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ABSTRACT 

This study is an attempt to bring to light an important Ottoman 

Turkish work of theosophy entitled Ïtâl]ü'I-l:fikem (Elucidation of Wisdoms), 

written by Ismall An~aravT (d. 1631) as a commentary on the treatise 

Hayakil al-Nür (The Temples of Ught) by Shihàb al-Din Suhrawardl (d. 

1191). The study consists of three main parts. The first part provides a 

detailed account of the life and works of the author, An~aravT, with an 

emphasis on his scholarship in the context of the Ottoman learned class. 

The second part, which is the main body of this research, presents a 

chapter by chapter analysis of the significant issues discussed in An~aravl's 

commentary, in comparison with the commentary of JalaJ al-Dln Oawwani 

(d. 1502), by whom he seems to be influenced. This section is an 

investigation of An~aravT's reformulation of Ishrâqi wisdom within the 

framework of his orthodox mystical views. In the last part, on the basis of 

ail available manuscripts, which are collated, a reliable text for edition is 

established. 

iv 



RÉSUMÉ 

Cette étude est faite dans le but de faire connaître un travail 

important de théosophie, intitulé Îiahü'I-ljikem (Élucidations des Sagesses) 

écrit par Isma'il An~aravT (m. 1631) en turc ottoman comme commentaire du 

traité intutilé Hayakil al-Nûr (Les Temples de Lumière), écrit par Shi hab al-

Dm SuhrawardT (m. 1191). Cette étude consiste en trois parties. La 

première partie traite en détail de la vie et des livres de l'auteur Ankaravi, .. 

en insistant surtout sur sa personnalité intellectuelle dans le contexte de la 

classe des intellectuels Ottomans. La deuxième partie est la partie la plus 

importante de cette recherche, elle présente, chapitre par chapitre, une 

analyse des sujets significatifs discutés dans le commentaire d'An~aravi 

d'une façon comparée avec celui de Jalal al-DTn Dawwanl (m. 1502), par 

qui il semble avoir été influencé. De plus, cette section est un 

approfondissement de la compréhension d'An~aravT, dans le cadre de sa 

vision mystique et orthodoxe, de la sagesse ishraqie. Dans la dernière 

partie, tous les manuscrits accessibles sont collationnés en vue d'une 

édition critique. 
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NOTE ON TRANSLITERA 110N 

The system of transliteration adopted in this study for Arabie, 

/ Ottoman and modern Turkish languages is that of the International Journal 

of Middle East Studies (IJMES), with slight modifications. 

The title of Jalâl al-Dln RümPs work, Mathnaw~ unless otherwise 

indicated or quoted from elsewhere, is always transliterated as Mesnevl. 

Finally, the titles of the references are usually cited in abbreviated 

forms after their first appearance. 
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PART ONE 

-
THE LIFE AND WORKS OF ANKARAVI 

• 

1 



CHAPTER ONE 

- -THE LlFE OF ISMA'IL AN~ARAVI 

1. His Early Lite 

An~aravT's full name is Ismâ{1 b. A~mad Rusühiddln Bayrâmi, 

MevlevÏ, An~aravT.1 He is also referred ta in biographical sources under a 

variety of brief appellations: RusühT An~aravI2, RusühT Dede3
, Isma'il 

Efendi4, Isma'il Dede s, §eyh Isma'11 6 and fjazret-i i>ari~? Among them, 

1 Katib Çelebi, Kahsf al-?unün, ed. gera!ettln Yaltkay~ (!stanbul: Mélarif 
M.§itba'asl, 1362/1943), vol. 2, p. 1877; Ismâ'il al-Baghdadi, lça/) al-Maknûn 
Fi al-Dhayl 'alâ Kashf al-?unûn (Istanbul: Ma'arif Ma!ba'asl, 1364/1945), 
vol. 1, p. 53. 

2 Ismâ'TI al-Baghdadf, Hadiyyat al-'Arifin Asmâ' al-Mu'allifin wa Athar al­
MU9annifin (Istanbul: Milli Egitim Baslmevi, 1951), vol. 5, p.218. 

3 Can Kerametli, Galata Mevlevlhanesi Divan Edebiyatl Müzesi (Istanbul: 
Türkiye Turing ve Otomobil Kurumu, 1977), p. 29; H. Algar, "AnqaravT, 
Rosü~ al-Dfn Esmaifl b. AtJmad", Encyclopaedia Iranica (New York: 
Routledge and Kegan Paul, 1987), vol. 2, p. 100. 

4 Mu~~afa Sâ~lb (Sâ~lb Dede), SefTne-i NefTse-i Mevleviyân (Mi~ir, 1283), 
p. 37; Avram Galanti, Ankara Tarihi (Istanbul: Tan Matbaasl, 1950), p. 102; 
~II Canib, "Ankarada Yetigen Me~hûr Sfmalardan Anl5aravT Isma'TI EfendP', 
f:layat Mecmü'asJ 1 (1927), p. 3; Nihad Sami Banarh, Resimli Türk Edebiyatt 
Tarihi (Istanbul: Milli Egitim Baslmevi, 1976), vol. 2, p.699. 

S Abdulbaki Golplnar!!, Mevlaniidan Sonra MevlevHik (Istanbul: Inkllap 
Kitabevi, J953), p. 143; Mebmed Sureyya, Sicill-i 'Osmani (Istanbul: 
Matbâa-i~mire, 1308), vol. 1, p. 352; Evliyâ Çelebi, Seyâl]atname (Istanbul: 
Zuhuri Danl§man, 1971), vol. 2, p. 102; Kâtib Çelebi, Fezleke (Istanbul: 
CerTde-i l:iavadis Ma~ba~sl, 1287), vol. 2, p.148. 
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RusûhT, fram the Arabie, rusûkh meaning "being weil rooted in knowledge",8 

was used by An~aravÏ himself as a pen-name (mah/a!?) in his poetry9, while 

Ijahet-i $arfl] (the Excellent Commentator) was fairly attributed to him by 

his contemporaries as weil as his successors as an honorific title because 

of the wide-spread reputation that he had gained thraugh his celebrated 

commentary on the MesnevÎ of Mevlana Jalâl al-DTn RümT.10 These two 

complimentary epithets which took precedence over the others, were 

referred to in the laudatory couplets of the renowned poet of the Ottoman 

Divan Iiterature of the eighteenth century, geyh Gâlib: 

6 Nev'j Zade ~tâf, l;Iada'il$u'/-f;la..~â'il.< Fi Tekmiletr~-§al.<~'il.< (Istanbul, 
1268), yol. 2, p. 765; MulJammiid Amin b. FaçHullah al-Muf:1ibbi, Khulâsat a/­
Athar fi A 'yan al-Qa~n a/-f;l~di Î\shar (Beirut: Maktabat Khayya!, n.d.), vol. 
1, p. 418; ~emseddin Sami, ~§müsu'/-At/âm (Istanbul: Mihran Matbaasl, 
1306), vol. 1, p. 439. 

7 "Ismâil RusûtÎi Efendi," Ba§/anglçmdan Günqmüze Kadar Büyük Türk 
K/asik/eri, Tarih, Ant%ji ve Ansiklopedi (Istanbul: Otüken-Sogüt, 1987), vol. 
5, p. 101; "RusuhT Ismail AnkaravÎ," Türk Dili ve Edebiyatl Ansiklopedisi, 
eds. Ezel Enverdi, Mustafa Kutlu and Ismail !<ara (Istanbul: Dergah 
Yaylnlan, 1990), vol. 7, p. 359; Golpinarli, Mevlevilik, p. 143. 

8 Qur'an, 3:7 

9 Banarh, Resimli Türk Edebiyat/, p. 700. One of his outstanding verses 
that containes this pen-name is as fallows: 

Gel (Rusühi) nin sozünü dinle semâ'a a~l~ al 
Key teküne beyne ehlila9~1 min ehli~§erefi. 

See Bursah Mermet 1ahir Efendi, Osmanlt Müellifleri (Istanbul: Meral 
Yaymevi, 1974), vol. 1, p. 120. 

10 Kerametli, Galata Mev/evThimesi, p. 30; Gôlpmarh, Mev/evÎlik, p. 143. 
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Ey kâ~if-i esrâ.!'-i nihan l:iairet-i ~ârilJ 
Rü-pü~-i tecelli-i'lyan l:iazret-i ~ârib _ 
Olmu~ lakabmtilm-i ledünnide Rusûhi 

'Irfan ile ~emdüQ-1 cihân tia.iret-i ~ari~ 11 

01 the Excellent Commentator, the uncoverer of the hidden 
mysteries 
The Excellent Commentator, the coverer of clear theophany 
Your nickname was declared as Rusûlif in divine knowledge 
The Excellenct Commentator, You are celebrated ail over the world 
with gnostic knowledge. 

As his surname suggests, Isma'TI RusuhÎ was barn in Ankara. His 

exact date of birth is still unknown to us. Nevertheless, it is recorded in 

sorne reliable sources that he was born around the late tenth century 

A.H.12 Except for his father's name, A~mad, nothing is known about his 

family.13 After having learned Arabic and Persian ta an exceptionally high 

-level, An~aravi began ta study the exoteric sciences related to the Shari'a 

such as tafsTr, t)adfih, kalâm, fiqh, and ~ikmah ( theoretical wisdom). Later 

he studied the esoteric sciences related to the ta~awwuf (mysticism) and 

tarTqa . in which he became a unique master of his time. 14 

11 Banarh, Resimli Türk Edebiyati, p. 700. 

12 SamT, ~amüs, p. 439. 

13 Büyük Türk Klasikleri Ansiklopedi, vol. 5, p. 101. Only one source, 
whose reliability will be discussed later, tells us that his father was an Imam. 
See, Necati Elgin, "Ismail AnkaravÎ (MesnevÎ l?aril)i RusühT Dede)," Amt 30 
(1960), p. 33. 

14 Sam!, ~amüs, p. 439; 'Umar Riqa Kabbâla, Mu'iam al-Mu'allifFn 
(Damascus: al-Maktaba al-'Arabiyya, 1376/1957), vol. 1, p. 259. 
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During his sojourn in Ankara, Ismâ'll Dede first became acquainted 

with the BayrârrÏi order in which he was later to be promoted as far as the 

post of the §eyhfik.15 ln the meantime he is also said to have obtained an 

icazet (authorization) from the Khalvatiyya Order.16 No indication has been 

found in the sources as to how or through whose influence he became 

affiliated with the latter TarTqah. As Erhan Yetik has argued,17 though it is 

easy to account for his relationship with the Bayramiyya because of the fact 

that it was the predominant order o'f his time and region, and also because 

his family was then closely connected to it, it is difficult, however, to 

establish even his affiliation with the Khalvatiyya, let alone his icazet 

therefrom. 

Towards the end of his stay in Ankara as a $eyh of BayramT order, 

Ismâifl RusuhT contracted a severe eye disease that prevented him from 

15 'Ali Enver, Semahane-i Edeb(lstanbul: 'Alem Matba'asl, 1309), p. 81; 
Golpinarll, Mevlevilik, p. 143. 

16 Isma'TI RusütiT AnkaravT, Mecmü'âtu'I-Letll'if ve Metmüratu'/ Me'arif, 
known as 9'erQu'I-Mesnévl (Istanbul: Ma!ba'a-î' 'Àmire, 12im/1872), vol. 1, 
p. 11. This is the only reference in which An~aravT is reported to have held 
a certificate fram the Khalvatiyya, a SunnT order that appeared first in 
Anatolia with the lodge of Akhl Yûsuf KhalvatT in Nigde at the end of the 
thirteenth century. Cf. M. Fuad Kôprülü, The Origins of the Ottoman Empire, 
trans. and ed. by Gary Leiser (Albany: State University of New York, 1992), 
p. 101 

17 Erhan Yetik, Ismail-Î AnkaravÎHayatl, Eserleri ve Tasawufi G6rü$leri 
(Istanbul: hiiaret Yaymlan, 1992), p. 53. 
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pursuing his studies. 18 It is reported that he had long suffered trom this 

painful disease and had begun to despair of his situation, so much so that 

he thought that it would be impossible for him to recover and continue his 

studies. Then, upon receiving "spiritual illuminations" (i§arat-i 

ma'neviyye),19 he immediately headed to Konya where first he made a 

visit to the sacred tomb of Mevlanâ with a supplication for healing his eyes, 

as is well-articulated in his own couplet below: 

It is these people who by their glance turn the earth into life, 
It is hoped that they render at least the edge of the one eye 
seeing.20 

Consequently his prayers were answered when he met Bostan Çelebi 1 

(d.1040/1630), one of the descendants of Jalâl al-Dln Rümt and the then 

chief ~eyh of the MevlevT lodge, who not only miraculously restored 

An~aravT's eyesight by the "elixir of his effective glance" (nEi?ar-/ iksTtr but 

also played a vital role throughout the remainder of his life. His encounter 

with Bostan Çelebi 1 has been characterized by some prominent writers as 

lB The disease is specified as "cataract" in some of the classic 
biographical sources. See, for instance, Enver, Semâhane, p. 81. 

19 Bursali Mef:lmet 1àhir, MfJ§àyih-i 'Qsmaniye'den Sekiz Zatm Teracim-i 
AQvali (Istanbul: Kütübhane-i Islam, 1318), p. 21. 

20 "Onlar ki, nazarlan ile topragl kimya ederler 1 Umulur ki bir gozün 
kenanm olsun gàrür hale getirirler." Yetik, Ismail-Î AnkaravÎ, p. 53. 

21 Enver, Semâhane, p. 81. 
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"a turning point",22 simply because trom then onwards he, having given up 

the chief position of BayramT $eyh that he had held for a long time, entered 

into a new environment, which was to shape his career trom that point 

onwards. 

Ismâ'TI An~aravT now became a faithful disciple of Bostan Çelebi, who 

instilled in him the fundamental principles and teachings of the Mevleviyye, 

including its ritual and devotional practices. And under the auspices of this 

celebrated Sûfi $eyh in the Mevelevihane (MevlevÎ Dervi~ Convent) of 

Konya, he fully and successfully passed through what is called the qUe, a 

kind of spiritual training, which is a prerequisite for a novice, and which 

consists of engaging in religious ascetic exercises for a period of fort Y days 

before admission to the order of Mevleviyye. Right after the completion of 

his çUe, he was appointed as ha/ffe to the Galata MevlevT Convenf3 of 

Istanbul in 1019/1610,24 a position which he took over fram 'Abdi Dede 

who was then holding the chief post (postni~in) and who also had founded 

the Kaslm Pa~a MevlevT Convent of Istanbul.25 

22 Ibid.; Canib, "An~aravT Ismâfl Efend~" p. 3. 

23 This was the first Mevlev! Lodge, built at the time of Bayaiid Il by 
Iskender Pa~a in the year 897/1491, which coincides with the numeric value 
of the term "al-rusükh", a pen-name attributed to Anl$aravÎ. See, MelJmet 
Tahir, Osmanfl Müellifleri, vol. 1, p. 120; Kerametli, Ga/ata Me v/evihanesi, 
p.30. 

24 Elgin, "Ismail Ankaravi," p. 33; see also Türk Dili ve Edebiyatl 
Ansiklopedisi, vol. 7, p. 359. 

25 Mel;lmet Tahir, Me~ayih-i 'Osmaniye, p. 21. 
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Before embarking upon a review of his life as a chief $eyh in 

Istanbul, it should be noted that a few Ottoman sources relate somewhat 

different accounts with regard to his tirst association with the Mevievi 

Tariqah. In his eminent work, Slcll1-1 'Osmani, known also as Tezkira-i 

Me§àhir-i 'Osman; (The Biographical Seroll of the Prominent Ottoman 

Dignitaries), Metlmet Süreyya records that An~aravT became a MevlevT after 

he had come to Istanbul and further adds that he served for some time as 

"a chief lecturer on the MesneW' (mesnevihan) at the Galata Mevlevihane, 

then acceded to the post of $eyhlik in lieu of 'l\bdi Dede.26 But such an 

anecdote is not only inconsistent with the preceding accounts but also its 

factuality is disputable on two grounds: in the first place, as ail other reliable 

sources unanimously narrate it, he, long before his arrivai in Istanbul, had 

been affiliated with the Mevlev! Order especially in Konya, though, as will 

be indicated shortly, one additional account interestingly predates it even 

prior to Konya.27 There is further evidence, as Yetik ShOWS,28 that he 

went to Istanbul not at his own will but was sent there by his master, 

Bostan Çelebi l, to take up the position of halrte. In the second place, it 

should be recalled again that in search of a remedy for his eyes, he 

proceeded to Konya fram his home city, Ankara, where he had been 

26 Süreyya, Sieill-i 'Osmani, p. 352. 

27 Elgin, "Ismail Ankaravr," p. 33. 

28 Yetik, Ismail-Î Ankaravi, p. 54. 
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serving as a committed preacher for the BayramlOrder. So, in contrast to 

what Süreyya claims, most sources agree that he entered into the Mevievi 

Order in Konya. 

,1 

However, in the introduction to his work entitled Futü/Jat-i 'Ayniyye, 

An~aravT himself cites the following brief story, which contains considerable 

information about his eye-disease: 

During the time when 1 hag sound eyesight, 1 was occupied 
commenting on the Mesnevi. .. Once 1 had completed the third 
volume, by Divine Destiny, an ailment contaminated my eyes; a 
cataract fell upon them, which 50 severely affected the pupil of my 
eyes that it curtailed their sight for a certain span of time, as if they 
had ceased to see and read. After some time, 50 faithful to the 
Almighty but 50 depressed as 1 was, fortunately 1 found expert optical 
help from the people of the Spiritual Path, whose affectionate 
medical preparation removed the curtain from my eyes, and thus 
rendered them bright and full of Iight...29 

Apparently the text quoted above tells us that Ismâ'lI An~aravT had become 

infected with the serious eye-disease while in the process of writing his 

-commentary on the Mesnevi. So it suggests two possible implications: either 

he, long before being initiated into the Mevleviyye, might have begun to 

study the MesnevI possibly in Ankara (because, as has already been 

shown, his eyes were cured in Konya); or he might have been contaminated 

a second time with the same eye-disease after he had joined the Mevlevi 

Order. The first assumption sounds too weak on the ground that An~aravT, 

29 An~aravT, Fütü!Jat-i 'Ayniyye (Istanbul: Ma!ba'a-I Al)med Kamil, 
1328/1910), pp. 3-4. 
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as will be seen later, cornmenced composing the commentary during his 

sojourn as a MevlevT $eyh in Istanbul and completed it around 

1037/1627.30 However, the second possibility, indicating that he had the 

disease twice, once in Ankara and the other time in Istanbul, is relatively 

more tenable and is still in line with Evliya Çelebi's brief remark, which 

imparts that "he remained blind for seven years, yet he continued unfailingly 

to deliver lectures on the holy Mesnevl,.31 A similar conclusion is also 

drawn in Yetik's monograph solely on the basis of An~aravi's own words in 

Fütül)ât-i 'Ayniyye, which were quoted above.32 On the other hand, basing 

himself on the same passage, Air Canib, who has written a short essay on 

An~aravT's life, presumes that the painful disease might have lasted for quite 

a long time.33 

Incidentally, another short article,34 written by Necati Elgin and 

30 Banarh, Resimli Türk Edebiyatl, p. 699. H. Aigar "AnqaravT, Rosük," 
p. 100. -

31 Evliya Çelebi, Seyapatname, pp. 101-102. 

32 He also cites An~aravT's lamentation and invocation to God in his 
couplet: 

o my Lord! Shed light on my eyes out of Your Grace. 
Grant pleasure in my he art out of Certainty. 

