. Horten and E. Wiedemann, "Avicenne's Lehre von
Regenbogen nach seinem werk al-Shifa'," Meterologische Zeitschrift,
11:533-544 ( 1913).
65. See E. Wiedemann, "Ober ein von Ibn Sini (Avicenna) hergestelltes Beobachtungsinstrument.'' Zeitschrift fur Instrumentkuride,
6:269-375 (1925).
.
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66. Regarding the medical history of Islam leading to Avicenna,
see M. Meyerhof, "Science and Medicine," in the Legacy of Islam
(Oxford, 1931), pp. 311-355; E. G. Browne: Arabian Medicine
(Cambridge, 1921); C. Elgood, A Medical History of Persia and the
Eastern Caliphate (London, 1951 ) .
67. See E. Kremers and G. Udang, History of Phar1n4cy (Philadelphia, 1940), pp. 19ff.
68. Book I (chaps. 3, 4, and 5) and Book IV of the Canon present
Avicenna as a competent surgeon with exact observations on many
types of surgery, includin~ that of cancer. See K. I. Gurkan, "Les
Conceptions chirugicales d Avicenne," Millenaire d'Avicenne, pp. 1722.
69. E. Wiedemann, "Zur Geschichte der Lehre von Sehen," Annalen
der Physic und Chemie (Leipzig), 39:470ff (1890).
70. For the influence of Avicenna on the scientific tradition of the
West, see A. C. Crombie, "Avicenna's Influence on the Medieval
Scientific Tradition," in G. M. Wickens, ed., Avicenna . . . , pp.
84-107.
71. See E. J. Holmyard, Avicennae de congelatione et conglutinatione lepidum (Paris, 1927).
72. See S. Pines, "Les Precurseurs musulmans de Ia theorie de !'impetus," Archeion, 21:298-306 (1938); and also his Nouvelles etudes
sur Aw~d al~Zamiin Abu'l-Barakat al-Baghdadi.
73. It was P. Duhem who first recognized the medieval origin of
many ideas present in seventeenth-century physics and studied them
in such works as Etudes sur Leonard de Vinci, 3 vols. (Paris, 19061913); Le Systeme du monde, 10 vols. (Paris, 1913-1959); Les Ori~
gines de la statique (Paris, 1905-1906). His research has been followed by a series of important studies in this field such as those of A.
Koyre, Etudes galileennes (Paris, 1939); A. Maier, Ander Grenze von
Schohstik und N aturwissenchaft, vol. I (Essen, 1943) , vol. II (Rome,
1952); M. Claggett, The Science of Mechanics in the Middle Ages
(Madison, 1959); also E. A. Moody, "Galileo and Avempaee," ]our~
nal of the History of Ideas, 12:163-193 (April 1951) and 12:375422 (June 1951) which have clarified and in most cases substantiated
Duhem's theories and assertions.
74. For Avicenna's theories and views on music and his influences
in this field, see the many studies of H. G. Fanner, especially his History of Arabian Music (London, 1929); "Clues for the Arabic influence on European musical theory,'' Journal of the Royal Asiatic Society of London, January 1925, pp. 61-80; Historical Facts for the
Arabian Musical Influence (London, 1926); also Baron R. d'Erlanp;er,
La Musique arabe. II: M. Hafny, Ibn Sina's Musiklehre (Berlin, 1931);
and M. Barkishli, "Musiqi-i Ibn Sina,!' Livre du millenaire t£Avicenne,
II, 466-477.
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75. See Musica Mensurata in Grove's Dictionary of Music and
Musicians.
76. This point is discussed in the introduction of Alain Danielou,
the foremost present-day authority on Oriental music, to the recordings of Persian music issued recently by UNESCO under his direction.
It is even more incorrect to call Persian music Arabic than to call
Islamic philosophy Arabic, because Persian and Arabic music are not
only distinct from the Greek, but also differ from each other in many
fundamental ways although they have influenced each other over the
centuries.
77. Concerning Avicenna's psychology, see J. Bakos, La Psychologie
d'lbn Simi (Avicenna) d'apres son oeuvre a.f-Sifa; Ibn Sina, Avicenna's Psychology, trans. F. Rahman (Oxford, 1959); A. A. Siassi,
La Psychologie d' Avicenne et. ses analogies dans la psychologie moderne (Tehran, 1954); and M. 'Amid, Essai sur la psychologie d'Avicenne (Geneva, 1940) .
78. The various faculties of the soul are discussed in E. Gilson, "Les
Sources greco-arabes de l'augustinisme avicennant," Archives d'Histoire Doctrinale et Litteraire du Moyen Age, 4:5-149 (1929).
79. We have used the translation of E. G. Browne, Literary History
of Persia (Cambridge, 1915), II, Ill. There is also a good translation
of the poem by A. J. Arberry, in Wickens, Avicenna . . . , p. 28.
80. Regarding Avicenna's religious ideas, see the masterly study of
L. Gardet, La Pensee religieuse d'Avicenne (Ibn Sind).
There are many stories in the Islamic world about Avicenna's religious attitude. For example, it is said that one day one of his
disciples asked him why he did not claim to be a prophet and start a
new religion, seeing that he was the most learned man of his day.
Avicenna smiled and said nothing. The next morning at dawn when
the call for the morning prayers was made, the disciple arose to go to
the pool to make his ablutions before performing his prayers. The
weather was quite cold, so Avicenna told him not to go outside to
make his ablutions; otherwise he would catch cold and become iJJ.
But the disciple did not heed his advice; rather, he went out, made
his ablutions and then performed his P-rayers. When the prayers were
over, Avicenna called him and said, 'That is why I do not claim to
be a prophet. Here I am, your teacher and master, still alive and the
greatest medical authority of the day, telling you not to wash yourself with cold water. You do not heed my advice but follow the directions of a man who lived in Arabia four centuries ago, who was
illiterate, and whom you have never met. That is the difference between a prophet and a savant and philosopher."
See also Nasr, "Ibn Sina and the Islamic Religion," in Introduction
•.. , chap. 11.
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81. S. H. Barani, "Ibn Sina and Alberuni," in Avicenna Commemoration Volume, p. 8.
82. See, for example, A. F. von Mehren, Traites mystiques d' Avicenne (Leiden, 1889-1899), val. III.
83. Risalah fi.'l-·ishq, trans. E. L. Fackenheim, Medieval Studies
{Toronto), 7:214 (1945).
84. Concerning prophecy in Islam, especially in the writings of alFarabi and Avicenna, see the study of F. Rahman, P~ophecy in lslar_n
-Philosophy and Orthodoxy (London, 1958) espec1ally pp. ~Off, m
which this important question is analyzed in a competent fash10n, although the author's interpretation is perhaps too rationalistic and
overestimates the Greek precedents of this particularly "Abrahamic"
concept. See also L. Gardet, La Pensee religieuse . . . , chap. IV.
85. The possible significance of this work and the adjective "Oriental," which in the Arabic script could also be read as "Illuminative,"
has caused a long series of debates and controversies over the decades,
and such famous orientalists as Nallino, Gauthier, Gardet, Goichon,
Pines, Corbin, and many others have expressed different views ·on it.
For a summary of these views, see H. Corbin, Avicenna and the
Visionary Recital, pp. 36.ff; Abu'l-'Ala al-'Afifi, "L'Aspect mystique
de Ia philosophie avicennienne," Millenaire d' Avicenne, pp. 399-449;
and Nasr, Introduction . . . , chap. 11.
86. A far-reaching study of these works and the whole "Oriental
Philosophy" of Avicenna has been made by Corbin in his Avicenna
and the Visionary Recital.
87. Although some good manuscripts of this work exist, it has not
as yet been published. Once printed and studied it should bring to
light some of the still hidden bonds existing between the Illuminationists and the Avicennian schools·.
S. Popper has translated two of Bahmanyar's treatises on metaphysics into Ge1man as Behmenjiir ben el-Marzuban, der persische
Aristoteliker aus Avicenna's Schule. Zwei metaphysische Abhandlungen von ihm Arabisch und Deutsch mit Anmerkungen -{Leipzig,
1851).
88. Khayyim (d. 526/1132) is one of the few figures in history, or
perhaps the only one, to have been a great poet and mathematician
at the same time. His poems, however, are often misconstrued, and
the attitude of a sage who has realized the "Supreme Identity" and
therefore laughs at tbe whole of the manifested order is mistaken for
the doubts of a skeptic and even the sensual joys of an Epicurean.
But this is not how Khayyam appeared to contemporaries like Ni;imi
'Anlf:}i, who in his Chahar maqiilah calls him the "Witness of God"
or "of the Truth." Khayyam was not a prolific writer but nearly a
dozen of his works on metaphysics 'and the sciences have survived,
including his Mu,iidariit (Introduction to Researches on Euclid's
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Axioms) in which he indicates that Euclidean geometry depends upon
the assumption that two parallel lines never meet, a point which itself
cannot be proved by this particular fmm of geometry.
Regarding Khayyam's works, see Sayyid Sulaiman Nadwi, Khayytim,
ur uski sawanih wa ta~anif pur naqidana na;ar ('A~amgarh, 1933);
and the article on him by V. Minorsky in the Encyclopaeaia of Islam.
89. Na~ir-i Khusraw (394/1003- 452-53/1060 or 1061), who is
the most important philosopher immediately following Avicenna, became an Isma'ili while in Egypt and later a missionary (dti'i) of this
branch of Shrism in Khurasan. His important works include his Diwtin
in Persian; also, ]ami' al-~ikmatain, Gushdyish wa rahayish, Ziid almusiifirin, and Rawshanti'i-niimah, as well as his travelogue called
Safar-niimah. See H. Corbin's Introduction to ]ami' al-~ikmatain, ed.
Corbin and M. Mo'in (Tehran and Paris, 1953).
90. Tiisi was connected directly to Avicenna through five generations of masters and students. He was the student of Farid al-Din alDamad, who was the student of $adr al-Din al-Sarakhsi, who in turn
was the student of Afc;lal al-Oin al-Ghilani. The latter was a disciple of
Abu'l-'Abbas al-Liikari, and he of the aforementioned Bahmanyar.
The chain of masters and disciples in ~ikmah, or traditional philosophy,
is almost as important as the silsilah, or chain, in Sufism because there
is always an oral tradition accompanying a written text. Thus, just as
in Sufism the chain implies the transmission of the grace, or barakah,
existing in the brotherhood from one generation to another, so in
~ikmali the chain of teacher and student implies the continuation of
the oral transmission and all the nuances which permit the student to
be able to ..read between the lines."
91. See Kashani, Mu,annafiit, ed. M. Minovi and Y. Mahdavi,
(Tehran, 1331-1337).
92. A friend who made a journey through Afghanistan and Pakistan
recently to study the traditional madrasas in these regions discovered
that the only philosophical work which was still being taught in nearly
all the independent religious schools in these countries was the ljikmat
al-'ain.
93. Published in three volumes (Tehran, 1335-1337).
94. The influence of Avicenna in the East as well as in the West
is also discussed by S. Afnan in his Avicenna . . . , chaps. VIII and
IX, although some aspects of his view of the Avicennian trad~tion in
the East is far from that held by those who belong to that tradition
and consider its intellectual life to be their own. A very informative
account of the Avicennian tradition is the East and its contrast with
Latin Avicennianism is given by Corbin in his Avicenna and the
Visionary Recital, pp. 101ff.
95. Concerning translations of Avicenna into Latin, see M. A.
Alonso, ..Ibn Sina y sus primera inBuencias en el Mundo Latino,"
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Revista del I nstituto Egypcio de Estudios Islamicos, 1:36-57 (1953) ,
and M. T. D'Alverny, "Notes sur les traductions medievales d'Avicenne,"
Archives d'Histoire Doctrinale et Litteraire du Moyen Age, 27:337-358
(1952). In a footnote on p. 340 of this article, M. T. D'Alverny, who
is the foremost authority on this subject and has been preparing for
some time a complete edition of Avicenna's works in Latin, has given
the name of other works of her own dealing with this subject, as well
as articles by H. Bedoret, S. Pines, and M. Alonso.
For a general study of the translation of Arabic texts into Latin, the
most authoritative work is still that of M. Steinschneider, Die europiiischen Obersetzungen aus der Arabischen his Mitte der 17. ]ahrhunderts (Graz, 1956); see also R. Walzer: "Arabic Transmission of
Greek Thought to Medieval Europe," Bulletin of the John Rylanc:U
Library, 29:160-183 ( 1945-1946).
It is quite significant to note, however, that the writings of Avicenna
in whicli his "esoteric philosophy" was expounded, such as the lshiiriit
and Mantiq al-mashriqiyin, were not for the most part translated into
Latin, thereby setting the stage for the difference which soon appeared
between Eastern and Western interpretations of his philosophr.
96. This treatise was discovered and published by M. T. D Alverny
as "Les Peregrinations de !'Arne dans l'autre monde d'apres un
anonyme de la fin du XII siecle," Archives d'Hist. Doct. et Litt. du
Moyen Age, 15-17:239-299 (1940-1942).
97. See R. de Vaux, Notes et textes sur l'avicennisme latin (Paris,
1934). The term "Latin Avicennianism" has not been as widely accepted as "Latin Averroism," coined by P. Mandonet in connection
with his studies on Siger de Brabant, although even this term has been
challenged by such an authority as F. van Steenberghen in his article
"Siger of Brabant," Modern Schoolman, 29:11-27 ( 1951). As for Avicenna, many authorities like E. Gilson feel that there was not a school
well-enough defined and closely enough associated with his doctrines
to deserve being named after him.
For the influence of Avicenna in the Latin world, and schools connected with him, see E. Gilson: "Graeco-Arab Influences" in History
of Christian Philosophy in the Middle Ages, pt. 6, chap. 1; "Les
Sources greco-arabes de l'augustinisme avicennisant," Archives d'Hist.
Doct. et Litt. du Moyen Age, 4:5-149 (1929); "Pourquoi saint Thomas
a critique saint Augustin," ibid., 1:1-127 ( 1926); Avicenne et le point
de depart de Duns Scotus. See also K. Foster, O.P., "Avicenna and
Western Thought in the 13th Century," in Wickens, ed., Avicenna
. . . ; and Corbin, Avicenna . . . , pp. 102ff.
98. Christian doctors w~re usually more sympathetic to him than
to Averroes, as can be seen by the much milder treatment that he
receives in the anonymous De Errorihus Philosophorum.
99. For, as Gilson has put it so aptly, "noetics is only a particular
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case of cosmology'' ("Pourquoi saint Thomas a critique saint Augustin," p. 52).
100. P. Duhem, in his monumental study Le Systeme du monde (IV,
317ff), discusses how closely the astronomical revolution already presupposed a change in the spiritual and theological attitude vis-a-vis
the cosmos and afready implied its "desacralization."
101. With reference to Avicenna's cosmology and angelology,
Corbin writes: "But the whole of cosmology was bound up with
angelology. To reject the latter was to shake the foundations of the
former. Now, this was precisely what perfectly served the interests of
the Copernican revolution: so that we witness an alliance between Christian theology and positive science to the end of annihilating the prerogatives of· the Angel and of the world of the Angel in the demiurgy
of the cosmos. After that, the angelic world will no longer be necessary
by metaphysical necessity; it wilf be a sort of lux~ry in the Creation; its
existence will be more or less probable." Avicenna . . . , pp. 101-102.
102. We have dealt fully with this question in our study of Avicenna·s cosmology in Introduction . . . See also H. A. R. Gibb's preface to that book.
103. Many stories about Avicenna are told in Persia, Central Asia,
and the Arab world in a folk language, and he definitely has found
a place in the consciousness of even the common people as a folk hero
whose science and wisdom dominated over the powers of Nature.
CHAPTER II: SUHRAWARDi AND THE ILLUMINATIONISTS