Quoted in Yetik, Ismail-i AnkaraVi; p. 54. 

33 Canib, "An~aravT Isma'il EfendÎ," p. 403. 

34 See note 13 above for biographical details. Mr. Necati Elgin's succinct 
research p.§lper, published in the periodical Anit, comprises, besides some 
of An~aravi's poems, a few fragmentary letters transcribed from the original 
manuscripts in the archives of the Museum of Mevlana in Konya. 

10 



based on the information derived tram an unknown classical source, yet for 

sorne reason either overlooked or not consulted by Vetik, informs us that 

Ismâ'TI An~aravî went to Egypt in 1008 for a period of seven years to study 

various disciplines, entering during this time into the MevlevT Order in which 

he was eventually pramoted to the lectureship of the Mesnevi. Moreover, 

during that period, the report continues, tobacco emerged for the first time, 

and among the Egyptian tÛl6ma there began to take place serious debates 

as to whether smoking is lawful, in which An~aravT also took an active part, 

sometimes arguing very harshly with the muftis Uurisconsults) of the four 

legal schools (madhahib). Afterwards, he departed fram there to Ankara.35 

More surprisingly, the same article goes on to relate that while residing in 

Ankara, he initiated courses on reading and teaching the Mesnevl; but he 

at the sa me time became a target of accusations and of relentless attacks 

by a group of envious and mischievous people. So, because of these unfair 

allegations, he suffered a great deal and consequently fell victim to an eye 

disease.36 The rest of the story gives more or less the same information 

as was presented above, namely his visit to Konya, his encounter with 

Sostan Çelebi l, and his appointment as ha/ffe to Istanbul, etc. 

Se that as it may, despite its ever questionable authenticity, it is the 

only report' have ever found that casts considerable light not only on 

35 Elgin, "'smail AnkaravÎ," p. 33. 

36 Ibid. 
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An~aravi's life prior to Ankara but also on his former education. One can 

quite reasonably believe that he spent a long time in Egypt, given the fact 

that he has authored, besides Persian and Turkish works, at least few 

remarkable Arabie writings, which will be discussed later. Given however 

the extreme confusion that exists surrounding An~aravT's early career, it is 

best ta exercise maximum caution in drawing conclusions as to the 

circumstances of his joining the Mevlevl arder. 

2. As a MevlevT ~eyh in Istanbul 

Needless to say, the important but at the same time critical part of 

An~aravi's career began with his appointment to the position of §eyhlik at 

the Galata Mevlevlhane in 1019/1610. From this time up until his death in 

1041/1631, he held this prestigious post, occupying hi mself mainly with 

reading and teaching the MesnevÎ ta his novices, preaching and delivering 

lectures, composing his treatises and works, and so forth. During his 

tenure of 21 years as a ~eyh, Ismâ'TI An~aravr, having displayed a simple, 

humble and pious personality, became an exemplary model both ta his 

disciples and to the lay adherents who would come to the centre for his 

sermons. Almost ail the classical and modern sources attribute ta him a 

number of excellent moral qualities and hold him in remarkably high 

esteem. They also confer on him world-wide fame for his overall knowledge 

of both exoteric and esoteric disciplines. Katib Çelebi, for instance, portrays 
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him as lia highly knowledgeable, religious and ascetic person".37 Similarly, 

Evliya Çelebi sums up his major characteristics as follows: "He is extremely 

humble, dervi~ and erudite, like an ocean of spiritual treasure; and he is 

also well-grounded in the knowledge of the Shan'a, and always careful not 

to commit sins."3S His remarkably profound knowledge and commendable 

integrity singled him out as lia unique person in the tarTqa (mystic order ) 

and ta9awwuf (mysticism) of his century".39 Some other sources too cite 

more or less the same remarks but in conceptually different forms; for the 

sake of space, we avoid repeating them here.40 

Despite his notable position among the venerable scholars of his 

time, like sorne other Sufis, Isma'TI RusühT was at times at the centre of 

controversy and became the target of vehement criticism on the part of his 

colleagues. As we know, the epoch in which he lived witnessed so many 

intense struggles and even bitter clashes between the doctors of the 

Shari'a, known as "'ûlema"', who taught the Scripture and the Islamic 

sciences on a strictly formai basis in the medreses, and the people of 

1arTqas, known as Sufis, who cultivated spiritual and mystical knowledge in 

private lariqa convents. The confrontation between these two groups took 

37 Kâtib Çelebi, Fezleke, p. 148. 

38 Evliya Çelebi, SeyâlJatnâme, p. 103. 

39 Sa mi, I)àmüs, p. 439. 

40 See for instance, i\!âT, l:fadâ'il$u'I-l;Ial$â'ilf, p. 765; al-MubibbT, Khulasât 
al-Athar, p. 318. . 
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on various forms, depending on the circumstances and people involved. 

They are described in historical accounts of this period under such headings 
U 1\ _ 

as "'Ulemâ'versus 'Urefâ'or Me§iayih" and "Medrese vs. Tariqa". 

Throughout the seventeenth century, a similar confrontation erupted 

between the advocates of the KhalwatT and MevlevT orders and the followers 

of Kadizade, known also as the "Kadizadeliler" or "fakilar".41 It was these 

people who became notorious in An~aravT's time for having adopted 

extreme negative attitudes towards not only the adherents of those two 

Tanqa but the cemetery caretakers as weil. The leader of these people, 

41 The term "kadlzadeliler", composed oftwo components, "kadi" (judge) 
and "zade" (son), means literally "the followers of judge's children, while the 
term "fakilar", derived originally from the Arabie term, "fa~Th" (jurist), but 
afterwards ironically deformed to "fakilar", signifies "jurists". Both of these 
names were simultaneously given to a group formed by Metlmet Efend! of 
Balikesir (1582-1635), best known as "kadizade". The members of the 
group were preachers by profession. The Kadizadeliler, under the direction 
of Kadlzade Mehmet Efend!. adopted for themselves the famous wOrk, 
Tar7f:çat-i Mul}ammediye by Metlmet EfendT of Birgivi (d.1573) as a code of 
ethics for acting and preaching. Although the ideas and theories presented 
in the book were severely criticized an_d some parts of it even rejected by 
the prominent scholar, Ebussuüd Efendi, the $eyhülislam (chief-jurisconsult) 
of that time, it remained cs.mtinuously in circulation among those preachers. 
Kadlzade Mepmet Efendi became increasingly active at the time of crisis 
and tribulation that arose immediately after the death of Sultan AlJmed 1. At 
this particular time he acted in disguise as a real protector and defender of 
the Shari'a. lronically, he claimed that ail the miserable events of that time 
were happening because of the negligence of the Shari'a and because of 
the practices exercised by the People of TarTqa which were contrary to the 
Shari'a. Moreover, he is reportedly said *to have supported the sanction 
decreed by Su[tân Murad IV against smoking by issuing a verdict (fetva) for 
its P!o_hibition. See for .. more information, MU~1afa Nun Paja, Netayicü'l­
Vu~u'at {Kurumlar ve Orgütleriyle Osmanll Tarihi}, transform. into modern 
Turkish by Neset Cagatay (Ankara: Türk Tarih Kurumu Basimevi, 1979), vol. 
1-2, pp. 341-2. 
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Kadizade Mehmet Efendi, according to Kâtib Çelebi, used to deliver simple 

and superficiallectures, since he had no knowledge of natural sciences. He 

would also scorn particularly the MevlevTs by portraying them as "the holy 

ones who kick the floor-boards and blow the whistle ... " Because of the 

insulting language he employed in his sermons, he was condemned by 

sivasT Efendi and AnkaravT as "a heretic and infidel who denied the 

Saints".42 Not only Kadlzade himself but ail his followers under the pretext 

of the defending of the Shari'a, voiced loud opposition to almost ail the 

mystic practices, ranging from "supererogatory prayers" to "dervi§ ritual 

ceremonies", audition (semaj and whirling (ral$$), by maintaining that these 

are violations of Islamic teachings. Isma'il An~aravT exerted his utmost effort 

in order to counter such attacks and hence composed a book on this 

controversial subject in which he attempted to praye the legitimacy of sema' 

from a religious viewpoint.43 According to some sources, upon the order 

of the sultan he began to write this book and completed it "in a lucid and 

convincing style" within three days, submitting it to a committee headed by 

~eyhülislâm Yaoya Etendi, who appraved it with great admiration.44 

Moreover, due to his strang support for the ritual practices of the ~arTqas in 

42 Ka:tib Çelebi, The Balance of Truth, trans. G.L. Lewis (London: 
George Allen and Unwin Itd., 1957), pp. 136-137. 

43 The title of the book is f:luccetû's-Sema', a work which will be 
discussed in the section of this thesis devoted to An~aravT's works. 

44 Sâl$lb Dede, Neflse-i Mevleviyan, p. 38. 
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general and "perforrning sema'" in particular, he earned special courtesy 

and commendation trom some venerable Sufi leaders especially from Azlz 

Mabmûd Hùdai (d.1 038/1628), then ~eyh of the CelvetT order and tutor of 

Sul!ân Abmed 1 (d.1617).45 

The supporters of Kadlzade, clinging to a narrow definition of Islam, 

gradually gained popularity and prestige among the state authorities. So 

much so that they persuaded them to implement a restrictive form of Islam 

based merely on hadith and law and influenced them to close Sufi centres 

and imprison some Sufi $eyhs. Ismâ~1 Rusühi himself suffered from these 

-persecutions, as he laments in his commentary on the Mesnevi: 

While l, as a humble person, had been teaching and 
preaching in our abode, 1 found myself in an unpleasant 
situation and charged by a group of selfish and envious 
people with false accusations and then driven out of my 
domicile to exile. Even they made an attempt to kill me. 
Fortunately, my Lord saved me from their plot and 
conspiracy.46 

No further account is supplied there as to when and how this incident 

occurred; but it is a historie fact that it was only the Kadlzadeliler at that 

45 Met}met Tâhir, Me$àyih-i 'Osmaniye, p. 22. See also for a detailed 
exposition of the Kadizadeliler movement, Madeline C. Zilfi, The Politics of 
Piety: The Ottoman Ulema' in the Postclassical Age (1600-1800) 
(Minneapolis: Bibliotheca Islamica, 1988), pp. 129-181; Ismail Hakkl 
Uzunçar$llî, Osmanli Tarihi (Ankara: Türk Tarih Kurumu Basimevi, 1983), 
vol. 3, pp. 343-366. 

46 An~aravT, $erf)ü'I-Mesnevl, vol. 2, p. 226; also see, Vetik, Ismail-i 
AnkaravT, pp. 55-6. 
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time who attacked Sufi convents.47 

ln spite of these hardships and afflictions, Rusüh1 Dede carried on 

his undertakings with remarkable success and gained progressively more 

popularity in his milieu through his lectures and writings. During his long 

tenure in the post as a Mevievi $eyh, he conquered the hearts of not only 

the murids (novices) who were reading the Mesnevl under his supervision 

but also so many other people, young and old, who used to come regularly 

to the Tekke to listen to his sermons. 

Ismâ'TI RusühT, while still holding his post of $eyhlik, died in 

1041/1631 and was buried in the court yard of the Galata MevlevThane. The 

year of his death, 1041 coincides with the term "hitam" (completion) 

according to the abcad numeration.48 Over his tomb was built the present 

47 Uzunçar9,h, Osmanl! Tarihi, vol. 3, pp. 363-374; M. Nürf Pa~a, 
Netâyicü'/-Vul$ü'at, p. 341, n. 37. 

48 See for example: Atâi, ljada'ilsu'I-ljal$a'il$, p. 765; "AnkaravÎ Ismail 
Rüsûhi," TürkAnsiklopedisi{Ankara: Milli Egitim Basimevi, 1941), vol. 3, p. 
66; Büyük Türk Klasikleri Ansiklopedi, vol. 5, p.1 01; Enver, Semâhane, p. 
83; Aigar, "An~aravT Ro~u~," p. 101; Yeti~, /smail-i AnkaravÎ, p. 58; 
Kerametli, Galata Me v/evihanesi, p. 30; Sami, Kàmü$. p. 439; Gôlpinarh, 
Mevlânadan Sonra, p. 143; Avram Galanti, Ankara Tarihi, p. 103; M. Tahir, 
Osmanl! Müellifleri, p. 118; Me~àyih-i 'Osmâniye, p. 22;; Baf]arlt, Re~imli 
Türk Edebiyatl, p. 699; Tahsin Yazici, "Isma'il Rusü!W al-Din Isma'il b. 
Al;1mad al-AnkarawT," EI2, vol. 4, p. 190; Elgin, "lsmail AnkaravÎ," p.31; 
Canib, "Anl$aràvT IsmâTl EfendÎ," p. 5; Fahir iz, Eski Türk Edebiyattnda Nesir 
(Istanbu~ Osman Yalçm Matbaa, 1964), vol. 1, p. 148; Abmed Ate~, 
"Mesnevinin Onsekiz Beytihin Mânasi," in 60. dogum yil! münasebetiyle 
Fuad K6prü/ü Armagani (Istanbul: Osman Yalçm Matbaa, 1953), p.38. 

The following sources, however, record his death as 1042/1632: 
Katib Çelebi, Kashf al-?unun, vol. 1, p. 630; Kabbàla, Mu'iam al-Mu'allifTn, 
vol. 1, p. 259; Mubibbl, Khulâ$ât al-Athàr, vol. 1, p. 418; Brockelmann, 
GALS, vol. 2, p. 662; and sorne others indicate 1040/1630: Evliyâ Çelebi, 
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tOrbe (dome) by Halet sâid Efendi (d.1239/1823) in 1235/1829, then (]eyh 

at the Centre. And the following lines, composed by Selim Recai, known 

also as STganT Dede, as a tribute to An~aravT, are inscribed over the 

entrance gate of his tomb: 

Rah-i MevŒmada ey Galib budur $eyhü~-$ûyüh 
r.lazret-i $arib RusûhT ~Idve-i ehl-i Rusüh.49 

o Galib! Here is the Master of the Masters in the path of Mevrana 
He is the Excellent Commentator and RusühT, and he is the 
exemplary model for the people of Rusüh. 

Seyabatname, p. 102; Mehmed Süreyya, Sicill-i IOsmâni, vol. 1, p. 352; al­
Saghdâdi, Hadiyyat al- IÀrifiÏ1, vol. 1, p. 218. 

49 Kerametli, Galata Mevlev1hanesi, p. 30. 
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CHAPTER TWO 

-
THE WORKS OF AN~ARAVI 

Preliminary Remarks 

Isma'TI Rusühf Dede wrote, especially while presiding as the geyh 

over the Galata Mevlev! convent, numerous books on a variety of subjects 

ranging from mysticism to poetry. His main interest, however, lied in his 

interpretations of the major works, besides the selected segments of the 

Qur'ân and Prophetic sayings, of prominent mystical thinkers and poets 

su ch as RümT (d.672/1273), Ibn al-'ArabT (d.639/1240), Ibn al-Fà"ri9 

(d.632/1235), Jaml (d.898/1492), etc. At present, despite the fact that 

figures varying from 20 to 40 are cited in several reliable documents,50 we 

are unable to determine the exact number of his entire writings. In his 

noteworthy study on the life and works of An~aravl, Dr. Vetik has been able 

to trace, after personally visiting manyof the libraries in Turkey, and mainly 

in Istanbul, the titles as weil as locations of twenty-four books written by 

50 ln Semahane-i Edeb (p. 82), A. Enver indicates that An~aravf 
authored more than fort Y books, yet there he specifies no more than three 
titles. M. Tahir, on the other hand, attributes to him in one place (Osmanli 
Müellifleri, vol. 1, pp. 118-120.) twenty books, and in another twenty-two. 
(Me§ayih-i 'osmaniye, pp. 23-6). However, in both he is inconsistent not 
only with regard to the numbers but also the titi es of a few books. 
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An~aravf.51 My present research, however, with the substantial aid of the 

newly documented and computerized catalogues of those libraries, and with 

the help of a number of western biographical sources of which Yetik seems 

to have had no knowledge, increases the number of the HUes to as many 

as thirty three. In what follows, 1 will annotate the 24 books 1 have examined 

and 1 will list the remainder at the end of this chapter. 

1. ~erlJü'/-Mesnevï or Mecmü'latu'/-Le{a'if ve Me~müretu'/-Me'liirif 

This is An~aravT's vast commentary on the Mesnevl, which appears 

under several different names in some sources, though its exact title, as he 

himself has specified it, is Mecmû'atu'I-Letâ'if ve Metmuretu'I-Me'arif (The . . 
Collection of Subtleties and the Hidden Store of Knowledge).52 For 

instance, Kâtip Çelebi and some other writers, including Reynold Nicholson, 

named it FatifJü'I-Ebyât,53 which, as will be seen from its own heading, is 

wrong, for this is, though attached by An~aravi to the Mecmü'at, a separate 

book in its own right, devoted to an explanation of the tirst eighteen 

couplets of the MesnevÎ and of certain difficult concepts.54 Meanwhile, 

51 Yetik, Ismail-i Ankarav1, pp. 65-121. 

52 An~aravT, $erfJü'I-MesnevÏ, vol. 1, p. 2. 

53 Kâtib Çelebi, Kashf al-Zunûn, vol. 1, p. 1087; Brockelmann, GALS, 
vol. 2, p. 662; Reynold A Nicholson, The Mathnawi of Jalâlu'ddin Rûmt 
(London: Cambridge University Press, 1926), vol. 2, introduction, p. xiii. 

54 An~aravT, $erfJü'I-Mesnevl, vol. 2, p. 2. 
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Mehmet Tahir entitles it "~er~-i MesnevT $erTf el-Müsemma Mefati~ü'l­

Ebyat",55 while Isma'il Papa (al-Baghdâdi) designates it as "Fati~ü'I-Ebyat 

fT §>er~i'I-MesnevT",56 both of which are incorrect, in so far as An~aravi's 

own title is concerned. However, for the sake of convenience, 1 will 

henceforward cali it briefly $erl}ü'I-Mesnevlor only §erlJ. 