1. Concerning the doctrines and influence of this school see the
basic work, L. Cardet and M. M. Anawati, Introduction ala theologie
musulmane (Paris, 1948), and the monumental study of H. A. Wolfson, The Philosophy of the Kalam, which is to be published by the
Harvard University Press.
2. Regarding the traditional division of the sciences into the intellectual and transmitted, see Ibn Khaldiin, Muqaddimah, trans. F.
Rosenthal, vols. 11-111 (New York, 1958), chap. vi.
3. For the history of thisjeriod, see T. W. Arnold, The Caliphate
(Oxford, 1924), W. Barthol , Turkestan down to the Mongol Invasion
(London, 1928), M. T. Houtsma, Recueil de textes retalifs a l'histoire
des Seljoucides (Leiden, 188~92), vols. I-IV; G. Le Strange, The
Lands of the Eastem Caliphate (Cambridge, 1930); and J. Sauvaget,
Introduction a l'histoire de l'Orient musufman (Paris. 1943). As for
the particular significance of Shi'ah-Sunni political domination in the
cultivation of the arts and sciences see the prologue to S. H. Nasr,
Introduction to Islamic Cosmological Doctrines.
4. Numerous studies have been devoted to al-Ghazzali in European
languages so that he is much better known than most of the other
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Muslim sages. and for this reason it was decided not to devote a
chapter to nim in the present volume. Although in some circles too
much use is made of al-Ghazzali as a criterion for the orthodoxy of
other Sufis, there is no doubt that he is one of the most significant
figures in Islam. having been placed by the hand of destiny at a
decisive moment in Islamic history when the inHuence of rationalism
was to be curtailed and the ~round prepared for the sapiental doctrines of Suhrawardi and Ibn Arabi.
Regarding the life. doctrines, and inHuence of al-Ghazzali, see M.
Asin Palacios, La Espiritualidad de Algazel y su sentido cristiano
(Madrid-Granada, 1934-1941); Carra de Vaux, Gazali (Paris, 1902);
A. J. Wensinck, La Pensee de Ghazzali (Paris, 1940); and F. Jahre,
La Notion de certitude selon GhaztJli dans ses origines psychologiques
et historiques (Paris, 1959) .
5. It was because of the translation of this work into Latin that
al-Ghazzali- the Latin Algazel- was identified by St. Thomas and
other scholastics as a Peripatetic philosopher. The Maqii#d is actually
an almost word-for-word translation of Avicenna's Danishn4mah-i
'alifi from Persian into Arabic. But whereas the original is difficult to
understand, this being the first attempt to write Aristotelianlhilosophy
in Persian, the Arabic version of al-Ghazzali is most luci , which is
perhaps the basic reason for its great popularity.
6. Al-Ghazzali criticizes the philosophers on many points, of which
he considers three as cardinal, these being their denial of creation ex
nihilo, God's knowledge of particulars, and bodily resurrection, all of
which are stated clearly in the Quran. See W. Montgomery-Watt,
The Faith and Practice of al-Ghazzali (London, 1953), pp. 37ff.
7. The Ash'arites. however, benefited from the attack of al-Ghazziili
against the philosophers so that to a certain extent his criticism of
them can be considered as a victory for the theologians as well, especially since political and social conditions of the time favored the spread
of their teachings.
_
8. This great theologian, who was one of the most learned men of
his time, must be considered after al-Ghazzili as the most severe critic
of the philosophers. He compiled the monumental Quranic commentary, Tafsir al-kabir, as well as the ]am( al-'ulilm, on all the sciences
of his day of which he had a vast knowledge. His importance in philosophy lies in his detailed analysis and criticism of the IshartU of Avicenna, to which Khwiijah Ni~ir al-Din al-Tusi was to reply in his Shari)
al-ishartU a generation later.
Regarding Imam Fakhr, as he is called in Persia. see M. Horten,
Die spekulative und positive Theologie in Islam nach Razi und Tusl
(Leipzig, 1912); P. Kraus. "The Controversies of Fakhr al-Din Razi,"
Islamic Culture, 12:131-153 (1938); and S. H. Nasr, "Fakhr al-Oin
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al-Razi," in History of Muslim Philosophy, ed. M. M. Sharif (Wiesbaden, 1963) .
9. Shaikh al-ishraq should not be confused with the series of ~iifi
masters bearing the name of Suhrawardi, especially Shihab al-Din
al-Suhrawardi, the famous Sufi master for whom the founder of the
school of Illumination, or lshriiq, has been mistaken even by some
Muslim historians.
Concerning the four famous Suhrawardis, see H. Ritter "Philologika,
IX: Die vier Suhrawardi, ihre Werke in Stambuler Handschriften," Der
Islam, 24:270-286 (1937) and 25:35-86 (1938).
10. Of the writings of H. Corbin on Suhrawardi, mention should
be made especially of the translation of some of Suhrawardi's shorter
works into French; and also Suhrawardi d'Alep, fondateur de la doctrine illuminative ( ishriiqi) (Paris, 1939) ; Les Motifs zoroastriens dans
la philosophie de Suhrawardi (Tehran, 1946); and Corbin's two
prolegomena to Suhrawardi, Opera Metaphysica et Mystica, vol. I
(Istanbul, 1945); vol. II (Tehran, 1952). Volume I of these two
volumes includes the Metaphysics of three of Suhrawardi's large
treatises, the Talwi~iit, Muqilwamiit, and Mutilra~t, and Volume II
the complete text of his masterpiece IJikmat al-ishrilq and two short
treatises, Fi i'tiqad al-~ukama and Qi$~at al-ghurbat al-gharbiyah.
Volume III, which will be published jointly by Corbin and the present
author, will include the complete collection of the Persian works the
first part of which is planned for publication during 1963.
11. More recently, some attention has been paid by Arab scholars
to Suhrawardi, mostly as a result of the spread of the fruits of Corbin's
research in the Arab countrie11. This is exem,Plified by: Simi al-Kiyali's
al-Suhrawardi (Cairo, 1955), A.l,lmad Amin s II ayy ibn Y aq;iin li ibn
Sinii wa ibn Tufail wa'l-Suhrawardi (Cairo, 1952) and sections devoted to Suhrawardi in Fi'l-falsafat al-isliimiyah by Ibrahim Madkour
(Cairo, 1947) and Shakh#yiit qaliqah fi'l-islilm of 'Abd ai-Ral,min
Badawi (Cairo, 1946), which contains an Arabic translation of Corbin's monograph, Suhrawardi d'Alep, mentioned above.
In Persia his IJikmat al-ishriiq with various commentaries and glosses
was lithographed during the last century and has always been a
basic text in the madrasas, and several of his Persian treatises have
been published by Mahdi Bayani and Mul,sin Saba. There is also the
work of 'Ali Akbar Danisirisht entitled Afkiir-i Suhrawardi wa Mulla
~adrii (Tehran, 1316). which treats of some of Suhrawardi's basic
ideas. See also S. H. Nasr, "Suhrawardi," History of Muslim Philosophy, which treats much of the material discussed in this essay.
Before Corbin, the most important works written in European
languages on this subject, some of which contain faulty interpretations
by otherwise competent scholars, include Carra de Vaux, "La Philosophie illuminative d'apres Suhrawardi maqtoul," Journal Asiatique,
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19:63-94 ( 1902); M. Horten, Die Philosophie der Erleuchtung nach
Suhrawardi (Halle, 1912), and the edition and translation into English
by 0. Spies of several of Suhrawardi's treatises.
12. By theosophy we mean that form of wisdom which is neither
philosophy nor theology but a knowledge of the Divine mysteries as
the original meaning of this word implied, before it became emptied
of meaning by modern pseudo-spiritual movements.
13. The most reliabfe source for the biography of Suhrawardi is
Nuzhat al-arwal;l wa rawdat al-afral;l, a history of philosophy by his
disciple and one of the most important commentators on his writings,
Shams al-Din al-Shahraziiri. The original Arabic text of this important
work has not yet been published but a Persian translation of it by
Qii' al-Din Durri appeared in Tehran in 1317 (1938). Accounts of
the life of Suhrawardi can be found also in the works of Corbin mentioned above.
14. Corbin has made a similar classification based on four classes
of works which we have followed in part but with certain diHerences.
See his prolegomena to the Opera Metaphysica et Mystica, I, xvi ff.
Pending their complete publication, L. Massignon has also made a
provisional classification of Suhrawardi's works in his RecueU de textes
inedits concernant fhistoire de la mystique en pays Islam (Paris,
1929), 113.
15. 'Ain al-Quc;lat, whose career is very similar to those of l;lallaj
and Suhrawardi, since he, too, met with a tragic death at an early age,
is one of the important $iifis of the later period whose doctrines resemble in many ways those of Suhrawardi, although he was not a
l;lakim, or theosopher, but a pure $iifi with a background of training
in philosophy. His Zubdat al-l;laqa'iq and Tamhidat, recently published
by 'Afif 'Usairan (Tehran, 1340), are among the most important texts
of $iifi doctrine before Ibn 'Arabi.
16. A commentary upon the Fu#l, of al-Farabi has also been attributed to Suhrawardi but no manuscript of the work has yet been discovered.
17. At the beginning of his Tale of the Occidental ExUe, Suhrawardi
writes that Avicenna liad reached for the sources of Ishraqi wisdom
but had not succeeded in fully discovering them. See H. Corbin, ed.
Opera . . . , II, 275.
18. See L. Massignon, "lnventaire de l'Hennetisme arabe," in A. J.
Festugiere and A. D. Nock, La Revelation d'Hermes Trismegiste
(Paris, 1948), vol. I, and the still authoritative study of D. Chwolsohn,
Die Ssabier und der Ssabismus (St. Petersburg, 1856).
19. Kalimat al-ta,awwuf, MS. Istanbul, Ragip 1480, fol. 407b.
Also, see H. Corbin, Les Motifs zoroastriens dans la philosophie de
Suhrawardi (Tehran, 1948), p. 24:
The KJllimat al-ta,awwuf contains many basic doctrines of Suhra-
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wardi and bears close study once its text is critical;y edited and published. There was, interestingly enough, a commentary upon it written
by Mul).ammad 'Ali 1$fahani, known as 'Ali .l;lazin, a 12th/18th
Persian sage who went to Benares to spend the last part of his life
and is buried in that city. Most present-day ~ufis of Benares trace their
origin to him. But his commentary, which connects his whole school
to that of Suhrawardi, seems to have been lost.
20. Suhrawardi states his belief in the universality of traditional
wisdom quite explicitly in the sixth book of the Physics of his Mutaral;ult. See H. Corbin, ed. Opera ... , I, xii.
21. The account of this dream is given in the 55th section of the
Metaphysics of the Talwi~iit and also by Corbin in Les Motifs zoroastriens . • • , pp. 28-29.
22. Ibn Wa.l).shiyah, Ancient Alphabet and Hieroglyphic Characters
(London, 1806), p. 100; also, Corbin, Les Motifs zoroastriens ..• ,
p. 18, and Opera ... , vol. I, where Corbin has presented the information that we have summarized here.
23. H. Corbin, ed. Opera ... , II, 10-11.
24. Ibid.
25. Henceforth, in Persia, this became the title of a series of sages,
Mulla Sadrii, the great Safavid }:!.akim, being called $adr al-muta'allihin, the "foremost among the theosophers."
26. The Yemen means afso the right hand in Arabic and has the
general significance of the Orient of Lights since if one stands facing
north, it is the right hand which corresponds to the East. Muslim
authors have identified it with the right side of the valley from which
Moses heard the voice of God on Sinai, and also with the wisdom of
Solomon and therefore a wisdom based on revelation and illumination.
Some writers like Mir Damad, the influential Safavid sage, contrast
}:!.ikmat-i yuniini, or Greek philosophy - meaning rationalistic philosophy - with ~ikmat-i yamiini, or Yamani wisdom - that is, a wisdom
based on illumination. We may recall at this point, too, that the
Yemen played an important role among the Rosicrusians and that their
adepts were directed to go "to the Yemen" in their quest after knowledge. Moreover, according to some traditions, Christian Rosenkreutz,
the founder of the order, retired to the Yemen when he saw that conditions were not propitious for the continuation of his activities in
Europe. See R. Kienast, Johann Valentin Andreae und die vier echten
Rosenkreutzer-Schriften (Leipzig, 1926), pp. 113ff; H. Corbin, "Le
Recit d'initiation et l'Hennetisme en Iran," Eranos-Jahrbuch, 17:13637 (1949).
27. We have dealt fully with this difficult question, which became a
central point of contention in later schools in Persia, in the chapter
on Suhrawardi in History of Muslim Philosophy.
As for Mulla Sadri's position vis-a-vis this question and his own
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views on the principiality of being, see S. H. Nasr: "Sadr al-Din
Shirazi, His Life, Doctrines and Significance," in Indo-Iranica, 14:616 (December 1961), and Introduction to Mulla Sadri's Se All (Tehran,
1340). See also Sayyid Abu'l l;lasan Qazwini, "The Life of Sadr almuta'allihin Shirazi and a Discussion of Motion in the Category of
Substance"; and Sayyid Mu}.lammad I;Iusain Tabataba'i, "Sadr al-Din
Mu}.lammad ibn Ibrahim Shirazi, the Renewer of Islamic Philosophy
in the llth/17th century:· in Mullii Sadrii Commemoration Volume
(Tehran, 1340), pp. 7-21 and 22-34, respectively.
There are certain later masters of the Ishraqi school, like the contemporary Persian Qakim, Sayyid Mu}.lammad Ka~im ·A~~ar, who interpret light in the doctrines of Suhrawardi to be the same as being
in the language of Mulla Sadri and indicate that as such there are
no fundamental differences between the two schools on this point.
M. Horten had also discovered and discussed this point in his studies
on Mulla Sadri and Suhrawardi.
28. This passage from the l;likmat al-ishraq is taken from the
English translation of M. Smith, Readings from the Mystics of Islam
(London, 1950), p. 79.
29. This idea is found also in medieval Christianity where the orders
of monks were based on those of the angels. There are in fact many
correspondances to be drawn between angelology as expounded by
Suhrawardi and as expressed in the Celestial Hierarchies of Dionysius
the Areopagite, whose writings constituted the main source for the
study of the angelic world in tlie Latin Middle Ages.
30. In the present solar Jalali calendar the name of each month
corresponds to that of an angel who according to Zoroastrian beliefs
ruled over each month, the lesser deities calfed yazatas dominating
over particular days of the month. See A. V. W. Jackson, Zoroastrian
Studies (New York, 1928), chap. V.
Suhrawardi also employs the name of the Mazdaean angel or celestial
fortune and power khurrah (Avestic xvarnah, Parsi farrah) to designate
the special glory and light received by the Ishriiqi sage. See H. Corbin,
ed. Opera ... , II, Prolegomena, pp. 37-38, and Les Motifs zoroastriens . . . pp. 36-45.
31. There is in any case a profound similarity between Zoroastrian
angelology and that of the Semitic religions to the point that some have
thought That Jewish angelology was taken over from the Zoroastrian.
As for traditional Islamic angelology, which is derived from the Quran
and has similarities to the Jewish: scheme, see F. Schuon, L'CEil du
coeur (Paris, 1950), the chapter entitled "al-niir."
32. The three aspects mentioned by Avicenna would be the intellection by the intellect of the Necessary Being as necessary, of itself
as possible, and of itself as necessary through something other than
itseH. See the previous chapter on Avicenna.
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33. We see that Suhrawardi makes use of Zoroastrian language but
correlates it with the traditional Quranic one. .
34. This should not be confused with the term ummahat used by
Peripatetic philosophers to mean the four elements- fire, air, water
and earth- from which the three kingdoms are "born."
35. Regarding this scheme of angelology see H. Corbin, ed.
Opera . . . , II, 125ff.
36. This identification becomes crucial in the speculation of some
of the later Shiah sages who integrated Ishraqi theosophy into Shi'ism.
37. This beautiful concept held by Suhrawardi and by many other
Illuminationists and Sufis corresponds closely to the Mazdaean concept
of the host of angels called farahvashis who guide each soul in this
world and with one of whom each soul becomes ultimately united.
See Jackson, Zoroastrian Studies, pp. 59-60, and R. C. Zaehner, The
Dawn and TwUight of Zoroastrianism (London, 1961), pp. 146-148;
also Corbin's Les Motifs zoroastriens . . . , pt. III.
It should not be thought, however, that Suhrawardi limits ultimate
union to the angelic level rather than considering union with the
Divine Self. In his treatise ~afir-i simurgh (Tehran National Library
MS. 1758, pp. 11-12) he divides those who have attained intuitive
knowledge into five categories: Those who say La iiaha ill'-alliih, there
is no divinity but the Divine; then the hi~her stage of those who utter
La huwa ilia huwa, there is no "he-ness' but "He"; then La anta ilia
anta, there is no "thou-ness" but the (Divine) "Thou"; then La anii ilia
ana, there is no "1-ness" but the (Divine) "I"; and Snail}' those who
have realized supreme union and say kullu shai'in halikun ilia wajhahu,
all things perish except His Face.
38. For the discussion on physics see H. Corbin, ed. Opera . . . ,
II, 187ff.
39. Regarding Suhrawardi's psychology see ibid., pp. 203ff.
40. Suhrawardi believes also in the existence of a separate cosmic
imagination to which the soul travels to acquire a form which then
appears in the human imagination. This intermediary world, which
is also called the world of "suspended," or "hanging" forms (,uwar almu·allaqah) or the world of subtle bodies or similitudes ( •&m almithiil), stands between the sensible world and the world of archetypes
and plays an essential role in such questions as creation and eschatology
both in the doctrines of Suhrawardi and in those of Ibn •Arabi and
Mulli Sadri. See H. Corbin, L'Imagination creatrice dans le soufisme
cflbn Arabi (Paris, 1958), part II.
41. H. Corbin, ed. Opera . . . , II, 225.
42. The eschatology of Suhrawardi as discussed and altered by
Mulli Sadri in his glosses upon the last section of lfikmat al-ishriiq
is studied in a long article by H. Corbin scheduled to appear in the
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forthcoming Commemoration Volume of Mulla Sadri, planned to be
published Shortly by the Iran Society, Calcutta.
43. I have chosen this particular treatise because there already
exists a good translation and commentary upon it in a European language. See H. Corbin and P. Kraus, "Le Bruissement de l'aile de
Gabriel," Journal &iatique, July-September 1935, pp. 1-82.
44. See, for example, A. von Kremer, Geschichte der herrschenden
Ideen des Islam (Leipzig, 1868), pp. 89-100, where he discusses some
of Suhrawardi's doctrines in a section entitled "Antiislamische Bestrebungen."
45. L. Massignon, Salman Ptik et les premices spiritueUes de l'Islam
iranien (Paris, 1914), p. 11.
46. It was through Qu~b al-Oin that the rapprochement between
the schools of Ibn 'Arabi and Suhrawardi gradually began, culminating
finally in Mulli Sadri.
It should also be added here that among the followers of the Illuminationist school the study of light and light phenomena occupied an
important position, and it is perhaps not accidental that the first
correct explanation of the rainbow in the medieval period is to be
found in the commentary of Kamal al-Oin al-Farsi upon the Kitdb
al-manti;ir of Ibn ai-Haitham, Kamal al-Oin having been a student of
Qutb al-Din al-Shirazi and, according to his own words, having learned
this theory from his teacher.
47. Before the researches of Corbin the only notable studies made
of the Safavid school in European languages were those of M. Horten
who, besides his study of Suhrawardi mentioned earlier, also published
two works on Mulli Sadri, Die Gottesbeweise bei Schirazi (Bonn,
1912). and Das philosophische System von Schirazi (1640), (Strassburg, 1913). See also Comte de Gobineau's La Philosophie et les religions dans l'Asie centrale (Paris, 1923) .There is also the fourth volume
of E. G. Browne's Literary History of Persia where various authors of
this period are mentioned but mostly from the point of view of literature, as is to be expected in such a work. Mul;tammad Iqbal's Development of Metaphysics in Persia (London, 1908) is of value despite
some errors, including the attributing of the rise of Babism to the
school of Mulli Sadri. In point of fact, the Bib was a student of the
school of Shaikh Al;tmad Al;tsi'i, who wrote a commentary against one
of Mulli Sadri's works. See our article in Persian, "Acquaintance with
Mulla Sadri in the Occident," Mulld ~adrd Commemoration Volume,
pp. 51-62.
48. Regarding Mir Dimid and his disciples, see H. Corbin, ''Confessions extatiques de Mir Dimid," in Melanges Louis Massignon
(Damascus, 1956), pp. 331-378, and S. H. Nasr, "The School of
Ispahan," in History of Muslim Phao'sophy.
49. Concerning the importance of Nahf al-baldghah in the later
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schools of /:tikmah and the ~eneral relation between philosoe_hy, theosophy, and Sufism with Sh1 ism, see Mu}:lammad l;lusain Taba~aba'i,
Mufii/:tibiit-i ustiid Tabiitabai bii professor Henry Corbin dar biirih't
shi'ah, Maktab-i tashayyu·, yearbook no. 2 (Qum, 1339), pp. 119ff.
50. Concerning Sabziwari, seeM. Iqbal, The Development of Metaphysics in Persia, pp. 175-186, and the chapter on Sabziwari by S. H.
NaSI', in A Histpry. of Muslim Philosophy.
51. Although the exact way by which Islamic philosophy, and
especially these later metaphysical schools, reached India is as yet
somewhat uncertain, the extent of the influence of the doctrines of
Suhrawardi and Mulla Sadri can be gauged by the number of commentaries and glosses written by Indian Muslims upon their works, the
number of manuscripts of their writings existing in such libraries as
the Raza Library in Rampur and the Khuda-Bakhsh Library in Patna,
and their influence upon such later Indian works of philosophy as
al-Shams al-biizighah, which has always been a favorite text of philosophy in traditional schools of the subcontinent. See Tara Chand,
"Growth of Islamic Thought in India," in History of Philosophy East
and West, I, 488-514, and especially p. 507.
The doctrines of Suhrawardi and Mulli Sadri, especially of the
latter, continue to be studied in Islamic schools in India, particularly
Shiah ones like those at Lucknow and Rampur, although since 1947,
because of the loss of endowments and lack of availability of Arabic
and Persian books, they have lost many of their best teachers. See
Abu Ma}:lfu~ Ma'~iimi, "Sadr al-Din al-Shirazi," Indo-Iranica, 14:27
(December 1961).
52. The first chair is presently held by Ma}:lmud Shahibi, known to
the Western world through his article on Twelve-Imam Shiism in Kenneth Morgan's Islam, the Straight Path, and the second by Mahdi Ilihi
Qumshahi, whose Quranic commentary, Diwiin of Sufi poems, commentary upon the Fu#J.~ of al-Firabi, and Iliihiyiit khdl~ wa 'iimm are
well known in the Persian-speaking world.
As for the masters who teach these subjects in the madrasas, special
mention should be made of Sayyid Mu}:lammad Ki~im 'A~~ar, professor at both Tehran University and the Sepahsalar madrasa; Sayyid
Abu'l-l;lasan Qazwini, perhaps the greatest living teacher of traditional
philosophy, who resides in Qazwin where he is trainin~ a small group
of disciples; and Sayyid Mul)ammad I;Iusain Tabatabi i, the most important master of the intellectual sciences in Qum, the present center
of Shrah studies and the most prolific of the contemporary /:takims in
Persia. His writings include the three-volume Principles of Philosophy
( U#J.l-i falsafah) with the commentary of Murtida Mutahhari; a
twenty-volume commentary of the Quran, al-Mizan, of which eleven
volumes have been published already; answers to questions posed to
him by Henry Corbin, published as the second yearbook of Maktab-i
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tashayyu'. He is also editing the new edition of Mulli ~adri's AsflJr
with his own commentary, which is being currently published in Tehran.
CHAPTER III: IBN