Owing to his enormous commentary on the Mesnevl, Isma'Ti RusuhT 

occupied a central place not only in MevleVi circles but in the entire world 

of Ottoman literature as weil. Even after his death, this work has long 

played a significant role as being the primary authority for teaching the 

MesnevÎ; and his name and work have always been demanded in the 

certificates (icâzetnameler) issued for candidates who seek to be appointed 

to the position of mesnevlhân (Le. a lecturer on the Mesnev~.57 

Despite this, Abdulbaki Gôlplnarh, a contemporary researcher on the 

MesnevT and the Mevleviyye, though he has great respect for An~aravi's 

commentary in comparison to those of others, yet asserts that the celebrity 

it gained in the MevleVi milieu in the past is disputable on several accounts. 

First of a", Gôlplnarh thinks that An~aravT perhaps did not consult other 

important works of Mevlana Jalal al-DÏn, or that he did not study them with 

due care and attention. Secondly, as it appears from An~aravi's work, 

55 Me~met Tahir, Me§ayih-i 'Osmaniye, p. 23. 

56 al-Baghdacfi, Hadiyyat al-Mu'éiliffn, vol. 1, p. 218. 

57 Gôlplnarh, MevlevÎlik, p. 143; Aigar, "AnkaravÎ Rosuk," p. 100. . -
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continues G6lpmarll, he has not looked into the Maqiilât by Shams al­

TabrTz~ which could have been in fact of great use to him in explaining 

some of the stories in the Mesnevi. Moreover, he seems to have been 

ignorant even of Rüml's own explanation of one of the couplets of the 

MesnevÏ, illustrated fully in the latter's FÎhi Ma FÏh. One other reason why 

Ankaravf does not merit su ch reputation is, G61pmarh goes on to say, that 

he has not shown due care in the selection of an authentic version of the 

Mesnevi amongst a number of others as a basis for his commentary. For 

this reason, the text he has chosen, he claims, is replete with defects and 

is even distorted in many places. Besides, since he was not well-educated 

in the Persian language, or rather, since his knowledge of Persian was 

merely based on books, he failed to comprehend some of the complex 

idioms in the Mesnevl. The last discrediting factor is that An~aravT made an 

additional commentary on an alleged seventh volume of the Mesnevi and 

falsely ascribed it to Mevlâna RurriL It is for ail of these reasons, concludes 

G6lpmarh, that the wide recognition An~aravi gained trom his commentary 

was not duly deserved.58 

Ali of these criticisms are of course important and yet need to be 

ascertained in the light of careful analysis, an analysis which would base 

Itselt on ail the volumes of An~aravi's §erJ;7 comparing it with other reliable 

commentaries. But such an extensive study lies beyond the scope of the 

58 G6lpmarh, MevlevHik, p. 143. 
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present research and above ail it certainly requires at least more than a 

couple of independent dissertations. Nevertheless, only some important 

facets will be highlighted in a summary fashion. 

When one puts aside the issue of An~aravi's "false ascription" of an 

additional volume to the Mesnevl, which is indeed controversial, and 

confines oneself only to various investigations of his commentary, one can 

acquire a fair evaluation with regard to its credibility as weil as its adequacy. 

A cursory glance at the introduction to the ferlJ reveals that An~aravi, as 

he declares there, long before embarking on its composition, made a 

thorough study of a number of eminent books in a variety of disciplines, 

ranging from Qur'anic exegesis {e.g., Anwar al-Tanzl/ wa Asrar al-Ta'w7J by 

aaçti Bayçtawl (d.791/1388), Irshâd al-'Aql al-Sa/Tm ilâ Mazaya al-Qur'an a/­

Karlm by Abu al-Su'üd (d.982/1574), Tafslr al-Qur'an al-'A?Tm by Ibn KathÎr 

(d.774/1373)}, al-Kashshaf 'an Haqâ'iq al-Tanz7/by Ibn 'Umar Zamakhshan . 
(d.545/1144), Majma' al-Bayan FfTafslr al-Qur'ân by Ibn aH:lasan TabarsT 

(d.540/1153)}, to ~adith {e.g., al-Jami' al-$alJ~h by Bukharf (d.260/870) 

Mishkiit al-Ma~abil} by Katib al-TibrTzT (d.647/1237), Mashâriq al-Anwar by 

Ibn Mu~ammad Saghanl (d.56011257), al-Jaïni' al-9aghÏÎ" by ShaybanT 

(d.21 O/804)}, to ta~awwuf {e.g., al-Futûf]at al-Makkiyya, Fupû~ al-f:likam by 

Ibn al-'ArabÏ, Divan by Ibn al-Fâriq, 'Awârif al-Ma'arif by Shihâb al-Oin Abü 

~af~ al-Suhrawardf (d.640/1234), Kitâb Is!ilalJat al-$uf; by Abd al-Razzâq 

al-QàshanT (d.730/1330)}, to kalam {e.g., Sharl) al-Mawaqif, Sharl} al-'Aqâ'id]" 
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ta Dikmat {e.g., Hayakil al-Nûr by Shihab al-oTn al-SuhrawardÎ}, ta Shari'a 

{e.g., Mishkat al-Anwar by al-Ghazalr (d.512/1111 )},59 ta Islamie 

Jurisprudence {e.g., Kitàb al-Hidaya by Mubammad Ibn Qa~im 

(d.891/1489), ~adr al-SharÎ'a by Burhan al-Ofn Ma~bubi (d.744/1347)}, ta 

lexicography {e.g., al-~iIJâfJ Taj al-Lughah by Isma~1 ibn ~ammad al­

Jawharl (d.404/1003), and al-Nihayah Fi Ghar7b al-f:ladÏth wa al-Athar by 

Ibn al-Athlr (d.630/1232)}.6O Sa no doubt that this commentary, according 

ta its author, is the product of a long survey based not only on his own 

opinions but also on knowledge and wisdom derived tram those sources 

enumerated above. Moreover, in the ensuing Unes he stipu lates that, unless 

tully equipped with the knowledge of those books, no MesnevÏhan should 

engage in teaching the Mesnevf.S1 This alone may be good enough ta 

show the care he took in preparing his Serh, not ta mention his 21 years of 

service in the Mevlevlhâne where he would have had the opportunity ta 

become closely acquainted with the various versions of Rûml's work. 

Nonetheless, against Golplnarli's serious criticism, many scholars and 

those, in particular, who are experts in the MesnevÎ, present or past, have 

acknowledged the importance of An~aravÏ's commentary. R. Nicholson, for 

example, has referred ta it as "the complete translation of the MathnawÎin 

59 It is interesting ta note that An~aravT himself regargs GhazalPs 
Mishkât al-Anwar as a book on Shari'a. See, gerIJü'I-Mesnevi, vol. 1, p. 2. 

60 Ibid. p. 2. 

61 Ibid. 

24 



Turkish,,62 and has placed it in the first rank of those commentaries trom 

which he profited most in preparing his English translation.53 Similarly 

Tahsin Yazici describes it as "the most popular work, until recent times, 

explaining the MathnawT".64 Again in his book entitled Eski Türk 

Edebiyatmda Nesir (Prose in Ancient Turkish Literature) , Fahir Iz cites 

Anl$aravT's §erl), in addition to that of Sari J\bdullah (d.1 071/1661) and that 

of Isma'TI Hakkl of Bursa (d.1137/1727), as the most celebrated of 

commentaries.65 It should also be recalled again that owing to his §erfJ, 

he has been honoured by ~eyh Galib with the title of "~a~ret-i §ari~", which 

has already been quoted above.66 

One problem which still needs to be resolved is that of the 

aforementioned apocryphal seventh detter (volume) of the Mesnevï, which 

was commented upon by An~aravT and for which he has become the target 

62 Nicholson, The MathnawÏ, vol. 2, p. xiii. 

63 Ibid., p. xvi. Sorne other commentaries listed by Nicholson are as 
follows: 

§harh-i Mathnawl-yi Mawfima-yi Rumï (Persian) of WallMuhammad 
Akbarabadi, . 
Mukâshafa1-i Radawrof Muhammad Rida (Persian), 
SharlJ-i Mathna.JtT_of Mu~animad 'AIT (Ba~ru'I-UI~m) (Persian), 
al-Manhaj al-Qawi of Yüsuf b. ~lJmad al-Mawlawi (Arabic), 
SharfJ-i Mathnawl-yi SharTf of 'Abidin Pasha (Turkish). 

64 Yazlcl, "Isma'il Rusükh," p. 190. 

65 Iz, Eski Türk Edebiyalmda Nesir, p. 148. 

66 Refer to footnote 11 above. 
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of severe criticism by so many followers of the Mevleviyye, including some 

"Peyhs as weil as other MesnevTcommentators. According to Katib Çelebi, 

or as he is better known in the west, l:iâjjl Khalfta, the apocryphal seventh 

volume of the MesnevT appeared around 1035/1625 at the time when the 

fifth volume of An~aravT's commentary was still in progress.67 Then 

An~aravT reportedly set aside the fifth volume and embarked upon a 

commentary on the supposed seventh volume of RumT's work, the colophon 

of which claims that it was copied in the year 810/1407.68 There has been 

a long debate and even sometimes heated discussions among scholars 

about not only the authenticity of this volume and its questionable place 

among the other volumes, but also over how and by whom it was written. 

Ali in ail, two main propositions have been advanced regarding this 

complicated matter, one for its acceptance as formulated by An~aravi 

himself in his preface to his commentary on that volume, the other for its 

rejection as dictated by several authorities in their various writings. Rather 

than going into detail, which is impossible for us to do here, we would like 

to talk about only one aspect of the whole issue, which will shed 

considerable light on An~aravrs confrontation with the Kadizadeliler. 

ln a letter composed by Cevdet Pa~a (d.1311/1893), one of the 

famous Ottoman historians, in response to Abidin Paja (d.1325/1907), 

67 Kâtib Çelebi, Kashf al-~unün, vol. 1, p. 1088. 

68 Vetik, Ismail-i AnkaravÎ, p. 72. Katib Çelebi dates it as 814/1411 
(Kashf al-?unün, vol. 1, p. 1088). 
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another commentator on the MesnevÎ, who had requested that the former 

read and send him his remarks regarding his commentary, valuable 

information is supplied as to the composition of the "seventh volume". 

Cevdet Pa~a states in his letter that the "seventh volume" of the Mesnevi, 

with its many strange ideas and theories disparaging Sufi precepts, was 

deliberately forged by a person called Hûsameddln in an attempt to attack 

di re ctl y the doctrines of geyhü'I-Ekber (the greater §eyh), Mu~y al-Oln Ibn 

al-'ArabL The same letter further adds that although the volume in question 

is essentially incompatible with the rest of the MesneVi, Isma'il RusuhT had 

to write a separate commentary on it, acting apparently in a seemingly 

conciliatory mood towards the Kadlzadeliler, for whom ~eyhü'I-Ekber, Ibn 

al-'Arabl was no doubt lia greater enemy" ('adùw-i ekber).69 ln other 

words, Ismâ'TI An~arav1, according to Cevdet Pa§a, certainly knew that the 

entire Mesnevi consists of six volumes, yet because of the circumstances 

he lived in, particularly because of the Kadlzadeliler's adversarial attitude 

against him, he had not only to defend its validity but to comment on it in 

orderto reconcile the ideas presented there with those included in the other 

volumes. 

With such an assertion, some writers are in disagreement at least to 

some extent. In his short essay written in Ottoman Turkish, 'Ali Canib finds 

69 Cevdet Pa~a, Teziikir, ed. Cavid Baysun (Ankara: Türk Tarih Kurumu 
Baslmevi, 1986), vol. 4, pp. 229-236. 
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Cevdet Pa§a's allegation that An~aravT commented on the "seventh volume" 

in order to appear "seemingly kind" (cemÎle) to the Kadlzadeliler unfair and 

baseless and even incompatible with reality. For, as his contemporary Kâtib 

Çelebi has shown, 70 An~aravT spent most of his later lite in 

confrontation with the supporters of Kadlzade Mehmet Efendi, whom he . 
courageously condemned as a "heretic" (müllJid) and an "infidel" (zindi[ç) , 

and against whom he composed the work Ijüccetü's-Sema' with the aim of 

proving the legitimacy of the mystical practices.71 The same idea is 

supported by Vetik with a rather balanced assessment. He says "it is 

admissible that An~aravi was wrong in his acceptance of the seventh 

volume, but it is not appropriate to claim that he did so just because he 

wanted to be kind to the Kadlzadeliler. On the contrary, he was always in 

conflict with those people.72 

However this might be, Isma'ÎI RusühT Dede, due to his approval of 

this pseudo-volume of the Mesnevl, has become a target of criticism 

especially among the MevlevT geyhs. For instance, during An~aravT's own 

lifetime, S;abüt)l (d.1088/1667), the MevlevT ~eyh of Venikapl in Istanbul, 

reportedly declared that "for some unknown reason, he has commented on 

the false volume, but if he attempts ta ta read it, 1 would come at once and 

70 Katib Çelebi, The Balance of Truth, p. 137; Kashf al-?unûn, vol. 1, p. 
630. 

71 Canib, "An~aravT Isma'TI Efend~" p. 405. 

72 Vetik, Ismail-Î AnkaravÎ, p. 69. 
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destroy the pulpit over his head".73 

Throughout his whole commentary on the Mesnev~ Isma'ii An~araVï 

made extensive use of Ibn al-'ArabÎ's doctrines in explaining Jalâl al-oln 

RumT's teachings. For this reason, as A~med Ate~ aptly remarks, it is 

extremely difficult to perceive RûniT's own mystical thoughts as distinct fram 

those of Ibn al-'Arabi', so intimately has An~aravT blended the two. 

Moreover, even after An~aravi, his influence continued to prevail over 

succeeding commentators74 on the MesnevÏ. In this connection, one can 

, 
cite, as an example, Sari Abdullah (d.1071/1661), whose commentary 

entitled Cevâhir-i 8evâlJir-i MesnevÎis equally composed in the light of Ibn 

Arabl's theosophy of "wal)dat al-wujüd".75 

There is no doubt that in order to reach a fair and complete judgment 

about An~aravf's commentary on the Mesnevï, an independent study is 

indispensable; nonethless, in face of the critical comments of Ate§, one 

must inevitably concur, if not with ail, then at least with some of the charges 

of Gôlpmarh against An~aravi, such as for instance that he did not show 

73 Gôlpmarh, Mevlevilik, p. 143. 

74 Mel)med Tâhir pravides, in addition to An~aravT, a list of Ottoman 
comment~tors on ~he ~esnevT: §eyh Isma~1 l-:ia~~I, Sé!ri 'Abdullah, §eyh 
AbdulmeSid Siva~, Pir-i fa~,a) Sirüzi ~asan Zar~-i Kul~enl, ~eyh 
$alâlJuddin 'U:;;~~i, Yüsuf Sine-i Çak Mevlevl, ~alr Nahifi, Mu~tafâ Bosnavl, 
Mûtercim Rayiatu's-$afa Ke!!1ali Efendl, ~eyh ~utJamme~' NakilbendT, 
§em'i, ~abül)i Dede, Dervi$ 'Alem-i Mevlevi, Sudi, 'Abdu"atif Efendi, and 
'Âbidin pa9B . (Me~ayih-i 'Osmaniye, pp. 23-4). . 

75 Ate$, "Ibn 'Arabi," EI2, vol. 3, p. 711; idem, "Mesnevinin Onsekiz," 
Fuad Koprü/ü Armagani, p. 38, n. 1. 
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due care in explaining the text in accordance with Rumi's own ideas. In fact 

An~aravT adopts a similar approach, as we shall see below, in his 

commentary ïiaf)ü'/-l:fikem, to the extent that he fails to interpret the text of 

the Hayakil within the framework of Suhrawardi's Ishraqi philosophy. 

An~aravT's §erf}ü'/-MesnevI was translated in rather abridged form 

into Arabie by Çengi Yusuf Dede (d.1080/1669) and published under the 

title al-Manhaj al-QawÎ fi Sharf) al-MathnaWi in Cairo, 1289/1872. The 

complete work was also translated into Persian by'lsmat Sattârzade and 

- - - -
published under the title $erf}-i Kabir-i An~aravi bar Mathnawi-yi Ma'nawi-yi 

Mawlavi, Tehran, 1348(solar)/1970. Meanwhile, although it has not yet been 

rendered into English, nevertheless, Nicholson has used it extensively in the 

footnotes of his translation of the MesnevÏ. 

The original Ottoman version of $erfJû'I-Mesnevf, has up to now been 

published several times, yet none of these editions have included the 

apocryphal seventh volume. The first edition came out in 1221/1806, the 

second in 1241/1845, and the third in 1251/1835 in Egypt. It was thereafter 

published twice in Istanbul, 1257/1841 and 1289/1872 respectively. Ali of 

these editions appear in six volumes with the exception of the last one 

which divides the sixth volume into two parts.76 

76 See for details, Yetik, Ismail-j Ankarav~ p. 77; Yazlcl, "Isma'il 
Rusü~h," p. 190; Algar, "An~aravT Rosul$," p. 100. 
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2. Câmi'ü'I-Ayat (The Collection of the Qur'anic Verses) 

As is narrated in the preface to his $erQ, Isma'n An~arav1, during his 

short visit to Mevlâna's tomb, composed the present work upon the order 

of the chief MevlevT ~eyh Bostan Çelebi. In this book, he explains ail the 

Qur'anic texts and Prophetie sayings as weil as other Arabie phrases 

scattered throughout the Mesnevi.77 Written in Ottoman Turkish, the work 

chronologically precedes both the commentary and his work FatiIJü'I-Ebyat, 

which will be reviewed immediately after the present one. When compiling 

the work, An~aravr utilized a variety of Qur'anic exegesis; among them, 

those of Baydawl and Zamakhshan take precedence. 

Interestingly enough, the book under examination, despite the fact 

that its author assigned to it a specifie title, is cited in Hadiyyat al-'Arifin78 

under the title "al-FatiQat al-'Ayniyya Shar~ Ma Waqa'a FT Kitab al­

Mathnawl Min al-Abyat al-'Arabiyya", which is incorrect, and in Mu]am al­

Mu'alliifi{9 by the somewhat extended title, "Cami'ul Ayat FT Shar~ Mâ 

Waqa'a FT Kitab al-MathnawÎMin al-Âyat wa al-A~adfth wa al-Abyat". This 

whole confusion possibly arises fram An~aravT's integration of this book into 

the forthcoming one. 