cARABi

AND THE ~'OFJs

1. It is the refusal by the vast majority of orientalists to accept this
fundamental aspect of Islam as a part of the Islamic tradition and an
intrinsic element of its orthodoxy that has made the picture of Islam
in most Western eyes such a dry and sterile one, devoid of any spirituality or beauty. Among the few well-known Western scholars who
have conceded the Quranic origin of Sufism one can name Margoliouth, and especially Massignon and Corbin, whereas most of the
other famous scholars, like Harten, Nicholson, Asin Palacios, and,
more recently, Zaehner and Arberry, have posited a Hindu, Neoplatonic, Christian, or even Zoroastrian, origin for Sufism, mistaking too
often the borrowed formulations of the ~ufis with the inner experience
and realization which is based absolutely on the grace, or barakah,
issuing from the Prophet.
For the view of Sufism as the inner dimension of Islam, see the illuminating work of F. Schuon, The Transcendent Unity of Religions,
trans. P. Townsend, especially chap. Ill, and his Comprendre rislam
(Paris, 1961), Chap. IV; also R. Guenon, "L'Esoterisme islamique," in
L'Islam et l'Occident, Cahiers du Sud (Paris, 1947), pp. 153-159.
2. See Abu Bakr Siraj al-Oin, "The Origins of Sufism," The Islamic
Quarterly, 3:53-64 (April 1956); also Mir Valiuddin, The Quranic
Sufism (Delhi, 1959) .
3. The followers of Sufism are never called ~wis in the Islamic languages, this being considered as lack of courtesy; for a ~ufi is one who
has already realized the goal and achieved the state of "Supreme
Identity." A follower of the Sufi Path is usually called a faqir ("poor in
spirit," from which the English "fakir'' originates), or mutfl§awwif, that
is, one who participates in Sufism ( ttl§awwuf) ; or in Persian, darwish
(the Englisli "dervish"), as well as several other names connected
with various aspects of the "Way" or "Path."
4. Since the spiritual life presents itself essentially as a "way," as
can be seen, too, in Taoism, the ~ufi order is called a tariqah, a way
(pl., turuq) and the adept is often designated as "one who follows a
way" (ahl al-lariqah). Concerning the Sufi orders, see the article on
"ta~a" in the Encyclopaedia of Islam by Massignon, and the classical
works of 0. Dupont and X. Cappolani, Lea Confreries religiewes mwulmanes (Alger, 1879), and L. Rinn, Marabouts et Khouanea {Alger,
1884).
'
5. This saying is quoted in the famous Risalat al-qushairiyah (Cairo,
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1940), p. 20. See also "The Origins of Sufism," in the Islamic Quarterly
(April 1956), p. 58.
There has been much debate among traditional Muslim scholars
as well as among Western students of Sufism on the derivation of the
word ,Ufi. Ofinions have differed as to whether it comes from ,Uf,
meaning woo which the early ~ufis wore, or ~afa, meaning purity, or
,aff, meaning the line of prayer, since the ~Ufis occupied the first line
of prayer behind the imiim; or even from the Greek sophia (this being
the most unlikely derivation because sophia in Arabic would be with
an s rather than an , ) . There has also been the view expressed by certain masters that the term ,Ufi is too exalted to be derived from anything else and that its basic significance is indicated by the fact that
ta,awwuf is numerically equivalent to Divine Wisdom ( al-bikmat alilahiyah) accordin~ to the traditional calculation of ]afr. See the article
by R. Guenon, "L Esoterisme islamique" ( n. 1 above).
Concerning the various meanings given to the term ~ufi, see R. A.
Nicholson, "An historical inquiry concerning the origin and development of Sufism, with a list of definitions of the terms ,U/f and ta,awwuf
arranged chronologically," Journal of the Royal Asiatic Society of
London (1906), pp. 303-348.
7. Although tliere is no complete "history of Sufism," there have
been several attempts made to study various ~ufi schools over the centuries and to correlate their doctrines and practices. Of these the most
important in European languages are the numerous studies of Massignon, especially his Essai sur les origines du lexique technique de la
mystique musulmane (Paris, 1954), especially chaps. III-V; also La
Passion d'al-Hosayn Ibn Mansour al-Hallai, martyr mystique de
flslam (Paris, 1922), which contains a wealth of information on the
spiritual life of the first three centuries of Islam; and his article on
ta,awwuf in the Encyclopaedia of Islam. Also, the first section of the
recent study by G. C. Anawati and L. Gardet, La Mystique musulmane
(Paris, 1961), is devoted to the history of Sufism. In this connection
may also be mentioned the work of famous scholars like R. A. Nicholson, especially his article cited in n. 6 above; Studies in Islamic
Mysticism (Cambridge, 1921); The Mystics of Islam (London, 1914);
The Idea of Personality in Sufism (Cambridge, 1923); and his annotated translation of Hujwiris Kashf al-mabfub {Leyden, 1911). See
also M. Asin Palacios, El Islam cristianizado, estudio del suf.smo a
traves de las abras de Abenarabi de Murcia (Madrid, 1931 ) ; E. Dermenghem, Les Saints musulmans (Alger, 1944); and M. Smith, Studies
in Early Mysticism in the Near and Middle East {London, 1931).
There are several important histories of the ~ufis, or rather accounts
of the lives and sayings of the saints of Islam written by the ~Ufis
themselves, of which the most famous are Tabaqat al-,Ufiyah of alSulami, lfilyat al-awliya' of Abu Nu'aim al-I~bahani; Tadhkirat al-
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awliyit of Faric;l al-Din al-'At~ar; and Nafa~at al-uns of 'Abd al-Ra}:tman Jami.
In Arabic and Persian there have been several studies devoted to
the history of Sufism. Among those in Arabic are: A. al-Tibawi, alTa~awwuf al-i.slami al-'arabi (Cairo, 1928); J. 'Abd al-Nur, al-Ta~w
wuf 'ind al-'arab (Beirut, 1938); Zaki Mubarak, al-Ta~awwuf al-islami,
.2 vols. (Cairo, 1954), and A. N. Nadir, al-T~awwuf al-i.slami (Beirut,
1960). Among the Persian studies are: Q. Ghani, Tarikh-i ta~awwuf
dar islam (Tebran, 195.2), and many by Badr al-Zaman Funizanfar
and Jalal Homa'i on Riimi, 'Attar, and other well-known Sufis.
8. This period is amply treated by Massignon in his Essai sur les
origines . . . , chap. IV.
9. This work, nearly unknown in the West, has always been considered in the Shrah world as one of the basic testaments of the esoteric teachings of Islam. Many Sufis who followed the teachings of Ibn
'Arabi studied and wrote a commentary on this work.
10. Mul;tasibi is the author of some of the earliest works on Sufism,
such as Kitiib al-tawahhum (The Book of Apprehension) , ed. A. J.
Arberry (Cairo, 1937), and Kitab al-ri'ayah (The Book of Consideration), ed. M. Smith (London, 1940). He is also well known for his
method of examining the conscience. See M. Smith, An Early Mystic
of Baghdad; a Study of the Life and Teaching of lfarith b. Asad alM u~asibi (London, 1935) .
11. The similarity between some of the locutions ( shat~iyat) of
Bastami (his name is usually written as Bistami, hut he comes from
a town which in Persian is pronounced Bastam) and certain Vedantic
formulations have led R. C. Zaehner to posit a Hindu origin for the
school of Sufism propagated by Bastami. See his Mysticism Sacred and
Profane (Oxford, 1957), pp. 166H, and especially his Hindu and
Muslim Mysticism (London, 1960), pp. 93ff. But such formulations as
"that art thou" ( takunu anta dhaka) of Bas~ami, or the Sanskrit tat
tvam asi, are so universal and so deeply rooted in the texture _of reality
that they do not need to point to any historical borrowing whatsoever.
There are of course many other famous Sufis of this age, like
Rabi'ah, Ibn Karram, l:fakim al-Tirmidhi, and Abu Sahl al-Tustari, who
are also worthy of special mention. They are treated by both Massignon in the Essai . . . , chap. V, and Anawati and Gardet in their La
Mystique musulmane, pp. 26H.
1.2. For a discussion of Islamic arts and sciences, see Chapter I
above.
13. This important source book of early Sufism was edited by R. A.
Nicholson (London, 1941) .
14. Edited and translated by A. J~ Arberry under this title (Cambridge, England, 1935).
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15. The quatrains have been rendered into English by R. A. Nicholson in his Studies in Islamic Mysticism.
16. See Sardar Sir Jogendra Singh, The Persian Mystics. The Invocations of Shaikh 'Abdullah Ansari of H erat (London, 1939).
17. The study of Asin Palacios, Abenmasarra y su escuela (Madrid,
1914), reveals the basic cosmological ideas of Ibn Masarrah which
were influential in some of the formulations of Ibn 'Arabi.
18. See W. H. T. Gairdner's translation of the work (London, 1924).
19. This beautiful treatise of the fedeli d'amore in Islam has been
edited by H. Ritter (Istanbul, 1942).
20. This work is one of the best-known treatments of the sfiritual
virtues considered from the ~ufi point of view. A translation o it has
been made with commentaries by As in Palacios (Paris, 1933) .
21. Najm ai-Din, entitled "the maker of saints," had twelve major
disciples aU of whom became ·famous Sufis themselves. He was the
founder of the Central Asiatic school of Sufism with which the names
of Simnani, Sa'd ai-Din al-I:Iammiiyah, and Najm al-Din al-Dayah
are connected, and which is especially noted for the interest it showed
in the symbolism of light which it used to express various inner experiences of the soul. See H. Corbin, "L'Interiorisation du sens en hermeneutique soufie iranienne," Eranos ]ahrbuch, 26:57-187 (1957).
One of the most widespread and best preserved Sufi orders in Persia today, the Dhahabiyah, whose center is in Shiraz, is a branch of
the Kubrawiyah.
22. His function can be compared in many ways to that of Shankara
in Hinduism.
23. Ibn 'Arabi's life has been described in nearly all the traditional
histories and biographies of the later centuries, such as Naf/:1. al-tibb of
al-Maqqari; Bustan al-'arifin of al-Nawawi; Ta'rikh al-iskim of al-Dhahabi; al-Wafi bi'l-wa.fayat o£ al-Safadi; Mir'at al-findn of ai-Yafii; alBidiiyah wa'l-nihayah of Ibn Kathir; al-Tabaqat al-kubra of al-Sha'rini;
Sha.dharat al-dhahab of Ibn al-'Imid; and Tara'iq a.l-/:l.aqa'iq of
Ma'$um 'Ali Shah. There have also been many biographies of Ibn
'Arabi written by disciples who have tried to defend their master
from accusations made against him by some of the jurists. Of these one
of the oldest is Manaqib ibn 'Arabi by Ibrahim ai-Baghdadi, ed. S.
Munajjid (Beirut, 1955) with a list of sources on Ibn 'Arabi given by
the editor in his preface.
As for works in European languages on his life, there is the notable
book by Asin Palacios, El Islam cristianizado, which is confined to a
study of Mul,lyi ai-Din's life and spiritual method, in which the author
has assembled the pertinent details from various traditional sources.
See also H. Corbin, L'Imagination creatrice dans le soufisme d'Ibn
'Arabi pp. 32ff; and R. A. Nicholson, "The lives of Umar Ibnui-Farid
and Ibnul Arabi," Journal of the Royal Asiatic Society ( 1906), pp. 797-
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824, which includes the original Arabic text of Shadhariit al-dhahab
concerning these two ~iifi masters. Asin Palacios also translated Ibn
'Arabrs Risiilat al-quds under the title Vidas de Santones Andaluces
(Madrid, 1933), in which the spiritual life of the master is described
in his own words, revealing an aspect of him which is often forgotten
when one studies only his metaphysical writings.
There have also been some recent works in Arabic on Ibn 'Arabi,
such as T. 'Abd al-Biiqi Suriir, Ibn 'Arabi (Cairo, 1955), and 'Umar
Farrukh, al-TtJ~awwuf fi'l-islam (Beirut, 1947), an important chapter
of which is devoted to Mu}:t.yi al-Din.
24. Al-Futu~at al-makkiyah (Cairo, 1329 A. H.), I, pp. 153-154.
This passage has been translated into Spanish by Asin Palacios in
El Islam cristianizado, pp. 39-40, and into French by Corbin in L'Imagination creatrice . . . , pp. 34-36.
25. This is in reference to the Quranic verse (20:12) in which
Moses is ordered to take off his sandal. Ibn 'Arabi's interest in this
work of definite Shi'ah origin is significant in the light of the immense
influence that he was to have later in the Shi'ah world and the rapidity
with which his doctrines were assimilated into Shi'ah gnosis.
26. There must have been a basic relation between Ibn 'Arabi and
Ibn al-'Arif, and, throu~h the latter, with Ibn Masarrah, although one
cannot by any means 'redu~e" all of Ibn 'Arabrs doctrine to that of
these predecessors. It is known in any case that he befriended 'Abdallah ibn Ghazzal, Ibn al-'Arif's disciple, and had a definite affinity with
the various ~iifi schools connected with Almeria.
27. See Asin Palacios, El Islam cristianizado, p. 41, n. 2, and H.
Corbin, L'Imagination creatrice, p. 37, n. 15.
28. It was also here, in the city of his birth, before his departure,
that Ibn 'Arabi composed what is most likely his first book, Mawiiq(
al-nufum ( The Setting Place of the Stars) in which he expounded the
various levels of meaning contained in religious rites.
29. The figure of Khic;lr (Al-Khadir) is a very important one in the
spiritual hierarchy of Islam and is closely tied to that of Elie, the
prophet who was taken to heaven, and the whole complex of myths
and tales associated with him. See L. Massignon, "Elie et son rble
transhistorique, Khadiriya, en Islam," Etudes carmelitaines: Elle le
prophete (Paris, 1956) , II, .269-290, and his numerous studies that
have appeared in the Revue des etudes islamiques over the years; see
also the articles, "al-Kha~ir" and "Ilyas," by A. J. Wensinck in Encyclopaedia of Islam.
For an iconographic study of Khi~r, see A. K. Coomaraswamy, "Khawaja Khadir and the fountain of life, in the tradition of Persian and
Mughal art," Ars Islamica, 1:173-182 (1934).
30. Ibn 'Arabi had contact with many of the well-known figures of
his day, some of whom, like Suhrawardi and the Persian poet Aw}:t.ad
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al-Oin ai-KirmAni, he had encountered personally and others, like
Ibn al-Fari~, Sa'd al-Oin al-f:lammuyah, and Fakhr al-Oin al-Razi
with whom he corresponded. (Ibn 'Arabi's letter to Fakhr al-Din advising him to put aside formal learning and seek after ~nosis has been recently translated into French by M. Valsan, in 'Epitre adress~e a
l'Imam Ar-razi," Etudes Traditionnelles, 62:24.2-253 (July-August
and September-October 1961).
31. The Syrian scholar Osman Yahya has been carrying on intensive
research on the works of Ibn 'Arabi over the past few years and has
made some remarkable discoveries in some of the libraries of Turkey.
His forthcoming L'Histoire et la classification des oeuvres d'Ibn 'Arabi
should be of great value in shedding light upon a subject that has remained obscure until now.
32. Al-Sha'rani, Kitab al-yawaqit (Cairo, 1305), based on chaps. 89
and 348 of the Futfl~tlt. See Corbin, L'Imagination creatrice . . . , p.
59, where this and other passa~es pertaining to how the work was inspired are translated from Ibn Araoi's own words.
33. In this connection, see T. Burckhardt, Die Alchemie ( Olten,
Switzerland, 1960) and his Cle spirituelle de l'astrologie musulmane
d'apres M ohyiddin ibn Arabi (Paris, 1950) , which demonstrate how
the Alexandrian cosmological sciences became integrated into the perspective of Islamic gnosis and how the Universe in which the Muslims
lived also partook of the Revelation and became "MusJimized."
34. The Fu~ has been printed many times in the original Arabic,
the most critical one (to which I shall henceforth refer) being that of
Abu'l-'Ala 'Afifi (Cairo, 1946) in which the editor has assembfed many
valuable sections of the well-known commentaries on the work to
elucidate the text. It has been translated with remarkable clarity by T.
Burckhardt as La Sagesse des prophetes (Paris, 1955), with very
helJ:lful explanations. There is also a somewhat free translation of the
work in English under the title The Wisdom of the Prophets (Madras,
1929), macfe by Khaja Khan.
Numerous commentaries have been written on the F~a~. the most
famous being those of ~adr al-Din al-Qunawi, 'Abd al-Razzag aiKashani, Dawud al-Qa~ari, 'Abd al-Glumi al-Nablusi, Bali Afandi,
and 'Abd ai-Ra~man Jami, all well-known ~ufis of later centuries.
It continues to be studied in the Islamic world wherever Sufism flourishes and must be considered as the foremost authoritative text on
gnosis ('irftln).
The Lawll'i~ of Jami, trans. E. H. Whinfield and M. M. ~azvini
(London, 1914), is also a commentary upon the F~a~ and a summary
of its basic themes.
35. See Fu~~. p. 47.
36. The profound symbolism of the title of this work is fully de-
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veloped by Burckhardt in his introduction to La Sagesse des prophetes,
PP· 6ff.
37. These three works have been edited with an introduction and
summary translation into German by H. S. Nyberg in his Kleinere
Schriften des Ibn al-'Arabi (Leiden, 1919).
38. The Quranic commentary published in Cairo in his name, however, is by his disciple 'Abd al-Razzaq al-Kashani.
39. Ibn 'Arabi has so many works on each subject that it is not possible to give even an intimation of the dimension of his writings without devoting a separate study to them.
40. This work was translated into English by R. A. Nicholson
(London, 1911).
41. Ibn al-Fari<;l, the author of the famous Khamriyah (see E. Dermenghem, L'Eloge du vm, Paris, 1931), and the greatest of $iifi poets
in the Arabic language, was a contemporary and friend of Ibn 'Arabi.
It is said that on one occasion Ibn 'Arabi wrote a letter to Ibn alFari<;l asking his permission to write a commentary upon his Tii'iyah.
Ibn al-Fari<;l answered that the Futul)iit was itself a commentary and
that its author did not need to write another.
42. This is true to such an extent that several of the followers of the
school of Ibn 'Arabi wrote dictionaries of his terminology, which also
became the terminology of the later $iifis. Of these the I#iliil;liit alliifiyah of al-Kashani, -his well-known commentator, and the Ta'rifiit
of al-Jurjani are particularly famous. See al-Jurjani, Definitiones:
Accendunt Definitiones theosophi M ohfi ed-din Mohammed Ben Ali
vulgo Ibn Arabi dicti, ed. G. Fliigel (Leipzig, 1845). See also Burckhardt, La Sagesse des prophetes, pp. 207-223, where a glossary of
technical Sufi terms is given with an explanation of their meaning, as
well as their translation into French.
43. The "sources" of Ibn 'Arabi are discussed in the second part
("Doctrina Espiritual de Abenarabi") of Asin Palacios' El Islam cristianizado; in Nyberg's introduction to his Kleinere Schriften . . . ;
in the notes and appendices of Corbin's L'Imagination cn§atrice .. .
and in the Appendix of A. E. Affifi, The Mystical Philosophy of Muhyid Din-Ibnul 'Arabi (Cambridge, 1939).
44. See T. Burckhardt, "Nature sait surmonter nature," Etudes
TraditionneUes, 51:10-24 (January-February 1950).
45. There are very few studies in the European languages concerning Ibn 'Arabis doctrines, considering his importance and influence.
One may mention the well-known study of Affifi, The Mystical Philosophy of Muhyid Din-Ibnul 'Arabi, which has some good translations
but which applies notions taken from modern European philosophy
where they do not actually apply; R. Landau, The Philosophy of Ibn
'Arabi (London, 1959), which deals briefly with some of Ibn 'Arabi's
doctrines and also has a few selections from his writings; and Corbin,
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L'lmagination creatrice . . . , which is an important study devoted
to the Shaikh's doctrine of creative imagination, the "sympathy"
existing between man, the Universe, and God, and related questions.
There are also the few works cited above and other studies which are
enumerated in the Bibliography.
Of paramount importance for the study of the doctrines of Ibn 'Arabi
is T. Burckhardt's Introduction to Sufi Doctrine, trans. D. M. Matheson (Lahore, 1959), which is in reality an introduction to the Fu~~
as well as to Sufism in general; and also his introduction to and translation of al-Insan al-kamil (De l'homme universel) of 'Abd al-Karim alJili (Lyon, 1953), which is a more systematic treatment of the doctrines of Ibn 'Arabi by one of the greatest ~iifis of the later centuries.
There are also several studies of Ibn 'Arabi with translations of his
works by M. Vdlsan which have appeared in the Etudes Traditionnelles
from 1948 onward.
46. Ibn 'Arabi writes of his Futu~at: "This work, as all of my other
works~ does not follow the method current in works of others . . . In
reality, all authors write under the authority of their own free will,
whatever they may say about their freedom being subordinated to the
Divine Decree, or under the inspiration of science they possess as their
specialty . . . On the other hand, the author who writes under the
edict of Divine inspiration, often records things which are without
(apparent) relation to the subject matter of the chapter that he is
treating. They appear to the profane reader as an incoherent interpolation, wnereas according to me they belong to the very heart of the
chapter even if it is by virtue of a reason which others ignore."
Futil~tit, I, p. 24; Asin Palacios, Ellslam cristianizado, p. 102, and H.
Corbin, L'lmagination creatrice . . . , p. 59.
47. "Such a distinction [between metaphysics and philosophy] may
appear unwarrantable to those who are accustomed to regard metaphysics as a branch of philosophy . . . In order to define clearly the
difference between the two modes in question, it may be said that
philosophy proceeds from reason (which is a purely individual
faculty), whereas metaphysics proceeds exclusively from the Intellect."
F. Schuon, The Transcendent Unity of Religions, p. 9.
"A metaphysical doctrine is the incarnation in the mind of a universal trutli . . . A philosophical system is a rational attempt to resolve certain questions which are put to ourselves. A concept is a
'problem' only in relation to a particular ignorance." F. Schuon,
Spiritual Perspectives and Human Facts, trans. D. M. Matheson (London, 1954) p. 11.
48. For the study of this question in a quite different traditional
background, that of Tibetan Buddhism, see M. Fallis, "The Marriage
of Wisdom and Method," France-Asle, 17:1601-1620 (January-February 1961).
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49. "To live in thoughts is continually to replace one set of concepts
by another. In ratiocination concepts are worn threadbare without any
possibility of their being replaced, on this level by something better.
Nothing is more harmful than this wearing out of truth by the mind;
it is as though true ideas took their revenge on anyone who limits himself to a thinking of them. . .
"Mental virtuosity, which endlessly plays with concepts without
having either the ability or the desire to reach a definite result, has
nothing whatsoever in common with speculative genius; moreover, the
formulae of speculative genius (such as that of Ibn 'Arabi] will appear
'naive' to such virtuosity, which is indeed opposed to intellectual intuition even as Lucifer is opposed to God." F. Schuon, Spiritual Perspectives and Human Facts, pp. 11-12.
"The Divine Reality is at the same time Knowledge and Being. He
who seeks to approach that Reality must overcome not only ignorance
and lack of consciousness but also the grip which purely theoretical
learning and other 'unreal' things of the same kind exert on him. It is
for this reason that many Sufis, including the most outstanding representatives of gnosis such as Mul)yi-d-Din Ibn 'Arabi and 'Omar alKhayyam, affirmed the primacy of virtue and concentration over doctrinal learning. It is the truly intellectual who have been the first to
recognize the relative nature of all theoretical expressions. The intellectual aspects of the Way include both the study of the doctrine and
getting beyond this by intuition. If error is always strictly excluded,
the mind, which is both a vehicle for truth and at the same time in a
certain sense limits it, must itself also be eliminated in unitive contemplation." T. Burckhardt, in Introduction to Sufi Doctrine, p. 103.
50. It is only with the realization of the significance of the science of
symbols that so much of traditional art and science that seems outmoded to the modem mind can be revivified and made to convey the
meaning contained in traditional forms.
51. The profound study of various symbols of the traditior.?S of the
East, of the medieval West, as well as of prehistoric people, by such
scholars as A. K. Coomaraswamy and, in more recent years, M. Eliade,
have shown the indisputable truth of this assertion.
52. As H. A. Wolfson has demonstrated so clearly in his works,
especially in Philosophy of Spinoza, Unfolding the Latent Processes of
His Reasoning (Cambridge, Mass., 1948), vol. I, chaps. 3 and 4, the
medieval philosophers were unanimous in placing God, or Pure Being,
above substance. How, then, could the Sufis, who consider the Divine
Essence ( dhat) to transcend even Being, believe in God having a substance which he shares with the Universe? See T. Burckhardt, Introduction to Sufi Doctrine, chap. 3. See also A. K. Coomaraswamy, "Pantheism,' Indian and Neo-Platonic," Journal of Indian History, 16:249-
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252 (1937), in which the arguments advanced by the author would
apply to Sufism as well.
53. The idea of natural mysticism has been discussed by J. Maritain
in "L'Experience mystique naturelle et le vide," in Quatre essais sur
l'esprit dans sa condition charnelle (Paris, 1956), chap. 3; and by 0.
Lacombe in several studies devoted to Hinduism such as, "La Mystique naturelle dans l'Inde," in Revue Thomiste, 51: 134-153 ( 1951).
It has been applied specifically to Sufism by R. C. Zaehner, and by L.
Gardet, especially in La Mystique musulmane, pp. 90ff.
54. For a profound discussion of this question, see F. Schuon, "Is
There a Natural Mysticism?" in Gnosis, Divine Wisdom, trans. G. E.
H. Palmer (London, 1957), chap. 3.
55. We generally avoid using the tenn mysticism because of the
ambiguous meaning of this term. in English. If used in its original sense
as "understanding of the mysteries" and distinguished from its other
connotations (as in German one distinguishes between Mystik and
Mystictsmus), then it would be appropriate to call Sufism Islamic
mysticism.
56. This very important SUfi treatise, also called Kitab al-aiwibah
and Kitab al-alif, has occasionally been attributed to other Sufis, among
them al-Balbani and ai-Suyiip; but it is in any case a synopsis of Ibn
'Arabi's views and belongs definitely to his school. Although the original Arabic text of the work has not yet been published, there is an
excellent translation of it into French by Abdul Hadi in Le Voile d'Isis,
34:15-17 (January 1933) and 34:55-72 (February 1933) and a
translation into English by T. H. Weir, "Translation of an Arabic
Manuscript in the Hunterian Collection, Glasgow University," Journal
of the Royal Asiatic Society, 809-825 ( 1901).
57. T. H. Weir, "Translation of an Arabic Manuscript . . . ," pp.
809-810. Regarding the independent existence of creatures, Ibn
'Arabi writes: "And the existence of the created things and their nonexistence are the same thing. And, if it were not so, there would of
necessity be an origination of something fresh which was not (before)
in His oneness, and that would be a defect, and His Oneness is too
sublime for that!" (ibid., pp. 817-818).
58. This is the main theme of the Fu,U1, as can be seen in the first
two chapters which summarize the doctrines of Ibn 'Arabi.
59. Burckhardt has explained this concept fully in his introduction
to La Sagesse des prophetes, pp. 9-11. The use of antinomian formulations and discontinuous expositions, which is closely related to the
nomadic spirit of the Arabs, in its emphasis on the discontinuous
aspects of things, recurs over and over again in Ibn 'Arabi's writings.
60. In the Quran (57 :3) Allah is called the Exterior and the Interior, the First and the Last.
61. The terms al,ladiyah, w41,lldiyah, and others used by Ibn 'Arabi
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are systematized and expanded to describe all the degrees of the "descent" or "determination" of the Principle from the Transcendent
Essence to the world of corporeal forms by such later ~ufis of this
school as al-Jili and Jami.
62. See T. Burckhardt, Introduction to Sufi Doctrine, p. 62.
63. The Shahadah in this second aspect has the function of transforming all positive qualities in divinis; thus "there is no beauty but
The Beauty' ; "there is no goodness but The Goodness"; and so on.
See F. Schuon, "Shadadah et Fat~ah" in Le Voile d'Isis, 34:486-498
(December 1933).
64. "As for the Divine Names, they are necessarily limited in number, being nothing other than the Qualities summarized in certain
fundamental types and 'promulgated' by Sacred Scriptures as 'means
of grace' which can be invoked." T. Burckhardt, Introduction to Sufi
Doctrine, p. 63.
65. Anawati and Gardet, La Mystique musulmane, p. 54.
66. The various aspects of the Universal Man are discussed in nearly
every work of Ibn 'Arabi, and the Fu#l~ is essentially based on this concept. Also, his Shafarat al-kawn, or The Tree of Being, trans. with
notes by A. Jeffrey in Studia Islamica (Leiden), 10:43-77 and 11:113160 ( 1959), is specifically concerned with the idea of the Universal
Man and is a basic source for the study of Ibn 'Arabi's "logos doctrine."
67. The sacred l,uJdith •. "I was a hidden treasure; I wanted to be
known, so I created the world," summarizes the ~ufi conception of
creation and its purpose. By sacred saying (/:ladith qudsi) in Islam is
meant that body of utterances of the Prophet which are of direct Divine inspiration and in which God speaks in the first person through
the mouth of the Prophet. This kind of tradition, or l)adith, is thus
somewhat similar to the Quran although not a part of the Sacred
Book.
68. The symbol of mirrors combined with that of the Universal Man
is synthesized by Mal)mud Shabistari in his Gulshan-i raz, that inspired
poem which summarizes in the following verses these doctrines in the
most explicit and clear formulation of them that can be found in ~ufi
writings:
Non-being is the mirror, the world the image [of the Universal Man],
and man
As the eye of the image in which the Person is hidden.
Thou art the eye of the image and He the light of the eye,
Who has ever been able to see with the eye that by which things are
seen [namely, the eye itself].
The world has become man and man a world.
There is no clearer explanation than this.
A somewhat different translation is given by E. H. Whinfield in his
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translation called the Gulshan-i Raz, the Mystic Rose Garden (Landor., 1880) , verses 140-142.
69. For Ibn 'Arabi and other ~iifis the letters of the Arabic alphabet,
that is, the letters of the sacred language of the Quran, symbolize the
celestial essences, or possibilities, which are manifested in the Universe
as well as in the Quran. See M. A. A"ini, "Du mystere des lettres," in
La Quintessence de la philosophie de Ibn-i Arabi (Paris, 1926), chap.