Up until now, this very important work of An~aravT has not been 

77 An~arav~ §erf}ü'I-Mesnev~ vol. 1, p. 2. 

78 al-Baghdad~ Hadiyyat al-'ÂrifÎn, vol. 1, p. 218. 

79 Kahhâlâ, Mu'iam al-Mu'allifrn, vol. 1, p. 259. 
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published, nor has it been made the subject of inquiry in academic circles. 

A number of manuscript copies are available in various libraries.80 

3. FâtilJü'l-Ebyiit (The Opener of the Verses) 

From the preface ta this work, written in Ottoman Turkish, one can 

obtain an account as to when and how it came to be witten. There it is 

related that Isma'Ïi An~aravî, while lecturing on the MesneVÎ, was requested 

by his disciples to commit ta writing his comments upon the first eighteen 

couplets (bayts) of the Mesnevi. During that time, he was deeply engaged 

in the preparation of another work. So, as saon as he had finished it, he 

embarked upon this formidable task81 and thus completed it around 

1034/1623-4.82 Afterwards, he integrated his previous work, viz., Câmi'ü'/­

Âyât, tirst into the present one, and then bath into the $erlJü'I-Mesne0.83 

80 Some of the copies are as follows: Istanbul, Süleymâniye 
Kütüphanesi, Pertev Pa§a, MS. nos. 239, 255/1, Sehid Ali Pasa, 1159, and 
Istanbul, Nuruosmaniye Kütüphanesi, MS. no. 341. 

81 An~aravT, $erlJû'/-MesnevÎ, vol. 1, p. 2. 

82 Canib, "An~aravT Ismall Etendit" p. 403. 

83 An~aravT makes a metaphorical analogy between these three works 
and thre~ verses trom the Our'an. He says, in briet summary: though 
Cami'u'/-Ayat and Fâti"ü/-Ebyat are in tact two separate books, yet 1 have 
combined them in accordance with the wisdom behind this verse; "he has 
made the two seas to flow freely so that they meet together." (Our'an, 
55:19). However, in so far as they are distinct from each other in their 
contents, they represent the hidden secret of the verse, "between them 
there is a barrier which they cannot pass". (Our'an, 55:20). Consequently, 
out of these two sources (books),came forth numerous subtle realities and 
beautiful knowledge, just as the following verse intimates: "There come forth 
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Due to its attachment to the first volume of the ~er~, in sorne classical 

sources, like Kashf al-?uniin, the Fatif}u'I-Ebyat is wrongly recorded as the 

title of the commentary.84 ln another book,85 it is again misidentified as 

"Fa:tihü'I-Ebvab" . . 
ln this treatise, the author has expounded not only the first eighteen 

verses but also certain difficult words scattered throughout the who le poem. 

ln the meantime, it should be noted that in the short essay by A. 

Ate~, the present work is the subject of investigation in comparison with 

several other commentaries. There Ate~ notes that An~araii and other 

commentators, though they exerted their incredible skills and efforts and 

th us explained every word and even every letter of those eighteen couplets 

in a fascinating manner, nevertheless failed to interpret them within the 

framework of Jalal al-Din Ruml's system.8S 

This book is available in print as an annex to the beginning of the 

from them pearls and coraL" (Qur'ân, 55:22) Thus taken Ism-afi An~aravf 
seeks to demonstrate that, in his eyes, his two former works are just like 
oceans of knowledge out of which cornes forth the last one, Le., $erhü'l-- ".. . 
Mesnevi, like pearls and coral. ($erl]u'I-Mesnevi, vol. 1, p. 2.) 

84 Kâtib Çelebi, Kashf al-?unün, vol. 1, p. 1587. 

85 Türk Ansiklopedisi, vol. 3, p. 66. 

86 See for detail, Ate§, "Mesnevînin Onsekiz Beyti," Fuad K6prü/ü 
Armagam, p. 38, n. 1. 
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first volume of $erlyû'I-MesnevT.87 

4. Minhâcû'I-Fu/farâ (Method for the Dervipes) 

Probably this is An~aravî's most important work next to his 

commentary on the MesneVi. Written around 1034/162488 in an eloquent 

Ottoman style, it consists of three principal chapters, each having ten 

subheadings. The first one delineates the main characteristics of the 

MevlevlOrder, its practices as weil as its central concepts such as .':hallfe" , 

")'.eyh " , "Vilib", "mur~id", "sefer", "sema"', "mul.<abele", etc. The second part 

attempts to cultivate in the dervises the pre-requisites of the Tariqa with an 

emphasis on the observance of the fundamental obligations of the Shari'a, 

ranging from "taw~ïd" (unit y), "prayer", "alms giving", "fasting", and 

"pilgrimage" to such issues as "celibacy", "marriage" and struggle with 

"nafs", and so on. As forthe last chapter, it concentrates on the progressive 

stages and degrees of the Sufi path (sû/ûk) , e.g. "wakefulness", 

"repentance", "reckoning", "tleeing from creation to God", "fear", "humility", 

"si nce rit y", "perseverance", "chastity", "gratitude", "knowledge", "wisdom", 

"ce rtainty" , "inspiration", "ecstasy", "compassion", "purity", "vision", 

"unveiling", and so torth. 

87 Manuscript copies may be found in Istanbul Süleymaniye 
Kütüphanesi, Ijaci Ma~mud Efendi, MS. no. 2638; Istanbul Nuruosmàniye, 
MS. nos. 343-4; Konya Mevlana Müzesi Yazmalar, MS. no. 2083. 

88 Katib Çelebi, Kashf al-?unün, vol. 1, p. 1877. 
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A thorough examination of the present work, which was actually 

already done by Dr. Vetik, unveils the tact that it is a product of extensive 

research based on various eminent sources, ranging from those of tafasir 

(exegeses of the Our'an), of ~ad~h, to those of ta~awwuf (mysticism}.89 

Among other books, Manazil al-Sa 'irfn of 'Abdu lIah al-An~ari (d.481 /1 088-9) 

forms the basis of An~aravT's present work.90 

. Minhacü'/-Fu/fara was published tirst at Bulak in 1256/1840 and later 

in Istanbul in 1296/1869.91 To the end of the latter edition, which has a list 

of contents according to subject, another work of his entitled l;Iuccetû's-

Sema'is annexed. 

5. Ijuccetû's-Semâ' (The Proof for the Audition) 

This succinct treatise was composed around 1027/161792 with the 

aim of defending such Mevlevl practices as "sema"'(singing) and "ra~r 

(whirling), both of which, besides other rites, were harshly condemned by 

the Kadizadeliler. It consists of three main parts, ail of which attempt to 

prove by various Our'anic verses and af;1adith that "ra~~", "sema'" and "def" 

89 Yetik provides a lis! of authors and works used by An~aravT in his 
Minhac. (Ismail-i Ankaravi, pp. 28-9, 142-3). 

90 Yazlcl, "Isma'fl Rusuls.h," p. 190. 

91 A few chapters of Minhac are available in the French translation, See 
Marijan Molé, "La Danse Extatique en Islam," Les Danses Sacreés in 
Source Orientales VI (paris: Editions du Seuil, 1963), pp. 252-278. 

92 Katib Çelebi, Kashf al-~unün, vol. 1, p. 630. 
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(drum) respectively are permissible tram the Shari'a point of view. 

ln compiling Ijüccetü's-Sema', Isma~1 RusuhT was largely inspired by 

the work of Majd al~Drn aVfusT al-Ghazali entitled Bawâriq aI-lima' fT al­

Radd Man YulJarrim al-Samâ,.93 

This work of AnkaravT, which is also cited in other sources as "Hujjat . . 
al-Sama' fi f:lall Istima' al-Ghina," 94 was originally written in Arabic,95 later 

translated by the author himself into Ottoman Turkish and published twice 

only in the latter language together with the Minhacü'I-Fu/f.arain 1256/1840 

at Bulaq, and in 1286/1869, at Istanbul.96 

6. Fütülfât-I tAyniyye (Ocular Conquests) 

As we are told in the introduction to this work, while he was busy 

completing the third volume of his commentary on the Mesnevl, Isma~1 

-An~aravi suddenly contracted a severe eye-disease and hence became 

93 This book together with Ibn Ab! al-Dunyâ's Dhamm al-MalalJT was 
translated into English by J. Robson. See for the referenee, J. Robson, ed. 
with intro. and tranSe Tracts on Listening to Music Being Dhamm al-malâtiJ 
by Ibn abt'I-Dunya and Bawariq al-i1mal by Majd al-Dln al-Tüsï al-GhazalÏ 
(Lo!}don: Oriental Translation Fund, 1938). Aiso cf. A~mad Mu~ammad al­
Tüsi, Sama' wa Futuwwat, ed. A~mad Mujahid (Tehran: Kutubhana-i 
Munehihri, S1360), pp. 15-26. 

94 Broekelman, GAL, vol. 2, pp. 590. 

95 Dr. Yetik refers us for the original Arabie version 10 Süleymaniye 
Library, Pertev Pa9a Section, MS 255/2. (Ismail-i Ankaravi, p. 87, n.1.) 

96 T. YaZlcl indicates that it was printed in a separate edition too, but so 
far 1 have not been able to trace il. (YazICI, Il 1 smâ'Îl Rusulg)," p. 190.) 
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unable to continue this laborious task. After some time, thanks to his 

spiritual physician, he recovered fram the pain and was able to see as 

before. Thereupon, with the aim of showing his gratitude to God for 

providing su ch efficient healing, he set out to write a commentary on the 

first chapter of the Qur'an; and after having completed it around 1037/1627, 

he named it Fütüf}ât-i 'Ayniyye. 

The whole book is made up of seven main chapters, the first dealing 

with the virtues of the Qur'an, the second and third with the exoteric as weil 

as esoteric meanings of the "isti'âdha" (seeking refuge in God) and 

"basmala" (beginning with the name of God) respectively, the fourth and 

fifth with the meanings of "fati~a" (opening) and "süra" (chapter) 

respectively, the sixth with the various names of "Surat al-Fati~a", and the 

last with a full explanation of the whole Süra, including the external reasons 

for its revelation. 

Notwithstanding its title as such, assigned by the author himself, 

Katib Çelebi calls it somewhat erroneously by the name of "al-Fati~atü'l­

'Ayniyye",96 while Isma'TI Pa~a cites it under two wrong titles, one, like 

Çelebi's but with some additions, " ... Shara~ Ma Waqa'a FT Kitâb al­

MathnawP' and the other, lal-Fàti~atü'I-'Ayniyye". 97 M. Tahir, in addition to 

referring to it under its correct title, calls it in one instance "al-Fati~atü'l-

96 Katib Çelebi, Kashf al-?unûn, vol. 1, p.1214. 

97 al-Baghdad( Hadiyyat al-'Ariffn, vol. 1, p. 218. 
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'Ayniyye if TefsÎr-i Süreti'I-Fatit)a",98 and in another "TefsTr SureH Fati~a 

el-Müsemmâ bi'I-Fati~ati'I-Gaybiyye".99 

Il 

Futul]at-i 'Ayniyye, written in Ottoman Turkish and inspired by various 

prominent interpretations of the Qur'an, was published in Istanbul, 

1328/1910. 

fi #f _ -: ." _ 

7. Zubdetu'I-Ful;lu$ FI Nalf$I'I-Fu~u~ (The Core of the 
Investigations on the portrayal of the Bezels) 

The book under review was written as a commentary on Ibn ~rabr's 

abridged version of Fu~ü~ al-I:fikam, entitled Naqsh al-Fu9ù9. and based 

largely on ~bd al-Ra~man al-JamT's Persian translation of the latter, called 

f' -
Apart tram $erf]u'I-Mesnevi, the present work can be taken as 

another indication of Ankaravi's interest and love for Ibn Arabi's theosophy. 

ln the book, white explaining the wondraus characteristics of every prophet, 

AnkaravÎ masterfully embellishes them with the relevant couplets from the • 

-Mesnevi. Therefore, trom this angle, the book represents a kind of 

combination of two conceptually diverse but mystically identical doctrines, 

maintained by two great thinkers of Islam, Jalal al-OTn of Afghanistan and 

Ibn 'Arabi of al-Andalus. 

Another striking aspect of the book is that it masterfully delivers its 

98 M. Tahir, Osmanlt Müellifleri, vol. 1, p. 119. 

99 M. Tâhir, Me$ayih-i 'Osmâniye, p. 25. 
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message in three languages, Arabie, Persian and Ottoman, whieh of course 

confers further credit upon the seholarship of its author, namely An~aravi. 

This work was published in Istanbul in 1328/1910.100 

8. Miftâ/Jü'l-Belaga ve Mi$bâl]û'I-Fe$âlJa (The Key for the Accurate 
Expression (Eloquence) and The Lamp for the Oration) 

The very first pages of this book give a substantial account as ta how 

it carrie ta be written. There it is related that once a few "spiritual sons" of 

Isma'il An~aravT, among them the dervi~ 'Amil 101 and Muoammad ~adiq 

Çelebi, the descendants of Jalâl al-DTn RümT, commenced, with their desire 

ta leam the science of articulation and poetry, ta read under his guidance 

the book called Talkh/9 by Kha!ib Dimashql.102 However, since they were 

then not mature enough ta comprehend it, they became frustrated and 

distressed. Sa in order ta help them, An~aravT, basing himself mainly on 

that book by DimasqT, compiled his own work and th us entitled it Miftàf]ü'l-

100 An~aravi, Zûbdetû'I-Pü/JÛ9 fi NalS§i'I-Pu$Û$ (Istanbul: Metin Matba'âsl, 
1328/1910). Manuscript copies may be found in Istanbul Süleymaniye, 
gehid Ali Pa~a, MS nos. 1215, Halet Efendi, MS. no. 256. 

101 Katib Çelebi identifies as him "dervi~ ganem~' not "dervi~ 'amil." 
(Kashf al-?unün, vol. 1, p. 1769.) 

102 The full title of the book is Talkhj$ al-Miftah fi al-Ma'ani wa al-Bayan, 
compiled by Jalâl al-DTn Muoammad b. 'Abd al-Rahman al-QazwTnT 
(739/1338), known as Khatib DimashqT. (Gôlpmarh, Mev/ana Müzesi 
Yazmalar Kata/ogu, vol. 2, p. 275). Besides Talkhis, An~arav1 also utilized 
Manazir al-Inshâ of Mat}mud b. Muoammad al-Gilâni, known as Hâce-i 
Cihân. (Ibid. and M. Tâhir, Osmanll Müellifleri, vol. 1, p. 119). 
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Be/aga ve Mi$bal)ü'/-Fe$al)a,103 which represents the first scholarly work 

of its kind, written in Turkish on Ottoman philology {edebiyat-i 

osmaniye).104 

The book consists of four chapters, the first one dealing with the 

meanings of words and terms, called "me'anT"; the second with the science 

of style in speech (Wmü'l-beyan); the third with the subject-matters of the 

science of verbal embellishments in rhetoric ('ilmü'l-bedÎj; and the last 

imparting certain instructions about the art of letter-writing. 

So far it has been published only once in Istanbul, 1284/1898.105 

it _ _ 

9. er-Risâletu't-Tenzihiyye Fi $e'ni'l-Mevleviyye 
(The Treatise of Clearance on the Position of the Mevleviyye) 

This succinct treatise, composed in Arabie, aims at repudiating the 

objections of a preacher, known as $eyh Ibrâhim (1 033/1623), on the ritual 

ceremonies of the Mevlev! Order. It contains, besides an introduction, three 

epistles and five responses to the critical questions about sema' in 

reference to the alJâdlth of the Prophet about "the singing and dancing" of 

the "haba§1I (Ethiopian) that took place during the "happy days of the two 

103 An~aravT, MiftaIJV'I-Belâga ve Mi!jbâl)ü'I-Fe~alJa (Istanbul: Tasvir-i 
Efkar Matba'asl, 1284/1898), pp. 2-4. 

104 M. Tahir, Me$âyih-i 'Osmaniye, p. 25, n. 74. 

105 See foot note 103 above. Some of the manuscripts of this work are 
located in: Konya Mevlana Müzesi Yazmalar, MS. no. 2252; Istanbul 
Sl.ileymaniye tjaci Ma~müd Efendi, MS. no. 2872. 

40 



feasts ".106 

Dr. Yetik, basing himself on Brockelmann's statement, mistakenly 

assumes that it was published in Leiden,107 when in fact it is only 

available in manuscript at Leiden University Library MS 1892. 

1 O. Mi~balJü'I-Esrar (The Lamp of the Secrets) 

This is a short mystical commentary, composed in Arabie, and 

inspired largely by GhazalÎ's (505/1111) Mishkat al-Anwar, on the famous 

Qur'anic verse 24:35, known as "the verse of light" cayat al-nütj. Besides 

an introduction that gives, after a statement glorifying God, preliminary 

information about its preparation as weil as some of the names of the 

commentaries of the Qur'an utilized therein (e.g. those of Bayc;tawl and 

Zamakhsharl), the treatise has four small parts, the first dealing with light 

and its nature, the second with the notions of "mi~bab" (Iamp), "mishkat" 

(niche) and "zujaj" (glass), the third with the nature of ''the sacred olive tree" 

(al-shajarat al-zaytüna • al-mubarakah) , and the last with the subject of 

guidance (hidaya). 

This invaluable treatise, which appears in Brockelmann's work, in 

106 Katib Çelebi, Kashf al-?unûn,vol. 1, p. 856. The two happy days are 
the two occasional feasts, Le. that of Ramadan and that of sacrifice. 

107 Vetik, Ismail-Î Ankarav~ p. 90. For the manuscript copy, see 
Süleymaniye Nafiz Pa~a, 395/2. 
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contrast to the author's own identification, under the title "Ma~ablb al-

Asrar",108 has not yet been published. 109 

11. $erlJ-i /jadÎs-i Erba 'in 
(The Commentary on the Fort Y Hadiths) 

ln this work, Ismâ'fi RusühT Dede has commented on fort Y f]adÎths 

related exclusively to a variety of Sufi practices such as audition, singing, 

whirling, etc. 110 By doing so, he sought to defend the Mevlevi TarTqa 

against those who claimed that these practices were an innovation (bid'a) 

and corrupt (zalale~.111 

The work, compiled in Ottoman Turkish and not published, features 

a number of quotations fram the Mesnevl112 

12. I:fall-i Mu~kilât-I MesnevT _ 
(The Resolution of the Difficulties in the Mesnevi) 

An~arav1 composed the present work at the request of his 

companions who asked him to resolve, as he had attempted in his previous 

108 GALS, vol. 2, p. 662. 

109 For manuscript copies, Süleymaniye, H. Mahmud Efendi MS no. 
2872/1; Biblioteca Vaticana, (Vat.Turco), MS no. 137/1-2; KoniglicheR 
Bibliothek Zu Berlin (Türkischen Handschriften), MS no. 26. 