II.
70. La takrar fi'l-ta;alli.
Concerning the renewal of creation at every instant, which is closely
connected to the process of realization and the "themes of meditation"
accompanying the incantatory rites of the ~Ufis, see Burckhardt, "The
'renewing of creation at each instant,' " in Introduction to Sufi Doctrine, chap. IV; and Corbin, L'Imagination creatrice . . . , pp. 149ff.
71. A graphic design synthesizing the cosmological scheme described
in the Futfl/:lat is given by Burckhardt in his La Sagesse des prophetes,
p. 108. The Quranic cosmological scheme of Ibn 'Arabi and other
~iifis is based essentially on the "Throne Verse" (ayat al-kursi), 2:254.
72. Many ~iifis have expounded cosmology in terms o~ the symbolism of the letters of the Arabic alphabet as well as in terms of the
Divine Names whose inner meaning is closely tied to their very shape
when written in the Arabic script. For example, in the Futu/:lat, Ibn
'Arabi combines astrological symbolism with tbe science of names and
letters by making each of the 28 stations of the moon correspond to
one of the 28 letters of the Arabic alphabet, each planet to one of the
prophets, and each sign of the Zodiac to one of tlie Divine Qualities,
so that the Universe is thus "Muslimized,'' and the revolution of the
heavens appears as a process by which the light of Being is disseminated throughout the Universe by the various Qualities which "polarize"
its light. This marriage of Islamic and Hermetic cosmologies by Ibn
'Arabi is studied in an illuminating fashion by Burckhardt in his Cle
spirituelle de rastrologie musulmane d'apres Mohiddin Ibn Arabi.
73. See Anawati and Gardet, La Mystique musulmane, pp. 232233, where these determinations are connected to states of contemplation gained through the practice of invocation as outlined by Ibn
•Ata'allah al-Iskandari; see also Burckhardt, Introduction to Sufi Doctrine, p. 96.
74. T. H. Weir, "Translation of an Arabic Manuscript . . . ,''
p. 811.
75. This famous saying is one of forty sacred l;uzdiths upon which
much of the theory and practice of Sufism is based and which contain
the epitome of the esoteric teachings of the Prophet.
Concerning Ibn •Arabi's doctrine of union, see Burckhardt, Introduction to Sufi Doctrine, chap. VII, especially p. 94, where this l;uzdith
is quoted and discussed.
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76. Fu,U,, p. 104, and La Sagesse des prophetes, pp. 103-104.
77. The gradual interiorization of prayer until it becomes the prayer
of the heart, and in its realized state a prayer possessing creative power,
is essential to Sufism. The ''theophanic prayer" of the ~iifis and the
creative power of the heart, as well as that of the imaginative faculty,
is discussed in detail by Corbin, in L'Imagination creatrice . . . ,
chaps. II and III. In this short study we have had to omit a discussion
of the meaning of imagination and other elements of Ibn 'Arabi's
doctrines concerned with psychology. This aspect of his teaching,
besides being discussed in the works of Burckhardt and Corbin, has
been studied by Asin Palacios in his "La Psicologia segun Mohidin
Abenarabi," Actes du XIV Congres Inter. des Orient. (Alger, 1905),
vol. III (Paris, 1907), and in several of his other studies devoted to
Ibn 'Arabi.
78. The significance of prayer in all of its modes and in its theophanic function should make it clear that whatever Ibn 'Arabi's doctrine of the "transcendent unity of Being'' may mean it has nothing to
do with the philosophical monism with which it is often identified.
79. Fu#J,, p. 62, and La Sagesse des prophetes, pp. 45-46. Ibn
'Arabi also writes in this chapter on the "word of Seth" - that in looking at a fhysical mirror one realizes that one can either look at the
surface o the mirror and not see his own image or look at his image
and not see the surface. This also is true of contemplatin~ God: either
the gnostic contemplates God, in which case he does not 'see" his own
essence, or he contemplates his own essence in divinis but does not
"see" God separately. He also adds that the mirror is the most rerfect
symbol of the relation between the world and God, as well as o man's
contemplation of God, and that God created the mirror specifically in
order to enable man to have the means of envisaging these otherwise
inexpressible relationships.
80. Jalal al-Din Rumi also refers often to the unity of religions and
has many stories in the Fihi md fihi (The Discourses), as well as in
the Mathnawi, which demonstrate the unity of the inner content of all
revelations above the formal plane.
81. Since at that time Islam, like other religions, lived in a separate
world which for it was the world, there was no need, as there is today,
to apply the principle of the universality of revelation to specific comparisons and the study of details. See F. Schuon, The Transcendent
Unity of Religions, where this question has been studied in all its
aspects.
82. Tarjuman al-ashwaq, trans. R. A. Nicholson, p. 67.
The use of love in this and similar contexts must be understood as
the realized aspect of gnosis. Islamic spirituality is essentially gnostic,
but it is a gnosis which is always combined with love and filled with
its fragrance. When the ~iifis oppose love to knowledge, they mean
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by the flrst realized wisdom and by the second only theoretical knowledge which has not become operative.
83. For example, the school of wa~dat al-shuhud (The Unity of
witMss) was opposed to Ibn 'Arabi's wa~dat al-wujud, but even the
members of this school were influenced by the Andalusian sage. See
Mir Valiuddin, "Reconciliation between Ibn Arabi's Wahdat al-Wujud
and the Mujaddid's Wahdat al-Shuhud," Islamic Culture, 25:43-51
(1951).
84. The influe~ce of Ibn 'Arabi in the East and the significance of
such figures as ~adr al-Din have been discussed by Corbin in his
"Notes et Appendices" to L'Imagination creatrice •.. See also S. H.
Nasr, Introduction to the Se A~l of Mulla ~adra.
85. This correspondence will be published shortly for the flrst time
by Sidi Sulaiman Boukhshem in the series of the Institut FrancoIranien in Tehran.
86. These little-known flgures, who are of some signiflcance in the
later intellectual and spiritual life of Persia, have been studied for the
first time in the West by Corbin in such works as "L'Interiorization
du sens en henneneutique soufie iranienne," and in several other studies of his on Shiism that have appeared over the years in the Eranos
]ahrbuch, as well as in ~is works cited in Chapter II above and in his
latest essay on l:laidar Amuli to be published soon in the Melanges
Masse.
87. The rapid integration of Ibn 'Arabi's doctrine into TwelveImam Shiism poses the interesting question of his possible relation
with Shiism, one on which many Shiah figures have pondered over
the centuries. Mu}:tyi al-Din is known to have been a Sunni from the
Shariite point of view; yet he wrote a treatise on the Twelve Imams
that is highly valued by Shiah gnostics, and in the Futil~at (Chap.
366) speaks of the Mahdi arid the conditions of his return in terms
which coincide with those of traditional Shiah sources. Sufism stands
essentially above the Shiah-Sunni division in Islam but with Ibn
'Arabi there are, in addition to these universal principles accepted by
both Shiah and Sunni esotericists, doctrines of a specifically Shiah
character regarding the imamate and other related matters which
make the question of his possible relations with Shiism a difficult one
to solve.
88. The influence of Islam, and particularly Ibn 'Arabi, on Dante
was studied by Asin Palacios, Islam and the Divine Comedy, trans.
H. Sunderland (London, 1926); and later E. Cerrulli, ll 'Libro della
Scala' e Ia questione delle fonti arabo-spagnole della Divina Commedia
(Vatican City, 1949) which affirms for the most part Asin's theses.
89. For example, glosses upon the Fu~il~ were published several
years ago by one of the well-known ~kims of present-day Persia,
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Fic;lil Tuni, under the title of Ta'liqah bar sharl;l-i fu#j~ (Tehran,
1316).
90. Re~arding Shaikh al-Tadili, see Mul)ammed at-Tadili, "La ilaha
Ula Allah,' trans. Abd al-Rahim at-Tadili and R. Maridort, in Etudes
Traditionnelles, 53:344-350 (December 1952); and "La Vie traditionnelle c'est Ia sincerite," trans. with notes by A. Broudier, Etudes
Traditionnellea, 59:212-227 (August-October 1958); 59:263-271
(November-December 1958); 60:84-89 (March-April 1959).
91. Shaikh Al)mad al-'Alawi, known to his disciples as Shaikh Bin
'Aliwa, was one of the great saints of this century. His influence, even
in his own lifetime, spread far beyond the borders of his native Algeria
and has today reached the whole of the Muslim world and even the
Occident, where several studies have been made of his life and doctrines. See A. Berque, "Un mystique moderniste," Revue Africaine,
79:691-776 ( 1936); and the excellent study of M. Lings, A Moslem
Saint of the Twentieth Century (London, 1961). Particularly worthy
of mention is Shaikh al-'Alawi's interest in the study of other religions
and desire for a rapprochement between Islam and other traditions
against materialism and modernism which he considered as their
common foe.
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Abii Bakr, 84
Abu Bakr Siraj al-Oin, 156
Abii Dharr, 84
Abii l;layyan al-Tawl].idi, 18 19, 88
Abii Madyan, 89
Abii Na~r al-Sarrij, 87
Abii Nu'aim al-I~bahani, 157
Abii Ridah, 131-133
Abii Sa'id ibn Abi'l-Khair, 21, 87
Abii Sahl al-Kiihi, 18
Abii Tilib al-Makki, 87
Abu'I-Barakit al-Baghdadi, 18, 36,
137
Abu'l-l;lakam 'Amr ibn Sarrij, 94
Abu'l-l;lusain Mul].ammad ibn Jubair,
94
Abu'l-Wafa.', 18
"Adamic Word," 99
A.dhar Kaiwan, 82
Af<;lal al-Oin al-Kasbani, 46, 145
Affifi, A., 144, 162
Afghanistan, 120, 145
'Afifi. See Affifi
Afkar-1 Suhrawardi wa Mulld ~adra,
149
Afnan, S., 138, 145
Agathedemon, 62
aljadiyah (unconditional unity), 108,
165
ahl al-tariqah (one who follows a
way), 156
A}].mad al-Rifi'i, 89

Al].si'i, Shaikh Al].mad, 81, 154
Ahiiramazda, 72
Al-Ahwazi, 'Ali ibn 'Abbas, 34
'Ain al-Qw;lat al-Hamadani, 58, 89,
150
Aini, M. A., 167
akhir (Last), 108, 165
'Ali, al-Oawlah, 22
'alam al-mithiil (the world of similitudes), 113, 153
AI-'Alawi, Sayyid A}].mad, 47
Al-'Aiawi, Shaikh Al)mad, 120, 170
Albertus Magnus, 49
Albumasar. See al-Balkhi, Abu Ma'shar
Alchemy, 35, 132
Aleppo, 14, 57
Alexander Aphrodisias, 9, 38, 132
Alexandria, 3, 60
Alexandrian commentators, 9, 38
Alexandrian Hermeticism, 101
Algarbes, "Monastic state" in, 89
Algazel. See al-Ghazzili, Abii
Hamid
Algeria, 170
Alhazen. See Ibn al-Haitham
'Ali al-Ri<;la (Imam), 86
'All I:Iazin. See Mul].ammad 'Ali
I~fahani

'Ali ibn Abi Tilib, 6, 44, 81, 83-85
'Ali ibn ]ami', 96
Allah, 107, 165
'Allamah l:lilli, 80
Almeria, 95, 160
Almohade, 94
Alonso, M. A., 145, 146
Alpharabius. See al-Faribi
Al-Alwa~ al-'imadiyah (Tablets dedicated to 'lmiid al-Din), 58
Al-Amad 'ala'l-abad (Time within
Eternity), 19
Amesha spentas, 72
'Amid, M., 140, 143
Amin, A., 149
Amin, 0., 134
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Al-'Amiri, Abu'l-I;Iasan, 18, 19, 134,