110 Katib Çelebi, Kashf al-?unün, vol. 1, p. 1037. 

111 Vetik, Ismail-Î Ankarav~ p. 106. 

112 See for the various manuscripts, Süleymaniye Nafiz Pa~a, MS. no. 
184, Lala Isma'TI, MS. no. 15/2. 42 



work, Fâtihü'I-Ebyat, sorne of the more obscure lines113 in the rest of the 

MesnevÎ other than the first eighteen couplets, as weil as ta reveal Jalàl al­

Din RümPs intent in the staries related throughout the MesnevÏ.114 

Sa far only one copy of the work, and an incomplete one at that, has 

been discovered is in manuscript form. 115 

13. Malfii~ld-1 !4.liyye Fi §erl]i't-TS';yye 
(The Commentary on the Poem of TS';yyej 

As its title implies, this work in Ottoman Turkish was written as a 

commentary on Ibn al-FariQ's famous poem entitled al-Tâ'iyya.116 ln the 

Malf.â~/d An~aravr first analyzes the who le according ta the rules of Arabic 

grammar and later explains them one by one. 117 

A number of manuscript copies are preserved in different 

Iibralies.118 

113 Aigar, "AnqaravÎ Rosü!5," p. 100. 

114 Yetik, IsmaiH AnkaravÎ, pp. 109-110. 

115 Istanbul Bayezid Üniversite Kütüphanesi, Veliyyüddfn, MS no. 1672. 
(See, Yetik, Ismail-i AnkaravÎ, p. 110). 

116 Yazicl, "Ismâ'fi Rusükh," p. 190; M. Tâhir, Osmanli MüellifJeri, p. 119, 
idem, Me§ây~';IOsmaniye, p~4~ Kat)~ala: MuJam al-Mu'allifÎn , vol. 5, p. 
259; Baghdadi, Hadiyyat al-'Arifin, vol. 1, p. 218. 

117 Yetik, Ismail-i AnkaravT, p. 97. 

118 Istanbul Belediye Kütüphanesi, MS nos. 1755; Süleymâniye Halet 
Efendi, MS no. 220; Biblioteca Vaticana (Vat. Turco), MS. no. 137/5. 

43 



14. $erl}-i Ka~7deti'l-Mïmiyye '/-Hamriyye 
(Commentaryon the Poem àf "a/-Wmiyya a/-Khamriyya'ï 

Just afterthe composition of the preceding book, An~aravi again was 

requested by his close friends ta commit ta writing his comments on 

another poem of Ibn al-Fariç entitled ~a$Ïdat al-Mfmiyya al-Khamriyya. As 

in the case of MaJs'a9Id, he also analyzes here the entire poem in the light 

of Arabie grammar, and th en provides a detailed mystical explanation for 

each of the couplets therein.119 

The book, written in Ottoman Turkish about 1030/1620-1 ),120 has 

never been printed.121 

15. Cenâl)ü'/-BvalJ (The Wing of the Spirits) 

-This Ottoman Turkish study was realized by An~aravi during one of 

his visits to Konya. The principal aim of the book, which is replete with 

couplets from the MesnevÎ is to acquaint people more with the unit y of 

GOd.122 

.. 
This wOrk, like many others by An~aravi, has never been 

119 Yetik, Ismail-i Ankarav7, p. 99. 

120 Charles Rieu, ed. :Catalogue of the Turkish Manuscripts in the British 
Museum (London: British Museum, 1888), p. 237. 

121 For its copies; Biblioteca Vaticana, (Vat. Turco), MS. no. 137/6; 
Süleymaniye, Halet Efendi, MS. nos. 727/2, 796. 

122 Yetik, Ismail-Î Ankaravl, p. 101. 
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published.123 

16. Simàrü'I-Mü/finfn (The Rank of the People of Certainty) 

The present work, written in Arabie, deserves special attention, for 

it provides us with an example of An~aravÏ's proficiency in that language. 

ln this succinct commentary devoted to the introduction of the Mesnevi, the 

author aims to explain Jalal al-DTn RümT's initial remarks in a nice and lucid 

fashion. 

The work, which is recorded in some sources under rather a long 

title,124 is available in manuscript form in various libraries.125 

17. el-l-Jikemü'I-Münderiee Fi $erpl'l-Mûnferice126 

(The Serail of Wisdom on the Commentary on al·Munfarija) 

This is An~aravr's commentary, composed in Ottoman Turkish, on 

123 Manuscript copies are located in; Süleymaniye, Re'Tsü'I-Küttab, MS. 
no. 1188/4; Biblioteca Vaticana, (Vat. Turco), MS. no. 137/11. 

124 "Simâ!u'I-Mü~inTn FT $ertli'I-Alfà+i'I-'Arabiyyeti'I-Waqi'at FT Dibajat al­
MathnawT". (M. Tàhir, Me$àyih-i 'Osmiiniye, p. 25; al-Baghdâd!, Hadiyyat a/­
'Arit/n, p. 218.) . 

125 For sorne of its manuscript copies, Istanbul Topkapi Sarayl Revan 
Kô~kü, MS. no. 451; Süleymaniye H. !jüsnü Pa~a, MS. no. 659; Biblioteca 
Vaticana, (Vat. Turco), MS. no. 137/2. 

126 Dr. E. Yetik reports that this book was designated in M. Tâhir's short 
essay Me$ayih-i 'Osmâniye as "gerbu l)a~detü'I-Münferidé instead of 
"münferice;' which, based on my verification, appears to be an incorrect 
statement on Yetik's part, for it bears exactly the same title as it is here. 
Besides, the pagx number he refers to, p.25 is supposed to be p.24. (Yetik, 
Ismail-i A nkara vi, p. 85 and n. 1.) ln addition, the same author, Le., 
Me~med Tahir, in his other eminent "York, gives its full title as "gerh-u 
~a~idetü'I-Münferice el-Müsemma bi 1:likemi'I-Münderice". (Osman" 
Müellifleri, vol. 1, p. 119) 
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the famous classical poem of Abü al-FaçJl Yüsuf b. Mubammad (513/1119) 

entitled al-Qa$ldat al-Munfarija, which consists of some 35 couplets. 

It was printed three times, tirst in Bula~, 1300/1882, and a second 

and third time at Istanbul, 1314/1896 and 1327/1909 respectively.127 

18. Derecatu's4Sà/ikin (The Degrees of the Sufi Initia tes) 

Taking the work Manazil al-Sairin by Abdullah b. Mu~ammad al­

HarawT (481/1088) as a prototype for himself, Isma'TI Rusühf has set down 

in Ottoman Turkish the present tract under ten chief headings, and each in 

turn dealing with ten progressive stages in the spiritual development of a 

dervis. As Dr. Yetik indicates, it seems more or less a recapitulation of the 

third chapter of the Minhacü'I-Fu~ara..12a 

The text of Derecatû's-SalikTn, which has been identified under a 

number of disparate titles,129 is preserved in manuscript form in various 

libraries.130 

127 Yetik asserts that it was published only twice (Ismail-i Ankaravr, p. 
86); thus he seems to have no knowledge of its publication in Istanbul by 
H. tjüseyin Etendi Matba'asl, 1314/1896. 

128 Yetik, Ismail-i Ankarav~ p. 114. 

129 ln both Asma al-Mu'allifin (vol. 1, p. 218) and Me~ayih-i 'Osmaniye 
(p. 26), it appears as IMinhâcu's-SâlikTn", while in the Topkapi Sarayi 
Müzesi Kütüphanftsi Türkçe Yô;.zma/ar Katalogu {vol. 1, p. 57} it appears 
under the title of Ilr~adü's-S'âlikin". 

130 Topkapi Sarayl Müzesi Kiliüphanesi, MS. nos. 175, 271. 
(Topkapi Saray Müzesi Kütüphanesi Türkçe Yazmalar Kata/ogu, vol. 1, p. 
57.) British Museum, MS no. Hari 5490/3. (Catalogue of the Turkish 
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19. Risiile-i Uyün-i Isna A$ere 
(The Treatise on the Twelve Distinguished States) 

This treatise, written in metrical verse form in Ottoman Turkish, 

consists of twelve chapters, each having an Arabie title of its own. The 

following subjects, involving mainly the various means to accomplish 

spiritual perfection, are treated in the work: purification of the soul, 

abstinence, the nearness to the verifiers (ehl-i tao'sllf), mystical maxims of 

the celebrated Sufis, love and passion, unit y, knowledge, hidden knowledge, 

remembrance of God, prayer and supplication and so on. These topics 

have been at Umes adorned with the author's own beautiful Persian 

poems. 131 

This fascinating work has not yet been published.132 

20. Risii/e-i Usü/-i TarÏkat-i Mev/anâ . . . 
(The Treatise on the Foundations of the Path of Mev/ana) 

As can be seen fram its title, the present study, compiled again in 

Ottoman Turkish, is a brief historical exposition of the MevlevT Order. 

Initially, it was written in response to a question with regard to the 

Manuscripts in the British Museum, p. 235); Süleymaniye, Haci Mahmud 
Efendi, MS. no. 2674. 

131 This description has been extracted in summary tram Yetik's book, 
Ismail-j Ankara vi (p. 105). 

132 For manuscript copies, see Istanbul Universite Kütüphanesi Türkçe 
Yazmalar Bolümü, MS. no. 6394 (Vetik, Ismail-i AnkaravÎ, p. 105); Biblioteca 
Vaticana, (Vat. Turco), MS. no. 137/9. 
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prerequisites and necessary procedures for the initiation into the 

aforementioned 1anqa. In addition ta su ch matters as the methods of the 

Mevleviyye, the tasks and proper conduct of the novices (murÎds) , and entry 

into the sema', it also explains that by virtue of an unbroken chain of 

transmission by Sufi masters prior ta Jalal al-DTn RümT, that the Mevlevf 

Order is connected directly with Ali b. AbTTalib, the fourth caliph and son-in-

law of the Prophet. 

Up until today, it has not been printed. 133 

21. Tupfet(,'I-Berere (The Gift of the Righteous) 

Isma'TI An~aravT wrote this book as a gift for his close MevlevT 

fellows, and expounds in it a variety of couplets selected from the MesnevI 

in the light of the Qur'an and the sayings of the Prophet. He also 

occasionally illustrates his points with quotations fram his own poetry.134 

This Ottoman Tukish work has not yet been published.135 

22. Sulüknâme-i $eyh Ismatfi 
(The Instruction for the Path of §eyh Ismml) 

This is a short description of the principles and practices of the 

133 Konya Mevlana Müzesi Yazmalar, MS. no. 1661/16 (See also 
Go/plnarh, Konya Mev/ana Müzesi Yazma/ar Kata/ogu, vol. 1, p. 246.) 
Istanbu/ Süleymaniye, Nafiz Pa~a MS. no. 352. 

134 Yetik, /smail-; AnkaravÎ, p. 108. 

135 Süleymaniye, f:iaci f:iüsnü Pa~a, MS no. 736. 
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Mevlevi TarTqa, which explains in Ottoman Turkish how the zikr should be 

performed and how to seek help fram the deceased spirits of the venerated 

Su'fi Masters such as tiasan al-Ba~ri (d.110/728), Dhû al-Nûn al-Misri 

(d.248/859), Junayd al-Baghdad! (d.298/91 0), Ibn al-'ArabT and 

Mevlana.136 

Like the previous work, this has not been published either.137 

23. Ni~ab-I Mevlevl (The Origin and Status of MevlevÏ) 

This book, composed in Persian at the request of the $eyhulislam 

VaQya Efendi (d.1053/1643) in the year 1041/1631,138 -thus the latest of 

all- is of great concern to us, simply because it discloses An~aravT's full 

competence in that language. In its content and style, it has close affinity 

- ,/ 
with the Minhacu'/-Fulsara, which was, as noted before, eomposed in 

Ottoman Turkish. It is on this account that some contemporary writers, like 

Gôlpmarh, have assumed wrangly that it was an Arabie translation of the 

latter or vice-versa.139 

136 Vetik, Ismail-i Ankarav~ p. 113. 

137 Istanbul Üniversite Kütüphanesi, Turkish Manuseript Section, MS. no. 
6394. 

138 Gôlpinarli, Mev/ana Müzesi Yazma/ar Kata/agu, vol. 2, p.163. 

139 Golpinarh, in his catalogue, records the title of the book Nisab-i 
Me vIe vi as "Nisâb al-Intisab" and asserts that the latter is an Arabie 
translation of MinhacLi'I-Fulfara. (Idem, Mev/ana Müzesi Yazma/ar, vol. 2, 
p.241). 
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The whole book comprises three major chapters, first explaining the 

"TarTqa, second the "Shari'a", and last the stages and states of the 

Path.140 

It is available in manuscript form in various libraries.141 

24. Dïvim 

The present book, which, in some reference sources, appears also 

under the title of "Murattab Dlvan",142 is the sole collection of An~aravT's 

poetry. As we have remarked before, he wrote under the pen-name of 

"RusühT" numerous couplets and poems in different forms and in three 

languages, Arabie, Persian and Ottoman Turkish. 

As far as 1 have been able to discover, the only extant manuscript 

copy of the Divan has been preserved among the Turkish Collection of the 

Vatican Library, registered under the MS no. 137/8, folios 365-367.143 

ln addition to the works which have been enumerated above, the 

following titles are also attributed to An~aravT. However, since 1 was not able 

140 Yetik, Ismail-i Ankaravr, p. 117. 

141 Konya Mevlàna Müzesi Yazmalar, MS. no. 2104 (Golpinarh, Mevlâna 
Müzesi, vol. 2, p. 163); Süleymaniye, Lala Isma'il, MS. no. 231 (Yetik, 
Ismail-i Ankaravi, p. 118), Süleymaniye, Serez MS. no. 1524. 

142 M. Tahir, Me$ayih-i 'Osmâniye, p. 26; idem, Osmanll Müellifleri, vol. 
1, p. 119. 

143 Ettore Rossi, Elenco Dei Manoscritti Turchi Della Biblioteca Vaticana 
(Ciuà Del Vaticano, 1953), p. 118. 

50 



to have access to them, 1 will only cite their titles and locations. 

His Other Works 

25. Müntebahat Min Minhâci'l~Fukarii,144 
26. Risâle FÎ Ha(c(c-I Sema-6i MevievT,145 
27. TarÎkatnâme, 146 

• • f. -* 

28. Mefiitlhu'I-Gayb, 
29. Mifta/Ju'r-Rapim ve Kepfü'I-KerÎm, 
30. Vaslyetname, 
31. «ltà6 Min $erl]l'I-MesnevT, 
32. TasavvufÎ Bir Gazel.147 

• 

Mention should be made in this connection that Brockelmann ascribed 

mistakenly to An~aravT two more books, Kitâbü'I-Hi!Élb and Tühfe-i 

Hassakiye, both of which were in fact composed by Isma'TI lja~~1 BursevÏ 

(d.1138/1725).148 

144 This work, located in the Süleymaniye Library, t'laci Mapmüd Efendi, 
MS no. 2987 and also registered in the computerized list of the Turkiye 
Diyanet Vakfi, Islami Ara~tlrmalar Merkezi (IAM) (Centre for Islamic 
Research) (no. 40762), is a kind of synopsis of the Minhacû'I-Fukara. 
Although it is catalogued under the name of An~aravT in these two reéords 
above, its authorship, nevertheless, is not certain. Based on the date of its 
transcription, 1100/1688, Dr. Yetik has reached the conclusion that it was 
composed as a handy manual for the Mevlevi novices by someone else, not 
An~aravT. (Ismail-i AnkaravÎ, p. 120). 

145 Biblioteca Vaticano, (Vat. Turco) MS. no. 137/7 (folios. 349-364). See 
for the reference n. 143 above. 

146 M. Tahir, Me~ayih-i 'Osmâniye, p. 26. 

147 These four works located in Süleymaniye Kütüphane are 
documented in the new computerized li st of the collections of the 
manuscripts under the following numbers respectively: (IAM), MS nos. 
39003 (28), 39004 (29), 81917 (30), 48826 (31), 21537 (32). 

148 Brockelmann, GALS, v. 2, p. 662. 
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CHAPTER THREE 

-
ANKARAVI'S INTELLECTUAL PERSONALITY . 

ln the light of the preceding detailed account of An~aravT's life and 

works, we shall attempt now to determine first his intellectual status within 

the Ottoman context, a difficult task due to his multifarious personal 

involvement and literary activities, and then his primary purpose in 

composing the commentary under study, ïzal)ü'/-I:fikem, which is to be 

thoroughly examined in the next part. In this endeavour, we shall refer, 

wherever needed, to the actual text of Îz§/) so as to establish at least with 

sorne degree of precision the academic preparation of the author. 

First of ail, three distinct factors can be discerned in the intellectual 

background of An~aravT: sufism, orthodox Islam1, Islamic dialectical 

theology (Kalam) and philosophy. Each requires particular consideration, for 

each seems to have played a notable role at various levels in his scholarly 

engagement in general and in the structural preparation of his commentary 

in particular. As was clearly seen in our survey of his life and works, and as 

will also be noted in the coming analysis of the Ottoman text, these three 

1 See for the various usages of the term "orthodox" (sunm) in the 
historical context of Islam, Marshal G.S. Hodgson, The Venture of Islam: 
The Classical Age of Islam (Chicago: The University of Chicago, 1974), vol. 
1, p. 278, n. 18. 
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approaches are manifested in somewhat paradoxically intermingled fashion. 

To begin with, there can be no doubt that Sufism as a system of 

thought, and particularly that of the Mevleviyye order, to which An~aravi 

was intimately attached, provided him with the basic framework for the 

majority of his principal concerns and scholarship. Of course the man who 

had the greatest influence on his mystical training was Mevlana Jalal al-DTn 

Ruml, the spiritual progenitor of the Mevleviyye, whose Mesnevi contributed 

the most significantly to shaping An~aravT's mystical life. Although the bulk 

of his mystical writing consists of works explaining the theoretical and 

practical aspects of the Mevleviyye as weil as its principles and regulations 

for its initiates, nevertheless, a number of them are commentaries on 

certain important Sufi treatises and poems, e.g. Ibn al-'Arabl's Naqsh al-

Fusüs and Ibn al-Farid's al-Ta'iyya. Thus, besides the teachings of Ja@ al-. . . 

Dfn Rüml, we find the doctrines of several venerable Sufis, and particularly 

those of Ibn al-'Arabl, forming substantial elements in his mystical 

background. 

ln addition, An~aravi, as will be noticed later in the second part of 

this study, holds su ch prominent mystics as Junayd al-Baghdâdï (d.909), 

Man?ür al-Ijallaj (d.923), BâyazTd al-Bis!amT (d.873), etc., in great reverence 

whenever he speaks of their respective controversial statements. He 

appears to have studied them and to have used them at times for various 

purposes. With respect to their seemingly conflicting views over the literai 
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meaning of religious texts, he, as a committed Sufi, advocates their esoteric 

meaning, which can be grasped not by naive reasoning, but through 

mystical experience; yet at the same time he continues to maintain, as a 

"staunch orthodox," complete reliance on the Scripture, thus trying to 

achieve harmony between the views of Sufis and of upholders of Shari'a. 

However, due to his overriding concern for such reconciliation, his 

state of ,mind seems unsettled and rather filled with anxieties and 

uncertainties with respect to the major issues related both to mystical and 

philosophical doctlines. As a concrete example of this, one can cite his brief 

treatise entitled l;Iüccetll's-Sema' in which he attempts vigorously to defend 

"pertorming and listening to music" not with a rational and critical approach 

- -but by bringing ample proofs from the alJadith of the Prophet as weil as by 

making references to the favourable statements of some great Sufis. The 

very same conciliatory yet ambivalent attitude of An~aravT, as will be seen, 

permeates almost ail his thinking throughout the commentary under 

discussion. 

Orthodox Islam occupies, after Sufism, a secondary, but nevertheless 

fundamental, position in the intellectual background of An~aravI As has 

already been mentioned, he lived at a time when the Kadizadeliler, "shari'a-

minded preachers of Islam," enjoyed great popularity among the Ottoman 

state dignitaries. But in spite of the common similarities between ail that 

these people advocated and what An~aravT defended in the name of Islam, 
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both maintaining for instance a belief in the "unquestionable authority" of the 

Qur'an and hadith, the latter differed drastically from the former in 

supporting an eclectic orthodoxy that accommodates Sufi doctrines. This 

sort of eclectic, orthodox Islam can be regarded as a kind of "orthodox 

sufism," which gives legitimacy not only to the controversial statements of 

the prominent Me~ayih but also to ail the rituals practised in Sufi circles 

su ch as ~'zikr-i cehrP' (chanting God's name aloud), performance of the 

sema' and the de vran and raks. Therefore, AnkaraVPs aversion to the . . . 

Kadlzadeliler, as far as it appears to us, was not due to their adherence to 

the Shari'a, but because of their "rigid and narrow-minded" interpretation of 

the holy texts and thus their complete rejection of Sufi doctrines and 

practices. 

ln addition to these two domains above, Sufism and orthodox Islam, 

one can also discern elements of kalam or Islamic theology, and 

philosophy, particularly Ishraqi philosophy, in the background of An~aravT's 

intellectual life. Despite the prevalent negative attitude to the rational 

sciences among the Ottoman 'Ülemâ during the seventeenth century, 

An~aravf along with sorne others took an interest in those areas. Katib 

Çelebi, for instance, as G.L. Lewis points out, displayed his overt loyalty to 

the philosophy of Suhraward~ when he remarks in his Kashf al-?unün on 

ShTrazl's commentary on Ijikmat al-Ishraq: 

It has been said that this book contains certain statements that 
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cannot be reconciled with the sacred law. 1 say that those who hold 
this view are perhaps incapable of reconciling them with the sacred 
law. They should not say, because they are incapable of doing it, 
that it is impossible.2 

Katib Çelebi also states that tram the beginning of the Ottoman Empire up 

to the time of the Suleyman the Magnificient, scholars did not faïl to read 

and study the philosophical sciences and even combined them with the 

study of the sacred sciences such as tafsTr, Qadlth and fiqh.3 But later, 

especially in An~aravÏ's time, the Kadizadeliler's strict adherence to the 

basic Islamic sciences and their desire to retum to and follow the practices 

of the Prophet and his companions led them to adopt a new formulation of 

sciences. These were classified by their intellectual master, Birgivi, in his 

Tarilfat-i Mul}ammediye, as (i) the sciences whose study is obligatory, e.g. 

the essentials of religious duties (catechism), (ii) the sciences whose study 

is contingent upon certain conditions (otherwise it is forbidden), e.g. 

astronomy and kalam, and (iii) the sciences whose study is recommended, 

e.g. medicine.4 Moreover, Kadlzade himself denounced in his sermons 

those who were involved with the study of logic and ptlilosophy, saying: 

"who'd give a farthing for philosophy? Before it what shrewd banker bows 

2 Katib Çelebi, The Balance of Truth, p. 10. 

3 Ibid., pp. 25-6. 

4 See for more details, Semiramis çavu~oglu, "The Kadizadeli 
Movement: An Attempt of ~eri'at-Minded Reform in the Ottoman Empire," 
Ph.D. dissertation, Princeton University, 1990, pp. 267-274. 
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the knee? and who sheds a tear if a logician dies?"s 

ln spite of such vehement opposition on the part of the Kadlzadeliler, 

An~aravr, following the tendency of his time, to combine the study of 

philosophy with that of the Islamic sciences, courageously undertook the 

task of commenting on Hayakil a/-Nurand hence of accommodating it within 

the confines of orthodox Islam, albeit coloured with mystical notions. His 

conciliatory position in this respect, namely being a defender of Sufism and 

an advocate of orthodox Islam, is more or less reminiscent of GhazalPs, 

who already found a place for Sufism in the latter, especially in his 

voluminous work If)ya' 'U/ûm al-OTn (Revival of the Religious Sciences). But, 

as we have noted before, An~aravf paradoxically refers, without basis, to 

Ghazall's Mishkât al-Anwâr as a product of Shari'a, while describing 

SuhrawardPs Hayakil al-Nür as a book of wisdom. 

Such an arbitrary treatment is of great interest to us in ascertaining 

An~aravi's Iiterary standing. However great the differences between the two 

works in their approach and contents, there are a number of areasin which 

their views coincide, some of which will be seen below. For now, suffice it 

to say that the main theme of these two books lies in their common thesis, 

that "the reality of ail things can be perceived only through light (nûr)." 

Probably the most noticeable difference between them is that GhazâlÎ's 

work begins with the famous light-verse of the Qur'ân and the Prophetie 

5 Katib Çelebi, The Balance of Truth, p. 136. 
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hadith concerning the light and the veils of the light, and then goes on to 

concentrate extensively on describing the people who seek the truth, listing 

then under four successive categories: (i) the theologians, (ii) the esoteric 

(al-batiniyyah) or those who follow the infallible imam (al-imam al-ma'~üm), 

(iii) the philosophers, and (iv) the Sufis. Ghazali ends his discussion by 

eliminating the former three and favouring the last, Le., the Sufis, who can 

attain knowledge of the reality of things with certainty. 

It is most likely therefore that An~aravi based his exceptional 

identification of the Mishkat as "a book on Shari'a" upon his personal 

reading, and certainly not upon a careful examination of it6 , which would 

have led eventually to a fairer assessment. However arbitrary his treatment 

may be, it leaves us with two immediate implications: one is that this book, 

inasmuch as it speaks authoritatively of Sharœ. or on behalf of Shari'a, 

would require, as an authority, full submission to ail that it contains. The 

other is that since it defends a kind of Sufism which seemingly fits into the 

lirnits of Shari'a and serves as the only way to lead to the truth, it would 

likewise demand a whole-hearted acceptance of Sufism on the part of the 

upholders of orthodox Islam. In addition, this would imply that An~aravT 

sought the same praiseworthy status for his own treatise Mi~balJu'I-Esrar, 

which is similar in style and content to the Mishkat. Of course such a claim 

6 See for an extensive and critical analysis of the Mishkât, Hermann 
Landolt "Ghazali and Religionswissenschaft, Some Notes on the Mishkat al­
Anwiir," Asiatische Studien/Etudes Asiatiques 45 (1991), pp. 19-72. 
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would depend on the reader acknowledging that the authenticity and 

credibility of the work Mi~bfifJ, like Mishkat, cannot be questioned at ail. 

Now with these considerations in mind, one can understandably ask 

as to why An~aravT chose to write a commentary on a work to which, in 

terms of its subject-matter, he attached considerably less value. As will be 

seen shortly, the introduction to Ïiahu'/-f:/ikem contains a brief statement 

setting forth An~aravi's purpose in composing the work. According to this 

statement, the work was written in response to a request from a student of 

philosophy, who happened to be among the followers of 'Air ibn Abl Tiilib 

that the difficult and ambiguous points in Hayakil a/-Nur be explained and 

resolved. 

However, a full analysis of the contents of the commentary shows us 

that the statement of purpose as declared in the introduction seems less 

than satisfactory and even appears to be nothing more than a literary 

device whereby the author exhibits his humility before undertaking this task. 

For, as will be discerned in the following chapters, a statement as such 

hardly reflects the extent of the author's real purpose in drafting the work. 

Besides one passage where An~aravi makes an explicit confession 

with regard to his real purpose, several other considerations strongly 

suggest that he intended /zalJû'/-ljikem to serve not neeessarily to elucidate 

the crucial and complicated matters in the Hayakil but mostly to remove the 

stigma of the heretical seent of ittil)fid (unification) and I)u/ü/ (incarnation) 

59 



from the notorious utterances of certain renowned mystics, and th us to 

justify the coincidence of their doctrine with "Islamic orthodoxy." As a matter 

of fact, tl1is aim is expressly pronounced by An~aravr himself towards the 

end of the second temple, where he comments on the relation of the 

rational soul to God: " .... it was because of this particular reason that this 

humble person felt compelled to set down the present commentary ... "7 

Thus even from this perspective alone, ïia!Jü'I-ljikem, like Ijüccetû's­

Sema', appears to have been composed with a view towards the 

circumstances with which An~aravT was confronted in his time. In other 

words, the real objective that he seeks to achieve in the entire book, rather 

than the one that he pretends to profess in the introduction, is to prove to 

the Shari'a-minded people, like the Kadizadeliler who opposed not only the 

rituals and practices of the mystics but also their doctrines, that these are 

in complete harmony with Islam. 

With these considerations in mind and without in any way wishing to 

underestimate his achievement as a leading figure and prolific writer, 

particularly in Mevievi tradition, we turn now to embark upon a careful 

inquiry into his commentary ïiâ!Jü'l-fjikem, cornparing it with DawwanT's 

commentary, and observing at the same time how faithful or unfaithful he 

was to the philosophy of Suhrawardl. 

7 See p. 148, n. 101. 
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PART TWO 

- -THE TRANSLATION OF HAYAKIL AL-NUR 

-. -- " . 
AND ANAL YSIS OF IZAHU'L-HIKEM . ,. 
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CHAPTER ONE 

ïZA/:IÙ'L-/:IiKEM (ELUCIDA TION OF WISDOMS) 

1. Remarks on Hayàkil al-Nür and ïzal)ü'I-l::Iikem 

To begin with, Hayakil al-Nûr, which is the subject of investigation in 

Ankaravi's above-titled commentary, is in fact one of the most important 

works of Shi hab al-oTn YatJya SuhrawardT (1155-1191) in it he presents an 

overview of the essentials of his own mystically oriented philosophy in a 

very concise but at the same time extremely complicated fashion. This is, 

as H. Corbin indicates, one of the earliest books of his that "delivers in its 

brevity an excellent and rapid view of the entire Ishraqi doctrine.,,1 ln terms 

of its style and content, it has a distinctive place not only among his other 

works but also in the who le tradition of Islamic philosophy in general and 

that of Sufism in particular. 

Apart from a prologue and an epilogue, the treatise on the whole 

consists of seven main chapters, the first dealing with terrestrial objects, 

especially with the definition of body, the second with the inquiry of the soul 

and its faculties, the third with three logical and ontological modes 

(necessary, impossible and contingent), the fourth with God, His attributes 

and the hierarchy of the worlds, the fifth with the celestial spheres and souls 

as weil as the process of illumination, the sixth with the immortality of the 

1 Corbin, Les Temples, p. 33. 
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soul, and the last with issues related to prophecy and eschatology. Each 

chapter is called a haykal (body or temple), the meaning and significance 

of which will be discussed in detail in its due place.2 

-
To date, the Arabie text of this important work of Suhrawardi has 

been published in two editions3 as weil as an edition of an early Persian 

translation.4 There have also appeared French,s Turkish -both Ottoman6 

and modernJ and Dutch8 translations. Vet, to the best of my knowledge, 

2 Reter to Suhrawardl's Prologue below. 

3 See for the two different editions in Arabie, Suhrawardr, HayàkiJ al-Nür, 
ed. M. Abu Rayyan (Egypt: al-Maktabat al-Tijariyya al-Kubra', 1957); idem, 
Hayakil al-Nür, ed. Mul)yiddin ~abri al-KurdT (Cairo, 1333 ?). 

4 See, SuhrawardT, Oeuvres Philosophiques et Mystiques (Opera 
Metaphysica et Mystica III) (Majmü'a-i Âthar-i Farisi), ed. with intro. S. H. 
Nasr (Tehran: Department d'Iranologie de l'Institut Francais de Recherce, 
1970), pp. 84-108. 

S See, SuhrawardT, "Le Livre des Temples de la Lumiere (Les 
Temples}," in L'Archange Empourpre: Quinze Traites et Recits Mystiques, 
ed. and trans. H. Corbin (Paris: Librairie Artheme Fayard, 1976), pp. 33-89. 

6 Vüsuf Ziya, who wrote extensively on Suhrawardl's philosophy in the 
periodical Mi/;lrâb (1339-1340/1923-1924) vol. 1, pp. 27-36,54-59,73-76, 
118-123, 145-150,213-215,245-248,348-350,379-381, 456-462, 483-486, 
657-685), rendered Hayâkil al-Nür into Ottoman Turkish in the year 
1339/1923 and published it in the same periodical. (See, Heyâkilû'n-Nùr, in 
Mihrab 1 (1340/1924) pp. 578-595) It is surprising that, although Ziya 
occasionally makes references to Dawwani's commentary and also is aware 
of the existence of that of ShTraif, yet he seems 10 have no knowledge of 
Ankaravi's izabû'/-l;Iikem. 

7 So far three complete editions h~ve appeared. See, Sühreverdr, Nur 
Heykel/eri, trans. Saffet Vetkin in ~ark Islam Klasikleri (Istanbul: Milli Egitim 
I?,aslmevi, 1947, 1986 and 1988). It was also partly translated by Hilmi Ziya 
Ulken. See, idem, "~ehabeddin Sühreverdr, Nur Heykelleri," in Türk 
Feylesoflan Antolojisi 1 (Ankara: Veni Kitapçl, 1935). 
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it has not been fully rendered into English up until now. The present work, 

therefore, will undertake this formidable task. 

Meanwhile, it should be noted also that long before An~aravi, two 

prominent Persian thinkers wrote commentaries upon the Hayiikil al-Nûr. 

Jalal al-DTn Dawwani (d.1502) composed a remarkable work under the title 

Shawakil al-l;Iûr (the Shapes of the Houris), the Arabie text of which was 

critically edited and published by M. !t\bdul f:Jaq and M. Yousuf Kokan in 

1953. Indeed, we shall make extensive use of this work not only for the 

purpose of comparison with An~aravT's but also in order to elaborate on the 

issues overlooked in the commentary of the latter. Sometime after 

DawwanT, AmTr Ghiyath al-DTn Man9ür ShTrazl (d.1542) wrote another 

eommentary in Arabie, whieh appears to be somewhat of a reply to 

DawwanT' s, entitled Ishraq Hayakil al-Nür li Kashf ?ulumat Shawakil al-Ijûr 

(Illumination of the Temples of the Light for the Discovery of the Darkness 

of the "Shapes of the Houris"). However, no attempt has been made to 

undertake a study of the latter work. Both of the eommentaries by DawwànT 

and ShTrazl refleet the extent of the influence of SuhrawardT in Persia, as 

AnkaravÎ's does in Anatolia.9 . 

8 S. van den Bergh, "Des Tempels van het Licht," in Tijdschrift voor 
Wijbegeerte, Januari 1916, pp. 30-60. This referenee has been quoted from 
Corbin, Oeuvres Philosophiques et Mystiques III, p. 150, n. 14. 

9 See for Suhrawardl's intluenee in other parts of the world, Seyy~d 
Hossein Nasr, "The Spread of the lIIuminationist School of Suhrawardi," 
Studies in Comparative Religion 6 (Summer 1972) : 141-52. 
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The commentary under examination, Le., Ïia7Jü'I-f:/ikem, besides its 

intrinsic value for the study of Islamic thought, has, in spite of its 

conciseness, at least three fundamental aspects to its credit: firstly, it is an 

-evidence of the interest in the philosophy of Suhrawardi on the part of a 

member of the Ottoman learned class in the seventeenth century; secondly, 

it throws considerable light on the philosophical as weil as mystical activities 

of Ottoman intellectuals during that period. Lastly, as a product of a 

prominent Sufi, it provides a different insight into the understanding of the 

Hayâkil, which is in turn considered to be a conspectus of the whole Ishraqi 

philosophy. 

2. A Note on Editing and Rendering 

The method used for the editing of the manuscripts is more or less 

the same as that which was followed in the dissertation of Dr. Ahmet 

Karamustafa, submitted to the Institute of Islamic Studies of McGili 

University, now available partly in publication, entitled VâhidPs Menakib-i . .. 

fjvoca-i Cihan ve NetTce-i Can,10 which is also, like mine, a critical study 

of another Ottoman Turkish text. 1 was able to obtain four manuscripts of 

ÏialJü'I-ljikem, which 1 have collated on the basis of one of them (S= »ehTd 

10 See, Ahmet T. Karamustafa, VâhidFs Menâkib-i Hvoca-i Gihan ve 
NetTce-i Gan: Gritical Edition and Analysis, Sources 'of Oriental Languages 
and Literatures 17, eds. Sinasi Tekin and Gënül A. Tekin. (Harvard 
University: Department of Near Eastern Languages and Civilizations, 1993.) 
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'Ali Pa~a 1747}.11 This manuscript, which has been paginated and 

numbered in Iines, is reproduced here in order to facilitate the access to 

the original text. 

My choice, among others, for ~ehld AIT Pa~a MS, is not simply due 

to the fact that it bears the date of its transcription and the name of its 

scribe, but mainly for practical reasons, and even rather for its pure 

appearance and excellent condition. That is to say, this particular 

manuscript, Le., S 1747, despite its numerous minor errors, and slight 

additions and omissions, is considerably more clear, neat and legible than 

the others. At the end of the thesis 1 have indicated the textual differences 

of the other manuscripts as weil as modifications and corrections required 

in the annexed facsimile reproduction. 