138
Amshaspands, 72
ana'l-l_aaqq ( I am the Truth), 86
Anatolia, 57, 80, 96, 120
Andalusia, 1, 54, 92, 95
Andalusian philosophers, 46, 54
Andalusian sage. See Ibn 'Arabi
Andrea Alpago, 48
Angelology, 29-30, 45, 49, 50, 60,
69-71, 113, 140, 147, 152, 153;
see also Angels
Angels, role of, 27, 29, 30, 45, 4951, 68, 70-75 passim, 77, 78, 140,
147, 152, 153; see also Angelology
Antioch, 3
al-an war al-mudabbirah (regent
lights), 73
'aqil (intellect), 108
'aql (intelligence), 28
'Aql-l surkh (The Red Archangel) 1
59
Ara' ahl al-madinat al-fiif;lilah
( Treatlse on the Opinons of the
Citizens of the Ideal State), 15
Arabia, 1, 143
Arabic alphabet, 31, 167
Arabic lan~uage, 2, 4-6, 14, 17;
Avicenna s use of, 23, 24, 37, 48;
Suhrawardi's use of, 58-59; in Ibn
'Arabi's writings, 100, 113
Arabs, 149; and Suhrawardi, 165
arbiib al-anwii' (masters of the
species), 72
arbiib al-tillsm (masters of the
theurgies ) , 72
Arberry, A. J., 133, 137, 139, 143,
156, 158
Archangel, 65, 71-73, 79
Archimedes, 133
Aristotle, 11, 12, 14, 17, 36, 38, 61,
67, 93, 131-135, 138
Aristotelian philosophy. See Peripatetic philosophy
Aristotelian logic, 5 1 14
Armenia, 96
Arnold, T. W., 147
Asclepius, 62
Asfiir (The Four Journeys), 191 156

al-Ash'ari, Abu'l-l;lasan, 52
Ash'arite theology 52, 53, 148; See
also Kaliim
Ash(at al-klma'iit (Rays of Divine
Gleams), 119
'ashiq ( Lover) 1 108
ashqiyii' (the evil and ignorant), 77
Asia, 1, 37, 52
Q.~il (principia]), 26
Asin Palacios, M., 95, 148, 156, 157,

159, 160, 162, 163, 168, 169

'A~~ar, Sayyid Mul)ammad Ka~im,

152, 155
Astrology, 11, 132, 133
Astronomical tables, 4
Astronomy, 22, 32, 33, 71, 132, 133,

140
Athenian, 11
'Attar, Farid al-Din, 87, 90, 158
Augustinian Platonism, 55
Avendeuth. See Joannes Hispalensis.
Averroes, 15, 46, 48, 49, 54-56, 93,

94, 133, 140, 141, 146
Avicenna, 6, 9, 11, 12, 14-51, 52,

54, 56, 59-61, 64-67, 71, 75, 80,
87, 88, 101
Avicennianism, 145
"Avicennizing Augustinianism," 49
Awaz-l par-i ]ibra'il (The Chant of
the Wing of Gabriel), 59, 78
Awl)ad al-Oin al-Kirmani, 160
awtad ( pillars ) , 95
awwal (First), 108, 165
dyat (portents), 104
Bah, the, 154
Babism, 154
Babylonian, 3, 4, 61
Bacon, Roger, 35, 49
Badawi, 'Abd al-Ral)min, 149
Baghdad, 5, 10, 14, 18, 19, 52, 53,

86, 96, 134
Bahman, 71
Bahmanyilr, Abu'l-l;lasan, 45, 52,
144, 145
al-Baihaqi, Abu'l-I;Iasan, 18
Bakos, J., 126, 139, 143
a1-Balbani, 165
Bali Afandi, 119, 161

INDEX
al-Balkhl, Abii Ma'shar, 13, 133, 134
al-Balkhi, Abii Zaid, 13, 19, 134
baqa' (subsistence), 114
al-Baqillani, Abii Bakr, 52
barakah ("grace"), 101, 106, 145,
156
Barani, S. H., 144
Barkishli, M., 142
Barthold, W., 147
banakh (isthmus or purgatory), 72,
75
B~ra, 3, 10
al-Bastaml ( Bayazld), 62, 64, 86,
90, 101, 158
ba,ln (Interior), 103, 108, 165
Bayani, M., 149
Beatrice, 45, 96
Bedoret, H., 146
Being, 25-27, 41, 111, 112, 139,
164, 167
al-Bidayah wa'l-nihayah, 159
Bilal, 84
al-Biriinl, 10, 17, 18, 46, 131, 133,
137, 144
al-Bitriiji, 36
Blaise (Poem on Mediclne), 48
Books of the Hours, 59
Botany, 24, 32
Boukhshem, Sidi Sulaiman, 169
Browne, E. G., 142, 143, 154
Bukhira, 20, 21
Burckhardt, T., 161-168
Buridan, John, 36
Bwtan al-'arifin, 159

Buatan al-qulub (The Garden of the
Heart), 58
Biizarjumihr, 63
Byzantium, 3, 4, 62

Canon (of Avicenna), 24, 32, 34, 35,
48, 139
Cardanus, 11, 133
Carra de Vaux, B., 131, 136, 138,
148, 149
Categories (of Aristotle), 14, 28
Central Asia, 3, 16, 21, 87, 147, 159
Chahar maqawh, 144
Chain of being, 38
Chemistry, 17, 35
China, 37
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Christian philosophers, 5, 25, 54, 120
Christianity, 3, 4, 93, 147; and
mysticism, 106
Companions of the Prophet, 85
Coomaraswamy, A. K., 160, 164
Copernican revolution, 50, 147
Corbin, H., 55, 138, 140, 144, 145,
149, 150, 153-156, 159-163, 167169
Cordova, 92, 94
Cosmogony, 49
Cosmology, 17, 23, 28-31, 49-51, 97,
99, 111, 113, 140, 147, 167
Crombie, A. C., 142
Crusaders, 57
Dabiran al-Katibi al-Qazwini, 47
da'i (missionary), 145
D'Alvemy, M., 139, 146
Damascus, 5, 57, 96, 97, 120
Daniisirisht, A., 149
Danielou, A., 143

Ddnishndmah-i 'ala'i (Book of Science
dedicated to 'Ala' al-Dawlah), 23,
32, 37, 139, 148
Dante, 32, 59, 96, 120, 169

Dar l,taqiqat wa kaifiyat-i silsilah-1
mawjudtlt (On the Chain of
Being), 140

darwish, 156
al-Dawani, JalaJ ai-Din, 47, 80
Dawud ai-An~iiki, 139
Dawud al-Qai~ari, 161
De Anima, 34, 132
De Caelo, 14

De cau.sis primis et secundis et defluxu qui consequitur eas (A vicenna)
48

De Intellectu, 11
De Mlneralibu.s, 35
De Scientiis, 133, 134
De Subtllitate, 133
Definitions ( al-]urjiini), 62
Dermenghem, E., 157, 162

al-dhdt. See Divine Essence
dhikr (invocation), 84
Dhu'l-Niin al-Mi~ri, 62, 86
Dieterici, F., 134, 135
Dionysius the Areopagite, 152
Dioscorides, 34
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Divine Beauty, in Sufism, 114
Divine Being, 114
D•vine Comedy, 45
Divine Essence, 69, 105, 108, 110,
112, 113, 139, 164
Divine Intellect, 43
Divine Names, 100, 110-112, 116,
117, 121, 166, 167
Divine Origin, 79
Divine Qualities, 100, 109, 111, 112,
115, 116, 166, 167
Divine Reality, 107-109
Divine Self, Union with, 153
Diwan (of Ibn 'Arabi), 100
Diwan (of Ilahi Qumshahi), 155
Diwan (of N~ir-i Khusraw), 145
Duhem, P., 134, 142, 147
Dunlop, D. M., 134, 135
Duns Scotus, 49, 139
Durrat al-taj, 47
Duni, I;>ia' al-Oin, 150
East, the: Avicenna's influence in,
32, 35, 49, 50, 138, 145; Ibn
'Arabi's doctrines in, 80, 96, 118,
120; see also Orient
Edessa, 3, 4
Egypt, 3, 61, 120, 145
Elements of Theology, 9
Eliade, M., 164
Empedocles, 62
Enneads, 9, 135
Epistles (of the Ikhwfm al-~afa'),
88, 101
d'Erlanger, Baron R., 135, 139,
142
Eschatology, 69, 76, 139, 153
"Esoteric philosophy," 40, 43, 44,
50, 146
Euclid, 132, 133, 141, 145
Europe, 32, 48, 97, 140, 146, 151
"Face of the Beloved," 113
Fackenheim, E. L., 144
Faddegon, M., 134
Fac;lil Tiini, 170
Failasuf al-'arab wa'l-mu'aUim althani, 131
Fakhr al-Dawlah, 21

Fakhr al-Oin al-'Araqi, 119
Fakhr al-Oin al-Razi, 36, 46, 54, 57,
148, 161
fana' ( annihilation), 114
fann al-sama' al-fabi'i (principles
of natural philosophy), 141
faqir (a follower of Sufism), 156
Farah, 14
al-Farabi, Abii Na,r, 9, 11, 12, 13,
14-20, 24, 37, 39, 54, 61, 64, 71,
131, 13~ 134-13~ 14~ 15~ 155
fa1'ahvashi (host of angels), 153
al-Farani, Isma'il al-ijusaini, 17,
137
Farid al-Oin al-Diimad, 145
Faridiin, 62
Farmer, H. G., 142
farrah (see khurrah)
Farrukh, 'U., 160
Farshiidshiir, 63
Fate, 24, 40
Fatimah of Cordova, 92
Fedeli d'amore, 119, 120
Festugiere, A. J., 150
Fi ithbcit al-mufciraqat. 46
Fi i'tiqad al-l;lukamd' (Symbol of
Faith of the Philosophera), 58,
149
Fi ma'ani'l-l;luruf al-hija'iya . • .,
140
Fihi mci fihl (The Discouraes), 168
al-Fihrist, 10, 18
Fi'l-falsafat al-lslamiyah, 149
Firdaws al-l;likmah (The Paradise of
Wisdom), 34
First Intellect, 24, 110
First Teacher (The). Sei Aristotle
Flugel, G., 162
Foster, K., 146
Free will, 24
Funizanfar, B., 158
F~~ al-l;likam (Bezels of Wisdom)
of al-Fariibi, 16, 136, 137, 150,
155
Fu~~ al-hikam (Bezels of Wisdom)
of Ibn 'Arabi, 62, 98, 99, 110, 115,
119, 161, 163, 165, 16& 169
a{-Fufuhcit al-makkiyah (The Meccan Revelations), 96-98, 118,
161-163, 167, 169

INDEX
Gabriel, 42, 73, 78, 79
Gabriell, F., 135
Gairdrier, W. H. T., 159
Galen, 32, 34, 39, 49, 141
Galenic medicine, 22
Galileo, 33, 36
Gardet, L., 131, 138-140, 143, 144,
147, 158, 165-167
Gautama the Buddha, 86
Gauthier, L., 131, 144
Gawhar murad, 47
Cawharin, S. S., 138
Cemistos Plethon, 62
Geography, 13, 132, 133
Geography (of Ptolemy), 132
Geology, 24, 32, 33, 35, 133
Geometry, 32
Gerard of Cremona, 48
Ghani, Q., 158
ghusaq ( obscurity), 70
al-Ghazzali, Abu ijamid, 46, 53-55,
6~ 8~ 8~ 101, 147, 148
al-Ghazzali, A}:lmad, 89
al-Ghilani, Afc;lal al-Oin, 145
Ghiyath al-Oin Man~ur al-Shirazi, 47
Gibb, H. A. R., 147
Gilson, E., 49, 131, 135, 138, 139,
143, 146
Gnosis, 16, 17, 24, 50, 51, 55, 56,
64, 76, 81, 83, 86, 87, 90, 97, 105,
121, 160, 161, 164, 168
Gnosticism, 17
Gobineau, Comte de, 154
God: in metaphysics of Avicenna,
25-51 passim; Suhrawardi's concept of, 69, 70, 78; in teachings of
Prophet, 84; Ibn'Arabi's view of,
98, 99, 107-117 passim
de Goeje, M. J., 134
Georr, Kh., 136
Goethe, 88
Goichon, A. M., 138-141, 144
"Golden Chain of Philosophers,
The," 15
Gre"ce, 61, 134
Greek alphabet, 141
Greek philosophy, 6, 25, 60-61, 132,
144, 151
"Green Prophet". See al-Khac;lir
Grosseteste, Robert, 35, 49
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Gruner, 0. C., 139
Guenon, R., 156
Guido, M., 131
Gundissalvus, Dominicus, 48
Gulshan-1 raz (Secret Rose Garden),
119, 166, 167
Gurkan, ~ 1., 142
Gushayish wa rahayisll, 145
l)adith (tradition), 2, 59, 85, 100,

115, 166, 167
(sacred tradition), 166

~wdith qudsi
I;Iafi~. 87

Hafny, M., 142
al-hahut (the world of the Divine

Nature), 113
hai'ah (form), 70

J:laidar .Amuli, Sayyid, 119, 169
l)akim (sage), 51, 64, 81, 137, 150-

152, 155, 169
al-l;lalhij, Man~ur, 58, 60, 62, 64,
86, 101, 150
Haly Abbas (see al-Ahwazi)
Hamadan, 21, 22
al-l:wqiqat al-mul)ammadiyah ( Reality of Mul}ammad), 111
l)aqq (Truth), 108
l;larran, 3, 4, 14, 60
Hartner, W., 133
Hartin al-Rashid, 4
l;lasan al-Ba~ri, 85
Hayakil al-nur (The Temples of
Light), 58, 80
I;layy ibn Yaq~an (The Living Son
of the Awake), 23, 44, 46, 149
Hellenistic influence, 3, 4, 12, 133134
Herder, 88
Hermeneutics (of Ari!.totle), 14
Hermes,3,60,61,63
Hermetic sources, 101
Hermetic symbolism, 79
Hermeticism, 4, 12, 59, 60, 63, 83,
98, 101, 113
l)ikmah (wisdom), 145, 155
I;likmat al-'ain, 47, 145
al-l)ikmat al-'atiqah (ancient wisdom), 61
al-l)ikmat al-ilahiyah (Divine Wisdom), 157
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Ibn Miskawaih, 18, 20
Ibn Muqaffa', 5
76, 77, 79, 80, 119, 149, 152, 153 Ibn Qasyi, 89, 95
Ibn Rushd. See Averroes
al-Qikmat al-laduniyah (Divine WisIbn Sina. See Avicenna
dom), 61
Ibn Taimiyah, 54
Htkmat-i Bu 'Ali, 47
6ikmat-1 yamiini ( Yamani wisdom), Ibn Tufail, 54
Ibn Turkah, 119
151
Qikmat-1 yunani (Creek philosophy), Ibn Wal}shiyah, 63, 151
Ibn Yunus, 18
151
l;lilyat al-awliyci', 157
Ibn Zailah, 45
Hindu wisdom, 4, 61; as source of Ibrahim al-Baghdadi, 159
Ibrahim ibn Adham, 86
Sufism, 156, 158
Idris, 3, 60, 61; see also Hermes
Hinduism, 165
Hippocrates, 32, 34, 141
Ikhwan al-~afa' (Brethren of Purity), 18, 24, 31, 88, 101, 137
Holmyard, E. J., 142
Holy Spirit ( riiQ al-qudus), 66, 73
Ilahi Qumshaht, Mahdi, 137, 155
Ilahiyat, 140
Homa'I, J., 158
\'On Horten, M., 137, 141, 148, 150, Iliihiyat kh~~ wa 'amm, 155
152, 154, 156
al-I'lam bi mandqib al-lslam ( Declaration of the Virtues of Islam), 19
Houtsma, M. T., 147
.l;lujjat al-l}aqq. See Avicenna
Illumination, 89, 149 (see also
Ishrdq)
Hujwiri, 87, 157
Hulagu (Mongol conqueror), 56
Illuminationist, 6, 40, 45, 47, 51, 52,
55, 80, 144, 153, 154 (see also
.l;lunain ibn Isl}iiq, 5, 132
Ishrciqi)
"llluminationist theosophy," 45
Ibn Abi Jumhur, 119
Imam, 15, 60, 63, 64, 85, 86, 95,
Ibn Abi U~aibi'ah, 19, 138
Ibn al-'Arif, 89, 95, 160
118, 157, 169
Ibn al-Faric;l, 100, 161, 162
Impeto (of Calileo), 36
Ibn al-Haitham, 46, 154
al-Imtci' wa'l-mu'iinasah, 18, 137
Ibn al-Nadim, 10, 18
India, 47, 56, 80-82, 87, 120, 131,
155
Ibn al-Qifti, 138
Ibn 'Arabi, 6, 51, 55, 56, 59, 68, 80, Indian philosophy, 6
81, 82-121, 136, 137, 148, 153, Indus Valley, 1
154, 156-170
al-insiin al-kamil (Universal Man),
Ibn 'Ata'alliih al-Iskandari, 167
concept of, 91, 110,-112, 166
Ibn Bajjah, 54
al-Insiin al-kcimtl ( Untver&al Man),
119, 163
Ibn Dawud. See Joannes HispalenInshd' al-dawa'ir (The Creation of
sis
Ibn Chazzal, 'Abdallah, 160
the Spheres), 99
Ibn l;lawqal, 13
Intellect, Avicenna's concept of, 28
Ibn 'Imad, 159
Intellectual substance, See Angels
Ibn Jawzi, 54
intellectus adeptus, 39
Ibn Kammunah, 80
intellectus in actu, 39
Ibn Karram, 158
intellectus in habitu, 39
Ibn Kathir, 159
intellectus mtJterialls, 39
Ibn Khaldun, 55, 147
Intelligences, The, 38, 45
Ibn Masarrah, 88, 90, 95, 101, 159, ' Iqbal, M., 154, 155
160
Iran, 79
lfikmat al-lshraq (The Theosophy of
the Orient of Light), 58, 61, 66,
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Iranian learning, 4, 19, 33
lranshahri, Abu'l-'Abbas, 9, 131
'lrfdn, 16, 137; see also Gnosis
lftll.at al-mdhiyah ( principiality of
essence ) , 67
lfill.at al-wujud ( principiality of
being), 67
Is}:laq ibn l:lunain, 5
ishilrah (directive), 91