Now 1 would like to state briefly the method 1 have followed in the 

translation of the Hayakil as weil as in the analysis of the commentary of 

An~aravT. Needless to say, the study of the text of the Hayakil, due to its 

complicated style and highly sophisticated technical language, is fraught 

with immense difficulties. In spite of its bewildering complexity, 1 have 

attempted to render it fully into English. 1 have based my translation on the 

already published edition by Abü Rayyan, including its footnotes, DawwanT's 

commentary, Persian version as weil as on the text of Süleymâniye 

11 This man..uscript copy is also cited in the list of H. Ritter's early article 
on Suhrawardi's works. See, Helmut Ritter, "Philologika IX: Die vier 
SuhrawardT." Der Islam 24 (1937), p. 284. 
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manuscript annexed here. In rendering the text, 1 have exerted my full 

capacity in order to meet two requirements: (i) faithfulness to the text, and 

(ii) intelligibility of the English expressions. In arder to maintain accuracy, 1 

have tried to stick as closely as possible ta the original text, while making 

a sincere attempt at presenting the ideas there in a simplified and 

straightforward manner. Ali in ail, being weil aware of my shortcomings, 1 

have exercised ail my skills in order to approximate the original in form as 

weil as in content. In addition, 1 have divided each temple into various 

numbered paragraphs so that the reader can easily compare the rendered 

text of Hayakil with its corresponding interpretation. 

As to the analysis of the contents of Ïza/Jü'I-l;Iikem, due attention has 

been paid to bringing out An~aravi's own views as differing trom and 

concurring with DawwânT's in interpreting SuhrawardÎ's ideas in the Hayakil. 

To be more specifie, my primary role in this endeavour has been mostly 

analytical rather than critical for one simple reason, that is, the desire of 

presenting An~aravT's formulation of SuhrawardÏ's Ishraqi teachings side by 

side with Dawwani's in a comparative manner. Thus such a systematic and 

comparative presentation will enable the reader to see, without external 

intervention, the points of divergence and concurrence between these two 

commentators in their respective interpretations of the Hayâkil. My ove rail 

and critical assessment of An~aravi's commentary, however, will appear 

under its own separate heading entitled liA General Evaluation," placed at 
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the end of the second part of the thesis. 

3. Brief Descriptions of the Manuscripts 

The following four manuscripts of ii:abû'I-f:{ikem were consu/ted 

for the purpose of establishing a critical edition. 

S Süleymaniye KOtüphanesi, Istanbul, !]ehTd Alf Pa$a, no. 1747 

25x15,7 cm., 43 folios, 17lines. Headpiece in late style. Stitched in 
light red paper. Arabie text in red and clear nesih, Turkish in bold 
black and clear nesh-i ta1li[<, copied, aqcording ta the colophon, by 
t:iaci MU$1afa ~a$$abpa$azâde in Zu'I-l$a'de 1045/1635. In the 
margins of some pages there are notes, some of which are 
comments and others corrections by the copyist. 

C Süleymaniye Kütüphanesi, Istanbul, Carullah Efendi, no. 993/1 

22x13,5 cm., 31 folios, 23 lines. Nesih in small size, neat and very 
nice round hand. The Qur'anic verses, hadiths, headings, and names 
in red. Arabie text and poems underlined. Some /etters added in red. 
Some comments and corrections in the margins. Name of copyist not 
mentioned. 

V Biblioteca Vaticana, Turchi, no. 137/10 

28,3x15 cm., 19 folios (375-394ff), 33 lines. Written in clear and 
small rik'a but exhibiting also many features of I$trma. Rubrication in 
red. Some comments in the margins of some pages. Ownership 
statement dated 1223/1808-1809. Name of copyist not mentioned. 

M Mevlâna Müzesi Yazmalar, Konya, no. 2039/5 

24x13,5 cm., 33 folios (197-229ff), 19 lines. Clear nesih displaying 
many elements of dIvan and ril$'a. Arabic text in red. Subtitles 
underlined. Name of copyist not mentioned. 
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CHAPTER TWO 

PROLEGOMENA 

It has been customary among Muslim writers to commence their 

work with an initial statement of glorification to God and salutation to the 

Prophet, as is the case with the present author of the commentary on 

Hayâkil al-Nür. But just after having praised God, and before extending his 

greetings to the Prophet and his family, Isma'n An~aravT. basing himself 

mainly on the Qur'an, sets out to characterize the distinguished aspects and 

states of "the people of wisdom" (e~pab-i I)ikme~. It is God, he says, to 

whom alone countless praises are due, the ali-Wise (fjakÎm). Oonor 

(Vehhâb), Clement (fjaIÎm), Unlocker of the Ooors (Müfettil)ü'I-Ebvâb), and 

the Cause of ail Causes (Müsebbibü'I-Esbab), who has made "the people 

of wisdom" and "the people of naturel insight" (erbab-I fitna~ the • 

honourable recipients of His beautiful favours, as has been illustrated in the 

following two verses: "He (God) grants wisdom to whom He pleases; and 

he to whom wisdom is granted receives indeed a benefit overflowing. But 

none will grasp the Message except men of understanding.,,1 " ... (it is for 

them) the Beatitude (!üba) and a beautiful place of return".2 

.. 
An~aravi continues by stating that God, who is the Absolute Creator 

1 Qur'an, 2:269 

2 Qur'an, 13:29. 
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and Master of the "Nun" and "Qalam" (pen) by which men can record",3 

made the "people of wisdom" along with "the scholars of Scripture" ('ü/emâ-i 

dÏniyye), and "the gnostics of certainty" ('üretâ-i yatcTniyye) who are the 

disclosers of the hidden wisdom, worthy of this divine message: "We gave 

him wisdom and sound judgment in speech and decision.,,4 

An~aravi's intent in quoting ail the verses above, which underscore 

first and foremost the notable place of the people of "lJikma", might have 

been to establish, although he has not stated it expressly, a legitimate 

ground for engaging in the study of "pikma" in general and undertaking the 

present commentary in particular from a Qur'anic standpoint. It is not clear 

at this point, however, what he means by the term "I)ikma", which is usually 

rendered in English as "wisdom" in order to avoid any confusion that can 

easily arise in mind due to its equivocal nature. "ljikma" which originally 

derives from the Arabie word "bukm", meaning, according to al-Jurjâni, lOto 

put the thing in its right place",5 has been sometimes used interchangeably 

in the sense of "philosophy" (te/sete), which, in tum, denotes only 

3 Qur'an, 68:1. "Nun means either a fish or an ink holder, or it may be 
just the Arabie letter of the alphabet.. .. The reference to ink would be an 
appropriate link with the Pen in the verse .. " 'Abdullah Yûsuf 'Ali, The Holy 
Qur'ân, Text, Translation and Commentary (Brentwood, Maryland: Amana 
Corporation, 1989), p. 1506, n. 5592. 

4 I-H. 1 a4-12; Qur'an, 38:20. 

_ 5 Sayyid al-Jurjân~ al-Tatrltat, ed. ~bd al-Ral)man 'Umayra (Beirut: 
'Alam al-Kutub, 1987), p. 125 (the article "al-f:lukm"). 
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"Hellenistic philosophy".6 "f:likma", which is more spiritual in its nature and 

broader in its content than "felsefe", was taken by the majority of the early 

Muslim philosophers to ernbrace the whole field of knowledge within the 

bounds of human endeavour, ranging fram the theoretical sciences to the 

practical ones. In his outstanding treatise on the classification of rational 

sciences, Ibn STna, for instance, who has exercised tremendous influence 

upon succeeding generations of philosophers, considered "t)ikma" to be an 

art by means of which man acquires the knowledge of every being, a 

knowledge which he puts in practice in order to elevate himself to the level 

of the intelligible world? So, "wisdom", according ta him, inasmuch as it 

comprises necessary knowledge and necessary action, is indispensable for 

the perfection of the human soul. 

As for An~aravT, as far as the present commentary is concerned, he 

adopts in its entirety, as will be seen shortly, Ibn sTna's definition, subject­

matter and divisions of "wisdom". In his principal work, Minhacû'/-Fu/sara, 

however, he offers a somewhat more extensive description of "wisdom" that 

goes far beyond Ibn STna's present account. In one particular passage of 

the same book, he states that "wisdom", in the eyes of a "divine sage" (el­

lJakimü'/-ilâh~, is twofold: (i) explicit wisdom (mantù/s 'anhà) , Le., the wisdom 

about which one can talk, and (ii) irnplicit wisdom (maskût 'anhâ), Le., the 

6 A.M. Goichon, 'liikma," E/2, vol. 3, p. 378. 

7 Ib'2 sïna, .. "Aqsan:! al-'Ulüm al-Aqliyya," Majmu'at al-Rasa'iI, ed. 
Mu~yiddin $abri al-Kurdi (Ma1ba'at Kurdistan al-'lImiyya, 1328), p. 225. 
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wisdom about which one remains silent. The first group for its part consists 

of two subdivisions, (i) the sciences of religion ('ü/üm-u ;;eriyye) , and (ii) the 

rational sciences (me'arif-i alfliyye), which, in turn, are further divided, in 

accordance with Ibn STnâ's scheme, into theoretical and practical wisdom. 

As to implicit wisdom, it contains mainly two kinds of significant knowledge: 

(i) intuitive or mystical knowledge ('ü/üm-u /edünn~, and (ii) knowledge of 

the truth, behind the hidden secrets (esrar-I lJalf"ilfl), such as the afflictions 

of certain people, the death of children and their eternal dwelling along with 

their fathers in hellfire, etc. Since ail of these events have been concealed 

to us, An~aravT says, we ought to keep sile nt about them.8 

Thus he extends the scope of "wisdom" to cover ail the branches of 

general sciences (whether they be theoretical or practical), the sciences of 

religion and the knowledge of mystical and spiritual truths. It is perhaps on 

this ground that he, as we have noted above, has assigned "Qur'anic 

wisdom" to ail three classes of people, Le., the doctors of religion, 

philosophers, and sages or sufis, for ail of them, as far as the Qur'an is 

concerned, partake in "t)ikma". 

-
It is evident that An~aravi has 50 far displayed no interest or desire 

in discussing the status of "philosophy", particularly the question of its 

legitimacy from the point of view of shari'a, a controversial issue which had 

8 An~aravï, Minhâcü'I-Fu/.<ara, pp. 214-5; also cf. al-JurjanT, Ta'rifat, p. 
125. 

72 



already received wide-spread publicity in the Islamic world.9 Nor has he 

attempted to reconcile religion and philosophy or mysticism and philosophy. 

On the contrary, he has taken it for granted that wisdom, regardless of 

whoever possesses it, is, as the Qur'an says, "an overflowing benefit" to its 

owner. 

Since my purpose here is not to enter into a detailed study of 

wisdom, which merits extensive research on its own, 1 will continue to 

present An~aravi's introduction in a summary fashion. 

ln extending the salutations to the Prophet MulJammad, our author 

employs considerably subtle yet lucid language in which he epitomizes 

sorne of the qualities of the prophet as follows:10 

He is the intercessor for ail creatures. 
He is the Imam of Guidance. 
He is just like a pupil of the eye for ail Prophets. 
He is the Luminous Light for the eyes of ail Saints. 
(In his ascension to God) "his sight has never swerved."11 

"He says nothing out of his own desire".12 

He was selected as an exemplary model. 

9 Ibn Rushd, for instance, wrote his treatise Fa~1 al-Maqâ/, in order to 
justify the study of philosophy from the standpoint of Islamic Law. See, Ibn 
Rushd (Averroes), Kitab Fa$/ al-Maqal (On the Harmony of Religion and 
Philosophy), trans. with intro. and notes by George F. Hourani (London: 
Luzac and Co., 1961). 

10 /-H. 1 a14-1 b2. 

11 Qur'an, 53:17. 

12 Qur'an, 57:3. 
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... 
Then An~aravi, in aeeordanee with Sufi terminology, sees 

Mu~ammad, fully invested with sueh beautiful traits, as someone who sheds 

on the entire world drops of the water of life (ma'ü'I-f)ayat) and the ocean 

of wisdom (deryaY-ll)ikmet). So, the dead hearts of ail ehildren of Adam are 

brought into (new) life out of this "Iife-bestowing drop of water", so to 

speak. 13 ln saying so, An~aravT merely makes an allusion to one of the 

frequently eited t)adith in Sufi circles, that reads: "the first thing ereated by 

God was Intellect (al-Iaq~ and the rest of ail human beings bear flashes 

radiated from that intelleet."14 

After these preliminary remarks, $âri~ Rusühl goes on to explain why 

and how he has composed this commentary. In addition, he also gives us 

a brief summary of the study of wisdom developed by the earlier Muslim 

thinkers. In what follows, 1 will try, confining myself exelusively to the 

Ottoman text, to give at best an approximative translation of An~aravi's own 

words. This is signifieant, for it will certainly reveal his literary style and 

method as weil as his seholarly personality. My own remarks will be 

confined to the footnotes. 

Introduction 

Let us turn to the topie. This ailing and thirsty, poor and humble 
dervi§) namely $eyh Ismâ'TI MevlevT An~araVi -may God facilitate 

13/-H,1a14-1b5 

14 I-H, 27b1-3; see also chapter seven, p. 180, n. 68. 
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both mundane ($ür~ and spiritual (ma'nev~ wisdom15 for him and 
his this-worldly and other-worldly brethern- states: while the Wise 
and Benefactor, the Clement and Judge bestowed upon Luqman of 
the heart (or Paradise) the gift of the mystery of the verse "We 
indeed gave wisdom to Luqmân,"16 this ailing one, thirsty and 
craving (for wisdom), could never be content and continuously 
opened the narcissus of my days and violet of my nights in the 

15 ln his Minhacü'I-Fu/sarâ, which was written primarily, as noted in the 
preceding chapter, in order to help the dervishes to learn and follow the 
teachings of the Mevlev! path, An~aravT employs these two terms, Le., $ürJ 
and ma'nevl, in conjunction with the graduai stages of a dervish's personal 
development. There he ascribes two principal journeys to a fa/slr (dervi~ ) 
to undertake. The first one, called sefer-i ~fjrT, meaning simply to travel from 
one place to another, is a journey on which the dervish sets out to seek and 
circulate knowledge. During this pursuit, he visits some eminent masters 
and receives therefrom the knowledge of Shar,'a, namely the knowledge of 
religious commandments and prohibitions. In a sense it is a kind of formaI 
knowledge, which is, as the Prophet pointed out, incumbent on ail Muslims 
so as to enable them to practice properly the religious duties. The second 
type of journey, designated by Rusühl as sefer-i ma'nevT, is a long and 
toilsome journey experienced by a dervish when he is traversing through 
the spiritual stages in his attempt of internai development. Such a journey, 
he emphasizes, is exclusive to the people of God alone, comprises four 
graduai stages: 

(i) Seyr-i Hal/ah (journey to God): the mystic passes from the level of 
selfhood (nafs) to that of real existence (vücüd-ll)aIsT/s~. At this early state, 
he removes the veil of multiplicity and arrives at the state of unity. 

(i) Seyr-; ffI/ah Qourney in God): at this stage, the mystic assumes 
and appropriates ail the divine names and attributes. 

(iii) Seyr-i ma'allah Qourney with God): this is a stage by which the 
mystic develops such close intimacy with God that he feels united with Him. 
Therefore it is also named "union" (abadiyyat) and ..... of but two bow­
lengths or (even) nearer" (qaba qawsayn awadna). (Qur'àn, 53: 9) 

(iv) Seyr-i 'anillâh (journey away from God): after having passed 
beyond ail the stages and attained union with God, the sufi returns to the 
world of multiplicity where he begins training the novices of the spiritual 
path. This journey is referred to as the state of abiding after annihilation 
(be~a ba'de'l-fenà) or the state of self-awareness after being intoxicated 
($elJv ba'de'l-mahv) orthe state of separation after union (farls ba'deJ-cem,. 
ln the final state, the mystic is able to observe unit y in diversity and vice 
versa. See for more details, Minhac, pp. 47-53. 

16 Qur'an, 31 :12. 
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rosegarden of my life with the breeze of the meaning of "0 my Lord, 
increase me in knowledge.,,17 Then, that Donor of gifts and 
Uncoverer of veils bestowed on me so many jewels and ornaments 
of wisdom and (sa many) gems of the benefits of grace and 
munificence that it was preposterous to think that this imperfect one 
had the worthiness or the aptitude for them. Rather, this was 
because 1 knew the tutty-like dust of the feet of the dervishes of 
Celâlu'I-f:ia~~ ve'I-Miliet ve'd-Dm Mevlanâ, the master of gnostics18 

-that king of lovers and proof of wayfarers, treasure (and) storehouse 
of symbols of truth and certainty, beholder of the beauty of the unit y 
of the Lord of the worlds- to be collyrium mixed with ground pearls 
for the eye of my heart and (because) their elixir glances worked 
alchemy on the copper of my existence.19 Afterwards, this humble 
and imperfect one, while celebrating the name of God and remaining 
ever grateful ta Him for His favours, and being in compliance with 
the verse "cali ta the way of Your Lord with wisdom and beautiful 
preaching,,,20 used to cali people, after preparing a (substantial) 
remedy through the mixture of the (spiritual) liquor of "wisdom" with 
the medicine of "admonition," from the narrow and defiled path to the 
straight. Moreover, while taking inspiration 'from (the verse) "they 
spend out of what we have provided for them",21 1 would take 

17 Cf. QUr'an, 20:114. 

18 An~aravÏ of course refers to Mevléina JeŒlI al-Din al-Rümi, the founder 
of the order of the Mevleviyye Dervi~eS'. 

19 The "elixir" stands for, in the Mesnevl, the "§eyh", while "copper" 
represents the "needy" or "despicable evil". MathnawT, 11/3343-3345, trans. 
by Nicholson. In DÏwan-i Shams-i Tabrizl (verse n. 9003), however, "love" 
is regarded as "elixir", whereas "sensuality" as "copper". "Your sensuality 
is copper, and the light of Love is the elixir. Love's light transmutes the 
copper of your existence into gold." W. Chittick, The Sufi Path of Love 
(Albany: State University of New York, 1983), p. 215. 

20 Our'an, 16:125. The complete verse was commonly referred to by 
both theologians and philosophers in support of what G. Hourani calls 
"three Alistotelian reasoning": "al-Qikma", meaning "wisdom" but suggesting 
also philosophy; "al-maw'i?a", meaning "preaching" but suggesting also 
oratory and rhetoric (al-khi{ab); and "jadal", meaning "debate" but 
suggesting dialectic. See, Ibn Rushd, On the Harmony of Religion and 
Philosophy, p. 49, 92, n. 59. 