al-Ishdriit wa'l-tanbihiit (The Book
of Directives and Remarks), 23,
43, 46, 47, 59, 80, 146, 148
Ishraq, 55,60, 62, 64, 68,149
Ishraqi, 24, 56, 58-67, 69-71, 7781, 150, 152, 153
Islam, arts and sciences of, 22, 24,
98; Avicenna's influence on, 51;
philosophy of, 9-10, 12-15, 1720, 30, 31, 40-41, 50, 53-56, 59,
63, 64, 101; universality of, 79;
and Sufism, 83-89, 93, 103, 106,
118
Islamic Revelation, 1, 83, 91, 109
"Islam of 'Ali," 85
Isma'ili, 20, 31, 46, 137, 145
Isma'ilism (see Isma'ili)
Ispahan, 21-23, 33, 56, 81, 96
al-Istakhri, 13, 134
lffilcil;uit al-fufiyah, 162

al-fabarot (the world of spiritual existence ) , 113
Jabir ibn l:layyan, 31, 79, 88, 141
Jabirian corpus, 88, 101
Ja'far al-~adiq (Imdm), 85
]afr, 31, 78, 98, 141, 157
Jalali calendar, 152
Jamasp, 63
Jami, 'Abd al-Ral].man, 158, 161,
166
]timl' al-l;alkmataln, 145
Java, 87
Jeffrey, A., 166
Jesus Christ, 86
Jewish culture, 3-5, 25
Jews, the, 31
al-Jili, 'Abd al-Karim, 80, 119, 163,

166
al-Jili, Majd al-Oin, 56
118m (body), 28

Joannes Hispalensis, 48
Jones, E. R., 131
Junaid, 86
Judaism, 31
)undishapur, 4, 10
Jurjan, 21
al-Jurjani, Sayyid Sharif, 58, 62,
139, 162
Jurjimiyah, 21
al-Juzjani, Abu 'Ubaid, 20, 45, 48,
138
Ka'ba, 118
Kabbala, :n
Kai Khusraw, 62
Kalabadhi, 87
KaUim, 47, 52, 147
kalimah, 99; see also Word
Kalimat al-tQfawwuf, 150
Kamal al-Oin al-Farsi, 154
Kamil al-~inii' ah, 34
al-Kashani, 'Abd ai-Razzaq, 80, 119,
161, 162

Kashf al-mal;ajub (The Unveiling of
the Hidden), 87, 157
Kayumarth, 62
Kazvini, M. M., 137, 161
~1-Kha«;lir, 96, 160
Khaja Khan, 161
Khar al-riQ'lain (Taking off of the
Sandals), 95
Khalid ibn Yazid, 2
khalq ( creature ) , 108
khalwah (spiritual retreat), 84
Kh.amriyah, 162
al-Kharraqani. Abu'l-l:lasan, 62

Khatm

al-awliyti'

(The

Seal

Sanctity), 101
Khayyam, 'Umar, 46, 144, 164
Khi«;lr (see al-Kha«;lir)
khirqah (mantle), 96
Khuda-Bakhsh Library, 155
al-khulafa' al-rtishidun, 2
Khurasan, 14, 19, 21, 86, 145
Khurdad ( archetype of water), 72
khurrah, 152
Khwarazm, 33
al-Khwirazmi, 18
Kindah, tribe of, 10

of
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al-Kindi, Abii Ya'qiib, 9-13, 17, 24,
39, 131-134
al-Kindi wa falsafatuhu, 131
Kittib al-adwar, 135
Kittib al-ajwibah, 165
Kittib al-alif, 165
Kittib al-l;atiwi (Continens), 17, 34
Kitab al-hidayah, 47
Kitab al-l;au;;ah, 45
Kittib al-jam' bain ra'yai tlHtakimain
Afltitun al-ilahi wa Aristu (The
Book of Argument between the
Ideas of the Two Sages, the Divine Plato and Aristotle), 15
Kitab al-luma' (The Book of Flashes),
87
Kittib al-maliki. See Ktimil al-#nti'ah
Kittib al-manti~ir, 154
Kitab al-ma~uri (Liber Almansoris),
34
Kittib al-mastilik wa'l-mamtilik, 13,
133
Kittib al-mwiqa'l-kabir (The Grand
Book of Music), 16
Kitab al-ri'iiyah (The Book of Consideration), 158
Kitab al-siyiisat al-madaniyah (On
the Government of the City
State), 15
Kittib al-ta'arruf (Doctrine of the
Sufis), 87
Kitiib al-tal;a~il (of Bahmanyar), 45
Kitiib al-tawahhum (The Book of
Apprehension), 158
Kittib al-yawiiqit, 161
Koran. See Quran
Koyre, A., 142
Kraus, P;, 137, 141, 148, 154
Kremers, E., 142
Kubrawiyah order, 89, 159
Kiifa, 3, 10

"Latin Avicennianism," 49, 139, 146
Law. See Shari'ah
Lawti'il;a, 161
Laws (of Plato), 15
Liber der Caus is, 9
Liber regius, regalis disposito. See
Ktimil al-~irui'ah
Logic, 10, 11, 14, 16, 17, 20, 23, 24,
48, 56, 66, 67, 135, 138
Logos. See Word
Lucknow, India, 155
Lughat-l murein (The Language of
Termites), 59
al-Liikari, Abu'l-'Abbas, 52, 145
Lull, Raymond, 120

Macrocosm, Universe as, 32
"Macrocosmic Quran," 104
al-Madkhal al-kabir, 134
Madkour, 1., 134, 135, 138, 149
madrasas (religious schools) 16, 54,
56, 80, 81, 145, 149, 155
Maftitil;a al-'ulum, 18
Maghrib, the, 89
mol;aabbah (love), 72
Mal;aiisin al-majalis (The Virtues of
$ufi Gatherings), 89
Mahdi, 44, 169
mtihiyah (quiddity, or essence), 25
Mal}miid of Ghazna, 21, 22
ai-Maibudi, J:Iusain, 47
al-malaktit (the world of psychic
substance), 113
Malik :?:iihir, 57, 96
al-Ma'mun, 4, 5, 10
Mantiqib ibn 'Arabi, 159
Mantizil al-sa'irin (The Stations of
the Travelers), 87
Manichaeanism, 17
Mantiq al-mashriqiyin (The Logic
of the Orientals), 23, 43, 146
Maq~id al-faltisifah (The Purposes
of the Philosophers), 53, 148
al-Lahiji, 'Abd al-Razzaq, 47, 80
al-liihUt (the world of the Divine al-Maqqari, 159
ma'qul (intelligible), 108
Nature), 113
Man\ghah, 47, 56
Lama'at (Divine Gleams), 119
al-Lamal;aiit (The Flashes of Light), , morbtib (servant), 116
Margoliouth, D. S., 156
58
Maritain, J., 165
"Latin Averroism," 54, 146
Marrakush, 94
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mashshd'i, 9, 16; see also Peripatetic philosophy

ma'ahuq (Beloved), 108
al-Masil}i, Abu Sahl, 20
Massignon, L., 79, 86, 132, 141, 150,
154, 156-158, 160
Master of Illwnination. See Suhrawardi
Master of Ishrciq. See Suhrawardl
Mas'ud (of Ghazna), 22
al-Mas'udi, 133
Ma'~um 'Ali Shah, 159
al-Ma'~timi, Abu 'Abdallah, 46
Ma'~iimi, Abii Mal}fii~, 155
Mathematics: in writings of Avicenna, 24, 32, 37; in works of alKindi, 32

Mathnawi, 118, 168
Matta ibn Yunus, 14, 18

Mawaqi' al-nufum (The Setting
Place of the Stars), 160
Mazdaean, 71, 72, 153
Mecca, 95, 96
Medicine, 4, 11, 17, 18, 20, 21, 24,
31, 33-35, 48-50, 133
Medina, 1, 84
"Mensural music," 37
Metaphysics: of Avicenna, 23, 24,
28-29, 47, 48; of al-Faribi, 14; of
al-Kindi, 10, 11; of Ibn 'Arabi, 90,
97, 98, 100; of Peripatetics, 16
Metaphysics (of Aristotle), 14, 20
Metaphysics, Treatise on ( al-Kindi),
11
Meteorology, 23, 32, 33, 133
Meteorology (of Aristotle), 14
Meyerhof, M., 137, 142
Microcosm, Man as, 32
Middle Ages, 13, 35, 48, 59, 61, 68,
152
Middle East, 1
Mineralogy, 32, 35
Minorsky, V., 134, 145
Mir Diimiid, 24, 26, 47, 67, 81, 134,

151, 154
Mir Valiuddin, 156, 169

Mir'cit al-fincin, 159
Mirza ~alil) l;li'iri Mizandarini, 47

Mlshkcit al-anwcir (The Niche for
Lights), 60, 89
al-Mizin, 155
Mongol invasion, 1
Monophysites, 3
Montpelier, 48
Morocco, 89
Moses, 151, 160
Mount l;liri', 84
Mount Qiisiyiin, 97

Muf:ujkamat (Trials), 47
Mul}ammad, 1, 2, 6, 83-85, 90, 101,
107, 111, 156, 166, 167
MuQammad al-Tadili, Shaikh, 120,
170
Mul)ammad 'Ali I~fahiini, 151
al-MuQiisibi, 86, 158
MuQyi al-Din (see Ibn 'Arabi)
Mulli ~adra, 19, 24, 26, 47, 67, 80,

81, 119, 132, 151-156, 169
mumkin (possible), 26
mumtanl' (impossible), 26
Muncifcit (Supplications), 87
al-Munqldh min al-c)alal (Our Deliverance from Error), 53
Muqcibascit, 18, 137
Muqaddimah, 147
Muqawamat (The Book of Oppositions), 58, 149
Murcia, 92, 95, 119
M urdad (archetype of the plants ) ,

72
Muridin, the, "Monastic State" of, 89

Mtqadarcit (Introduction to Researches on Euclid's Axioms), 144
Mtqannafat (of Kishini), 145
Music, 11, 15, 32, 37, 133, 139, 142
Muslim community, 1, 2, 52; culture
in, 4-6; Iranian influence on, 19;
and Sufism, 88
Muslim philosophy, 9, 26, 36, 53,
59, 62-63, 67, 81, 93, 119-120,
132; symbolism in, 31; see also
Peripatetic philosophy
Muslims. See Muslim community
al-Mu'ta«;lid, 13
Mutahhari, M., 155

Mutaral;aat (The Book of Conversations), 58, 149, 151
ai-Mu'ta~im, 4, 10
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Mu'tazilites, 12, 95
muta'aUih ( theosopher), 64, 77
muta'allihin (see muta'allth)
muea,awwif (follower of Sufism),

156
al-Mutawakkil, 10
nd kufti tJbtid, 78

al-Nablusi, 'Abd al-Ghani, 119, 161
Nidir, A. N., 158
Nadwi, Sayyid Sulaimin, 145

NafaiJ,dt al-uns, 158
ntJfas al-ral;aman ( Breath of the
Compassionate), 112
Nafl;a al-fibb, 159
ntJfs ( soul), 28
al-ntJfs al-ndliqah (rational soul), 76
Nagy, A., 131, 132
Nahf al-baltighah, 81, 86, 154
Naishipur, 19
Nafdt (The Book of Deliverance),
23,32,37,43,48, 66,139,140
Najm al-Din al-Diyah, 159
Na{'m al-Oin al-Kubri, 89, 159
Na lino, C. A., 132, 144
N~ir al-Oin al-Tusi, Khwijah, 36,
37, 46, 47, 56, 80, 119, 145, 148
Nifir-i Khusraw, 46, 145
Nasr, S. H., 137-140, 143, 144, 147149, 152, 154, 155, 169
al-nasut (the world of bodily forms),
113
al-Nitili, Abu 'Abdallah, 20
al-Nawawi, 159
Near East, 60, 141
Necessary Being, 27, 29, 38, 140,

152
"Neo-Empedoclean;· 101
Neoplatonism, 9, 11, 12, 62, 67, 83,

98, 156
Neoplatonist, 11, 12, 15, 101
Neopythagoreanism, 4, 101, 132
Nestorians, 3
Nicholson, R. A., 105, 156, 159, 162,

168
Nkhomachean Ethics, 14
Nisibis, 3, 4
N~mi 'Arlic;II, 144
Noetics, 50, 146
North Africa, 1, 95, 120

nufaba' (nobles), 95
nuqaba' (chiefs ) , 95
nur al-anwar (Light of Lights), 6971, 73, 75
al-nur al-aqrab ( Most Proximate
Light), 71

al-nur al-a·~~ (Greatest 1.:-ight ), 71
al-nur al-lsfahbadi (lordly or signeural light), 73, 76
al-nur al-qahir (victoria) light), 71
nur 'ara{ll (accidental light), 70
nur mu;a"ad (incorporeal light),
70
Nuri, 86
Nuz.hat al-anoah wa rawtlaf alafral;a, 150
·
Occident, the, ll, 44, 48, 65, 79,

135, 170
"Occidental exile," 68
Occult sciences, 12, 132
Ontology, 24-26, 69
Optics (of Euclid), 132
Orient, the, 44, 50, 65, 79, 89, 95,

151
"Orient of Light," 66, 151
"Oriental Philosophy," 23, 43, 45,
50, 141, 143, 144
Olivi, Peter, 36
Osman Yahya, 161
Oxford University, 48
Pahlavi writings, 4, 5
Paldstan, 120, 145; Scholars of, 55
Pallis, M., 163
Palmer, C. E. H., 165
Paracelsus, 49
Paris, University of, 48
Parsifal, 78

Partaw-ndmah (Treatise on IUumintJtion), 58
Path, the, 84, 100, 156; followers
of, 8; see also Sufism
Peripatetic philosophy, 9, 16, 23, 24,
31-33, 36, 38, 40, 43-47, 52-58,
58, 60, 61, 63, 65-69, 71, 74, 75,
80, 81, 88, 102, 131, 135-137,
148, 152
Penia, 4, 17, 21, 35, 37, 46, 47, 5557, 61, 79-81, 87, 89, 119, 120,
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134, 137, 143, 147, 149, 151, 155, Qairawan. 65
159, 169
Qajar, ao. 81
Qanun. See Canon
Persian culture, 4, 56, 60, 81, 135
Persian language, writings in, 23, al-Q~idat al-'alniyah (Ode on the
Soul),24,40
37. 46, 58-63, 66, 71, 87. 89, 118,
al-Qay~ari, 119
119, 140, 150-156 passim, 158
Persian philosophy, 4, 9, 58, 59, 60- Qazvini, M. Mul)ammad Khan. See
63, 80, 141, 145; see a'Lso Sufism
~azvlnl, M. M.
Peter of Spain (Pope John XXI), 49 Qazwin. 155
Philo, 101
Qazwini. Sayyid Abu'l-l:fasan. 152,
Philoponos, John, 36
155
"Philosopher of the Arabs," 9, 132; QL11at al-ghurbat al-gharbiyah (Tale
see also al-Kindi, Abu Ya'qub
of the Occidental E:dle). 59, 65.
149, 150
phllosophla perennls, 61
Physics, 14, 20, 23, 33, 36, 37, 48, Quadri, G.. 131
66, 69, 74, 133, 138, 151, 153
. Quadrivium, 15. 37
Pines, S., 136, 137. 142, 144, 146
Qum,155
Plato, 12, 14, 15, 17, 61-64, 67. 135 Quniyah, 96
"Platonic ideas," 67, 72, 110
Quran, 2, 20, 24, 42, 51, 59, 71,
Platonism, 17, 55, 59, 60
83, 84, 99, 104, 109, 113, 117,
Plotinian, 29
118, 133, 140, 148. 152. 155, 160,
165-167
Plotinus. 61
Poem on Medicine, (see Urjiizah Quranic commentary, 40, 97, 148,
fi'l-pbb)
155, 156, 162; see also Quran
Poetics (of Aristotle), 14
Qut al-qulub (The Nourishment of
Political philosophy, 15, 16
the Heart), 81
Porphyry, 14, 28, 67
qutb (Pole). 64, 95,111
Qutb al-Oin al-Razl, 47
Portugal, 89
Posterior Analytlcs, 14
Qutb al-Oin al-Shirizi, 46, 80, 119,
154
Pre-Aristotelian Philosophy, 63
Pre-Islamic learning, 4-6, 59. 60
rabb (The Lord), 116
P.,rlmum mobile, 65. 140
'Prince of Physicians." See Avi- rabb al-naw' al-insani (archetype of
humanity), 73
·
cenna
Rabi'ah, 158
Prior Analytlcs, 14
Rahman, F., 143, 144
Proclus, 9, 11, 15
Rampur (India), 155
Prophecy, 42, 144
ramz (inner meaning), 104
Prophet, the. See Mul)ammad
Psychology, 23, 24, 32-34, 38, 40, Rasa'tl. See Epistles of the Ikhwin
al-~afa'
69, 74, 97, 139, 153, 168
Ptolemy. 33, 132, 141
Rasa'il al-Kindi al-falsafiyah, 131.
Pure Being, 164
133
Rawshand'i-ndmah, 145
Pythagoras. 62, 64
al-Razi. Mul)ammad Zakariya, 17,
Pythagorean. See Pythagoreanism
34, 137
Pythagoreanlsm, 12. 15, 37, 59, 60,
137
Renaissance, 11, 13. 35, 48, 55. 133
Republic (of Plato), 15
Rhazes, See al-Razi
Qibii:i ibn Wushmglr. 21
Rhetoric (of Aristotle), 14
Qidiriyah order. 89
qahr (domination), 72
Rifi'iyah order, 89
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Risdlah fi ~alat al-fufuliyah (Treatise
on the State of Childhood), 59
Ristilah fi ~aqiqat al-'ishq, 59
Ri.sdlah fi'l-'ishq (Treatise on Love),
23, 41, 43, 59, 144
Risdlah fi'l-mi'ra; (Treatise on the
Nocturnal Journey), 59
Ristilat al-ar;ll_aawiyah (Treatise on
the Day of Splendor), 139
Ristilat al-a~adiyah (Treatise on
Unity), 107, 114
Risdlat al-khalwah (Treatise on the
Spiritual Retreat), 99
al-Risdlat al-laduniyah (Treatise on
Divine Knowledge), 89
Risalat al-nairuz.iyah, 31
Risdlat al-quds, 160
Ristilat al-qushairiyah (The Treatise
of Qushairi), 87, 156
Ristilat al-falr ( Treatise of the Bird),
23, 44, 59
Ritter, H., 131, 149, 159
Rosenthal, E. I. J., 135
Rosenthal, F., 133, 135, 138, 147
Rosicrusians, 151
Rumi, Jalal al-Din, 87, 117-119,·136,
158, 168
Ruz.i bd ;amilat-i ,Ufiydn (A Day
with the Community of Sufis), 59

Safavid, 47, 80, 82, 134, 151, 154
~afi al-Din al-Urmawi, 135
$afir-i wmurgh ( The Song of the
Griffin), 59, 153
$a~ifat al-saiiiidiyah, 86
Saif ai-Dawlah ai-J:Iamdini, 14
Saints: role of, 77, Ill; in Sufism,
86, 89, 90, 92, 159; prayer of, 116
St. Bernard, 45
St. Thomas Aquinas, 49, 140, 148
Saladin, 57
~ala}:l al-Oin al-Ayyilbi, 57
Salamdn wa Absal, 23, 44
Salerno, 48
Saliba, Dj., 139
~a~iyah, 97
Salman (al-Farsi), 84
samii' (spiritual concert), 16
Sami ai-Kiyali, 149
Sana'i, 87
,anam ("icon"), 72
Sanskrit, 4, 5
al-Sarakhsi, AQmad ibn Tayyib, 13,
133
al-Sarakhsi, ~adr al-Din, 145
Sardar Sir Jogendra Singh, 159
Sareshel, Alfred, 35
Sarton, G., 131, 134
Sassanid, 19
Sawanil,l al-'ushshiiq (Auspices of
al-Sa'iidah wa'l-is'tid (On Seeking
Divine Lovers), 89
and Causing Happiness), 19
Sayili, A., 141
~abaeans, 3, 60
Sayyid Abu Sa'Id, 94
Sabziwari, J:lajji Mulla Hadi, 81, 132, Scholasticism, 55
155
Scholastics, Latin, 26, 139
Sachau, E., 131
Schuon, F., 140, 152, 156, 163-166,
168
Sacred Book, 24, 166
Sacred Scripture, 32, 60, 166
Sciences, classification of, 10
Sa'd al-Din al-J:Iammuyah, 159, 161 Se Clll, 152, 169
Sa'di, 87
Second Intellect, 29
"Second Teacher." See al-Fit·ibi
~adr al-Din al-Oashtaki, 47
Seljuq, 52, 88
~adr al-Oin al-Qunawi, 80, 96, 118,
Semite. See Semitic
119, 137, 161
Semitic, 31, 141, 152
~adr al-Oin al-Shirizi. See Mulli
sensus communis, 39, 68, 76
~adra
~adr al-muta'allihin.
See Mullii Sepahsalar madrasa, 155
Seth, 62, 63, 168
~adra
Sevjlle, Spain, 92
,afii' (purity), 157
Shabistari, Mal)mud, 87, 119, 137,
al-~afadl, 159
Safar-ndmah, 145
166
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Shadhartit al-dhahab, 159, 160
al-Shadhili, Abu'l-l;lasan, 136
Shadhiliyah order, 136
Shah 'Abbas, 81
Shahcidah, 106, 109, 166
al-Shahraziiri, Sham al-Oin, 59, 79,
80, 150
Shahriwar (archetype of minerals),
72
al-Shaikh al-akbar (Doctor Maximus). See Ibn 'Arabi
Shaikh al-ishraq (see Suhrawardi)
al-Shaikh al-ra'is. See Avicenna
Shaikhi, 81
Shajarat al-kawn (The Tree of
Being), 166
Shakh~iyat qaliqah fi'l-isltim, 149
al-Shams al-biizighal1, 155
Shams al-Dawlah, 21
Shankara, 159
al-Sha'ranl, 159, 161
Shari:& al-ishtirat, 148
Sharl'ite, 169
Shari'ah, 2, 5, 41, 83, 84
ahata'/:&iyat ( theophonic locutions),
158
Shawtiriq, 47
Sherwani, H. K., 135
Shi'ah, 13, 44, 52, 56, 79, 81, 85,
103, 119, 134, 147, 155, 158, 169
Shibli, 86
al-Shifa' (The Book of Remedy),
23, 32,35-37,43,46-48,66,138141, 143
Shi'ism, 56, 80-82, 85, 119, 136,
145, 153, 155
Shiriiz, 82, 159
shirk ( polytheism ), 106
Siassi, A. A., 143
Siger de Brabant, 146
Sign of the Balance, 66
al-Sijistiini, Abii Sulaiman, 10, 18,
19
al-Sijzi, 'Abd al-/alil, 18
ail.silah (sr,iritua chain), 85, 145
Simniini, Ala' al-Dawlah, 159
Sirr al-aarar (Secret of Secreta), 17
Smith, M., 152, 157, 158
Siwan al-hikmah, 18
~ophia, 96, 157
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Sophistlcs (of Aristotle), 14
Soul, Avicenna's concept of, 28
Souls (of the heavens), 38, 41, 45
Spies, 0., 138, 150
Spirit. See Universal Man
Spirit of the Prophet Mul)ammad,
73
Stagirite, 14, 15, 54; see al.so Aristotle
van Steenberghen, F., 146
Steinschneider, M., 134, 146
Stoics, 12, 101
su'ada' (the pure), 76
Sufficientia, 23
~ufl, 6, 16, 21,43, 51-53,57,58,61,
62, 83-121, 136, 139, 148-151,
153, 155, 156-170
Sufism, 16, 50, 53, 54, 57, 60, 83121, 145, 155, 156-170
Suhraward, 56
Suhrawardi, Shaikh al-ishraq, 6, 9,
24, 26, 45, 50, 51-82, 89, 119,
147-156, 160
al-Suhrawardi, Shihab al-Oin 'Umar,
96, 149
Sultan Selim II, 97
Sumatra, 87
Sunni, 52, 56, 79, 85, 147, 169
Supreme archangel, 29
Supreme Deity, 25
"Supreme Identity," 144, 156
Supreme Light, 69, 70, 74, 76, 77
Supreme Logos, 117
Supreme Pole, 95
Supreme Word, 78, 99
furat al-l)aqq (Divine Qualities),
115
~uwar al-aqtilim (The Figure of the
Climes), 13
~uwar al-mu' allaqah (the world of
"suspended" forms), 153
al-Suyuti, 165
Syria, 57, 120
Syriac language, 2, 5
ta'ayyun (determination), 113
al-Tabaqat al-kubra, 159
al-Tabari, Abu'l-J:Iasan, 34
Tabaqat al-fufiyah, 157
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Tabitabi'l, Sayyid Mul)ammad J:lusain, 152, 155
al-T adbiriit al-llilhiyah ( The Divine
Directions), 99
Tadhklrat al-awllya', 157
Tafsir al-kabir, 148
Tahtifut al-faliisafah (The Incoherence of the Philosophers), 53
Tahtifut al-tahtifut, 54
T~l al-sa'adah (On Attaining
Happiness), 15
Tii'i, 92
Ta'iyah, 162
Ta'liqah bar sharl)-1 ftlfi'J1, 170
Talwil)tit ( The Book of I ntimationa).
57, 58, so. 149, 151
Tamhidtit, ISO
tamih (transcendence), 109
Taoism, 156
Tara'lq al-/:laqa'lq, 159
Ta'rifat (Definitions), 62, 162
Ta'rikh al-islam, 159
Ttirikh-1 ttJ~awwuf dar isldm, 158
Tariqah, 83, 156
Tarjumcin al-ashwtiq (The Interpreter of Desires), 100, 168
ttJ~awwuf, 16, 136, 156, 157
al-TtJ~awwuf al-islamJ, 158
al-TtJ~awwuf al-isldmi al-'arabi, 158
al-TtJ~awwuf fi'l-islam, I60
al-TtJ~awwuf 'ind al-'arab, 158
tashbih (comparison or ..anthropomorphism"), I09
tat tvam ad, 158
Tatimmah ,iwtin al-l)lkmah, 18
ta'wil (spiritual exegesis), 103, 104
Tehran University, 8I, I55
Tenth Intellect, 29, 30, 42
Tenth Intelligence (see Tenth Intellect)
Thabit ibn Qurrah, 5
Themistius, 9, 38
Theology, 3, ll-I3, 52, 53
Theology of Aristotle, 9, 61, 132,
135, 139
theoria, I 02
Theosophy, 56, 58, 6I, 80, 81, 101,
I53, 155
"Theurgy.'' 72, 75
Third Intellect, 29

"Third Teacher/' the, 134
Thomistic system, 49
al-'fibiwi, A., 158
Tibetan Buddhism, 163
,llism (see "Theurgy")
Timaew, 17
al-Tirmidhi, l;lakim, 90, 101, 158
Toledo, Spain, 48
Torah, the, 118
Treatise on Metaphy&lcs (of al-Kindi), 11
"Tre~ of Being," 110
Trivium, 15
(longitudinal), 71
Tunis, 95
Turkey, 161
,uruq (see Tariqah)
al-Tustari, Abii Sahl, 62, 64, 158
Twelve-Imam Shi'ism, 155, 169
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Udang, G., 142
'ulamci' (doctors of the law), 57
al-'ulum al-'aqliyah (intellectual
sciences ) , 52
al-'ulum al-naqliyah (transmitted
sciences ) , 52
Umayyads, 2
ummahtit, 71, 153
Universal Existence, 110
Universal Intellect, 31, 40, 42; see
also Active Intellect
Universal Man, the, 110
Universal Soul, 31, 39
Universe, the, 28, 32
'Uqlat al-mustawfiz (The Spell of
the Obedient Servant), 99
Urdibihisht (archetype of Jlre), 72
Ukhnukh, 60
ur;uzah fi'l-,ibb (Poem on Medicine), 24, 48
'Usairin, 'A., 150
u,ul-1 falsafah (Principles of Philosophy), 155
'Uyun al-anba', 19
'Uyun al-l;aikmah (Fountains of Wisdom), 23
de Vaux, R., 49, 146
de Vinci, Leonardo, 142
Vohiimen, 71
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al-Wtifl b(l-wafayiit, 159
wal;adat al-ahuhiul (the Unity of witness), 169
wal;adat al-wu;ad (transcendent
unity of Being), 26, 91, 104106, 168, 169
wiihlb al-1uwar (Giver of Fonns),
30
wdl;altlJyah (unicity), 109, 165
wdilb (necessary), 26
Walzer, R., 131-133, 135, 137, 146
al- Wtirkldt wa'l-taqdistit, 59
Wasij, 14
Weir, H., 165, 167
West, the, 13, 55, 86; a)-Kindls influence in, 11, 16; Aristotelian
philosophy in, 54-55, 93; and
Ibn 'Irabt, 120; and Avicenna, 32,
35, 36, 49, 50, 142, 145-146; see
also Occident
WhinBeJd, E. H., 161, 166
Wickens, G. M., 138, 139, 142, 143,
i46
Wiedemann, E., 141, 142
WiJliam of Auvergne, 49, 50
Wolfson, H. A., 138, 147, 164
Word, the, 79, 107, 110, 116, 117,
166
Word of God, man as, 78
..Word of MW)ammad," 99
..Word of Seth.'' 99
World Soul, 38
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wujiul (being), 25
xvamah, 152
a1-Ya6"1, 159
Yal}ya ibn 'Adi, 14, 18
Yamanl, 151
Yaqiit, 133
Yasamin of Marshena, 92
yazataa, 152
Y aulan ahinakht ( The Knowledge
of God), 58
The Yemen, 66, 151
Yu}:lanni ibn l;lailan, 14

Zad al-muatifirin, 145
Zaehner, R. C., 153, 156, 158, 165
~dhir (Exterior), 103, 108, 165
~ahir al-Oin al-Qiirl, 56
Zairi al-'ibidin (Imam) 86
Zaki Mubirak, 158
Zanjiin, 56
zdwiyah (center of ~iiilS), 118
Zij-i ahahriyari, 4
Zodiac, the, 95, 167
Zodiacal signs, 140
Zoology, 24, 32
Zoroaster, 62
Zoroastrian (see Zoroastrianism)
Zoroastrianism, 5, 59, 60, 72, 79, 82,
152, 153, 156
Zubdat al-l;aaqa'iq, 150