21 Our'an, 2:3 
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pleasure in delivering the desired subsistence as weil as the 
unrevealed accounts of the Lovers to the disciples according to their 
capacity. Finally, one day, a student of wisdom among the virtuous 
and tenacious followers of the "Father of Oust"22, requested me to 
compose a commentary on the Hayâkil of §>eyh Shihab al-OTn, the 
Excellency, so that the difficLilt matters and ambiguous points 
therein should be determined and th us resolved. As a humble 
dervish, 1 first refrained for sorne time from su ch an undertaking. 
Then the meaningful content of the following holy saying compelled 
me to do it: "Explain as rnuch as you can. Do not keep it in your 
memory; God warns yoU ... ,,23 For t!lis reason, l, though being weak 
in knowledge and lacking the capacity, decided to comment on that 
book, lest 1 rnight contravene to the admonition: "Do not repulse the 
petitioner".24 

To begin with, having carefully examined a few commentaries25 and 
having also studied several works on geometry, 1 derived therefrom 
numerous pearls of wisdom along with the knowledge of inward and 
outward matters. Thus 1 have composed it in the Turkish language; 
yet it would have been quite possible for me to put it in Arabie or 
even in Persian. However, since 1 was admonished by the tJadTth, 
"make it easy, do not make it difficult, for God rebukes those who 

22 This is a nickname attributed to the fourth c~liph, 'AIT b. AbTTalib, the 
son-in-Iaw of the Prophet. According to one t)adith, narrated by Sahl Ibn 
Sard, this was the most cherished name for 'Air, for it was given to him by 
the Prophet himself. "Once 'AIT got angry with his wife, Fatima, and went 
out of !lis house and slept near a wall in the mosque. The· Prophet came 
searching for him, and someone said: He is there, Iying near the wall. The , -
Prophet came to him, while Ali's back was covered with dust. The Prophet 
started removing the dust from his back, saying: "Get up, 0 Abü Turab !" 
See, Sal)7r al-BukhàrT, tré!ns. M. Mut)sin Khan (Lahore: Kazi Publications, 
1983), vol. 8, p. 143, t)adith no. 223. 

23 1 was not able to verify it. 

24 Qur'an, 93:10 

25 Although An~aravT does not specify, it seems clear that by 
commentaries he means Shawakil al-f;lûr (SH-H) by Jalal al-D!n DawwanT, 
ta which we shall refer here a great deal in this study, and Ishraq Hayakil 
al-Nur Li Kashf ?ulumat Shawakil al-f:lür (Illumination of the Temples of the 
light for the Discovery of the Darkness of the "Shapes of the Houris') by 
Ghiyath al-OTn Man9ür ShTrazT, as weil as the Persian version of Hayakil. 
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make it difficult", 1 have found no better language than Turkish to 
interpret it in a clear and eloquent way so as to make it easy to the 
weak and fatigued mind. 1 have chosen this way in particular, 
because it would be easy for a teacher to articulate it, and it would 
be equally easy for a student to memorize il. 1 have given no 
preference to sophisticated expressions, nor have 1 utilized 
metaphorical words, so that even men of little understanding may 
enjoy and conceive of il. 1 have entitled it Ïiàf:Jü'I-/jikem (Elucidation 
of Wisdoms), and have set down at the beginning three different 
introductions with the aim that the disciple of wisdom become 
acquainted with what the science of wisdom is, for it is an obvious 
fact that a science cannot be known unless its introductory principles 
be established at the outset. 

Thus the first introduction lays down the definition of "the science of 
wisdom", since it would be futile to study a science unless its 
definition has been specified. 

The second introduction explains the use and benefit of the science 
of wisdom, for it is only when this aspect is known that its pursuit will 
be more desired. That is to say, the specification of its use and 
benefit would be an impetus for research into that science. 

The third introduction explains what the subject-matter of the science 
of wisdom is. 

1. The Definition of Wisdom: 

To begin with, "wisdom is a science which is concerned with the real 
natures of things as they are, as weil as with the appropriate action 
required".26 That is, the science of wisdom consists of the 
knowledge of the concrete and contingent beings emanated in order 
trom the Necessary Existent Seing. These (contingent) beings are 
composed of spiritual substances and corporeal ones, namely (i) 
intellects, (H) souls, and (iii) bodies. The last category includes the 
nine celestial spheres27, the four main elements,28 and the three 
kingdoms of nature; minerai, vegetable and animal. One has to study 

26 Cf. Ibn sTna, "Aqsam al-'Ulüm al-'Aqliyya," pp. 225-43. 

27 These spheres will be mentioned one by one very shortly. 

28 {il Fire, (ii) air, (iii) water and (iv) earth. 
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carefully the precise natures, characteristics and properties -be they 
interior and exterior- of ail the above-mentioned things. Aiso their 
advantages and disadvantages must be weil understood. Moreover, 
ail of them should be examined entirely in their own context and 
boundaries. It must be recalled here that the beloved Prophet has 
pleaded as follows: "a my Lord! show me things as they really are." 

1.1 The Use and Benefit of Wisdom: 

As to the use and benefit of wisdom, it is to perfect the human soul 
with the aid of gnosis. In so doing, the soul, when separated from 
the body, may be safeguarded fram suffering for its taise beliefs and 
preoccupations with worldly vanities. "Every heart attains happiness 
by wisdom 1 Every prablem finds solution by wisdom." 

1.2 The Subject-matter of Wisdom: 

The science of wisdom deals with the matters proper to its own 
subject-matter. The science of medicine ('i/m-i r,bb) , for instance, 
takes the human bOdy as its own subject-matter, since the physician 
occupies himself with the matters proper to the human body, like 
certain diseases attached to the human body. In like manner, the 
subject-matter of astrology or astronomy ('i/m-; nûcüm) is the 
heavenly bodies, since the astraloger or astronomer deals with the 
issues related to the structure of these bodies and their observations. 
Again the science of (Islamic) jurisprudence ('i/m-; hlfh) is involved 
with judicial matters and religious obligations such as prayer, fasting, 
almsgiving, pilgrimage and so on. 

2. The Science of Wisdom: 

Now let us retl!,rn to the science of wisdom. It is 9f two kinds: (i) 
practical ('amall) wisdom, and (ii) theoretical (na?an) wisdom.29 The 
latter is also subdivided into two: (a) divine science ('i/m-; i1ahi),30 

29 It is interesting that An~aravT, unlike Ibn Sfna, gives precedence to 
"practical" over '1heoretical" wisdom. 

30 This is c!,-lIed at the same time ilàhiyyat, viz. metaphysics as is the 
case with Ibn Sina, or fa/safa al-ü/a, viz. tirst philosophy, as is the case with 
al-KindT. But both two names have been used by the former 
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and (b) physics ('i/m-i !abP~. 

2.1 Divine Science: 

The subject-matter of divine science is absolute Seing (vücûd-u 
mu!lal5), since the sage (oaklin) of divine science deals with the 
matters that are proper to absolute Seing. According to the sages, 
absolute Seing is the Truth by itself (Z8t-1 lJalf.), and is entirely free 
from matter and form; and it is one and ete mal. They proclaim as 
weil that incorporeal intellects too are devoid of matter and form and 
beyond any dimension; and they are designated, in the terminology 
of the Scripture, as angels. Furthermore, the heavenly and human 

. souls are also free trom matter and form, while yet having control 
over these twO. 31 

interchangeably. See, Ibn STna, al-Shifa', al-lIahiyyat l, eds. G. C. Anawati 
and S. Zaid (Cairo: AI-Ma!ba'at al-Amiriyya, 1380/1960), pp. 3-9. 

31 As is seen in his brief presentation of the contents of divine science 
('ilm-Î i1âh7), An~aravi touches upon mainly three subjects: the Absolute 
Seing (vücüd-u muflal5) , incorporeal intellects ('ul$.ü1:ü mûcerred) , and 
celestial and human souls (nûfüs-ü semavI ve be$en). In fact, this is a 
summarized but somewhat modified version of the early Muslim 
philosophers' account of metaphysics. AI-Kindi, known as the first Arab 
philosopher, defines philosophy as "the knowledge of the real natures of 
things" and deems what he terms fa/safa al-ü/8 (first philosophy) "the 
noblest part of philosophy", and discusse& therein mainly the First Truth {al­
fjaqq al-Awwa~ and some other matters almost similar to what ha$ just 
been mentioned. For details, see, al-KindT, al-Kindrs Metaphysics: A 
Translation of al-KindT's Treatise "On the First Philosophy (fi al-Fa/safah al­
DIa)", trans. with intro. and commentary by Alfred L. Ivry (Albany: State 
University of New York, 1974). 

Likewise, al-Farabi, renowned as the Second Master after Aristotle, 
in his short epistle, 10$8' al-'U/üm (The Enumeration of the Sciences), has 
assigned three primary divisions to divine science, the first dealing with the 
existing things and their properties and accidents, the second with the 
incorporeal beings as weil as the principles of other sciences, and the last 
with the First Seing (al-Mawjüd al-Awwa~ or the Truth (al-l;Iaqq) and Its 
attributes. AI-Farabi, II)$â' al-'UIûn1, (Seirut: Centre de développement 
national, 1991), pp. 35-36. 

Ibn Sinâ also proposes more or less the same aforementioned 
subjects for the study of metaphysics. Sut his presentation seems to be 
more systematic and elaborate. For him, the most important question to be 
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2.2 Physics: 

The subject-matter of physics is body, for the sage of this science 
inquires into the matters proper to corporeal body such as primary 
matter (heyü18), shape, nature, finiteness, motion, rest, time, place 
and the like. So the sages who deal with the science of nature claim 
that each corporeal body, composed of (primary) matter and form, 
possesses its own natural property. What is intended by nature here 
is the cause of motion or rest of a being. Every corporeal body is 
par excellence finite, and so are the spheres (eflak). 

The sphere of Atlas,32 called the Throne33 in the language of the 
Scripture, encompasses ail the spheres. There lies no other sphere 
beyond the Throne. Ali the spheres, on the contrary, are located in 
the hollow of God's Throne. The eighth sphere, which is termed by 
the sages the starry sphere or the sphere of the ZOdiac,34 is 
situated inside the Throne. This sphere is designated, in the 
language of Scripture, as the Seat (Divine Pedestal).35 It is also 
called the sphere of the fixed stars,36 in the hollow of which the 
sphere of Saturn37 is situated. After this cornes the sphere of 

discussed in the field of metaphysics is the "Seing qua Seing" or what he 
called "the Necessarily Existent Seing" (al-Wajib al-Wujüd). In addition, the 
following issues constitute the subject-matter of metaphysics: the attributes 
of the Necessarily Existent Seing, the ultimate causes of ail caused beings, 
the principles of the sciences, unit y, multiplicity, cause and effect, 
particularity and universality, perfection and imperfection and so on. Ibn 
sTna, "Aqsâm al-'Ulüm al-Aqliyya", p. 240; idem, al-Shifà: al-lIahiyyiit l, pp. 
3-9,14-15. 

32 This is the ninth sphere. 

33 'Ari. 

34 Burüc. 

35 KürsÎ 

36 Felek-i Sâbit. 

37 Felek-i ZÜ/Jal. 

81 



Jupiter8 under w~lich the sphere of Mars39 falls. Beneath Mars, 
there comes the sphere of the Sun,40 which is followed by the 
sphere of Venus41 . Then the sphere of Mercury42 comes, 
underneath which the sphere of the Moon43 falls. Just after the 
Moon, there comes the Fire,44 below which the Air (atmosphere)45 
is located. Under the Air, there is Water,46 which is followed by the 
Earth.47 Thus, ail these nine spheres and the other four sub-Iunary 
spheres are situated in a geocentric hierarchy where each preceding 
one encircles the ensuing one, as has been clearly shown in the 
circular diagram.48 

Each body has a motion peculiar to itself. Motion is defined as the 
transition of a body from the place which it formerly occupied to that 
which it presently occupies. Time consists of the motion of the 
spheres. A year comes about as a result of the sun's turning round 
its own sphere only once. A month consists of a single rotation of the 
moon around its own sphere. Winter takes place when the sun is far 
from the earth, while summer occurs when it is close to it. The 
season of spring happens when the sun is close to the earth at the 
equinox, while that of autumn takes place when it is far from it at the 
equinox. Each body has a place pertaining to itself. Place is said of 
a thing, a certain amount of which makes a line, if it is long. If it has 
length and width, then it is called a surface. If, on the other hand, it 

38 Felek-i MU$ter7. 

39 Felek-i Merrih 
40 Afitâb. 

41 Felek-i Zühre 

42 Felek-i 'U!arid. 

43 Felek-i ~amer. 

44 Kürre-i Nar. 

45 Kürre-i Heva 

46 Kürre-i Ab. 

47 Kûrre-i 'Arz. 

48 See, I-H. 5a8-16. 
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has length, width and depth, in this case, it is named body, which will 
be delineated, God willing, in detail.49 Place is likewise said of the 
inside of a body, which touches the upper surface. 

It becomes evident then that the sphere of Atlas has no place, while 
being itself a place for ail the other spheres. Each sphere with 
respect to another which it either contains or encircles is considered 
as a place. The sages term this world the "world of generation and 
corruption". Here generation means that an object comes into 
existence in a given form, whereas corruption means that the 
existing object is stripped of its form, and thus is transformed into 
another. Ali the elements can be transmuted into one another, 
except the primary matter of the celestial bodies. That is, since the 
primary matter of the celestial bodies is completely free, it never 
turns into another form. But other elements, in contrast, are 
susceptible of transformation, as in the case of fire when it is in the 
workshop of the blacksmith, which turns into air. Likewise, the 
earthenware pot which fire is set over, is transformed into air. It is on 
this ground that they have named the world of elements the world of 
generation and corruption, which we have so far discussed. Ali of 
these things which are attached to bodies accidentally are accidents. 
To sum up, it is evident that the subject-matter of physics is body, 
whereas that of divine science is Absolute Being. God who is the 
ultimate resort knows what is best and most correct.50 

49 That is, in the First Temple whose subject matter is concerned 
exclusively with the body. 

50 This whole text has been translated tram I-H. 1 b12 ta 5b15, 
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CHAPTER THREE 

SUHRAWAROi's PROLOGUE 

o Deity of the worlds. 1 0 eternally Subsistent! Strengthen us with 
(the aid of) the light, maintain us in the light, assemble us under the 
light. Make the end of our pursuits in accord with your will. May our 
ultimate aim be the one which prepares us to meet you. We have 
troubled our own souls,2 though Vou are never avaticious with your 
superabundance. Those who are imprisoned in darkness stand at 
Vour Portal, awaiting mercy and seeking liberation from captivity.3 
Good is your custom; and evil, 0 my God, is (because of) your 
destiny. By Your exalted Glory, You make those things which are 
noble, and human beings are not in a position to exact vengeance. 
Bless us in our remembrance (of You) and remove evil from us. Give 
success to the right-doers. Peace be upon the chosen (Mu$tafat 
and ail his family. This is the treatise of Temples of Light. May God 
sanctify the souls receptive of the guidance as weil as the intellects 
leading to it (i.e. guidance).5 

1 This initial phrase exists only in I-H. 5b16. Although it appears neither 
in Dawwani's commentary nor in ShTrazT's, H. Corbin seems to have 
included it in his French translation. (Les Temples, p. 41) 

2 "They said: 'Our Lord! We have burdened our own souls. If You do not 
forgive us and bestow Your Mercy upon us, we shall indeed be in loss." 
(Our'an: 7:23) 

3 Abü Rayyan gives the following reading for the last part: " ... seeking 
good". (H-N. p. 45.) 

4 An~aravT (I-H. 7a13) and Abü Rayyan (H-N. p. 47, n. 4, MS B) have: 
mu~tafTn (those who are chosen). Again in I-H 7a12, the phrase "give 
success" (waffiq) appears to be lObe courteous" (raffiq). 

5 H-N. p. 46; I-H. 5b16, 6a2,10,12,13,6b2-4,7-9,11-12,17, 7a1-3,8,10,12-
14,7b1; SH-H. pp. 6, 10-17. It should be noted here that this whole 
prologue is missing in the Persian version of Hayâkil. As far as 1 have been 
able to determine, no justifiable ground for such omission can be found 
either in SuhrawardT's own writings or in the studies so far carried out on 
him by others. For instance, H. Corbin, a distinguished authority in this field, 
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The Concepts of Light and Temple 

o Deity of the worlds! 

An~aravT first translates this phrase as "0 Worshipped by the worlds" 

and then explains the term "'àlam", which has been rendered above as 

"world". He says that '''àlam'', according to the sages, is a general name 

that denotes "everything besides God". It is so comprehensive that it 

includes in itself ail the intellects, souls, the four elements, i.e., water, air, 

earth, and fire, the three kingdoms of nature, i.e., minerai, vegetable, and 

animal, and the like. From ail of these, one can infer the existence of God.6 

o eternally Subsistent! 

At this juncture, we encounter a crucial term, that is, "qayyûm", which 

is, as was first explained by al-DawwanF and re-emphasized by An~aravf,8 

the active participle form of "qâ'im". It technically means, says An~aravT, 

"self-subsistent". With respect to existence, it would signify the Necessary 

Existent (Wajib al-Wujûd) on which ail other beings depend for their 

existence. To put it another way, ail of existence is of two types: the self-

simply relates this fact without making any further point. (Les Temples, p. 
75, n. 1). 

6 I-H. 5b17-6a2. 

7 SH-H. p. 6. 

8 I-H. 6a3-10. 
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subsistent, Le., that which necessarily exists by virtue of itself, and 

existence by virtue of another. Ali existing beings fall into the latter 

category, in so far as they derive their existence from the former, which 

needs nothing for its own existence. In effect, An~aravr expounds "qayyüm" 

with the aid of Ibn STna's famous division of being as ''the necessarily 

existent by virtue of itself" (wajib al-wujüd) and "the possibly existent" 

(mumkin al-wujüd) whose existence becomes necessary by virtue of 

another. 

Strengthen us with the Iight! 

Both commentators, Le., An~aravi and DawwanT, unanimously agree 

on the apparent meaning of "Iight" as "knowledge", yet they differ in their 

further interpretation. The former, approaching the term from a Su fi 

perspective, reads the whole phrase as follows: "fortity us with the shining 

lights radiated from the gnosis of Vour Essence; make our souls powertu1 

with the profound mysteries of the knowledge of Vour attributes.,,9 

DawwanT, however, remaining mainly in the line of IshraqT tradition, notes 

that "knowledge" is light by which the true natures of everything become 

manifest; and the human soul possessed of su ch knowledge, becomes 

pertect after having attained the stage of spiritual conjunction with the 

separate intelligibles (al-mufaraqât). These intelligibles are, according ta the 

9 I-H. 6a11-2. 
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Peripatetics, ten intellects, whose natures are nothing less than "ljght" for 

the Illuminationists. 10 

Maintain us in the light! 

To this An~aravT suggests only one exegesis: "Keep us firm in the 

light of Vour oneness (tevf;1Td)."11 §>âril) DawwanT, for his part, once again 

identifying "light" with "knowledge", offers several explanations forit. In sum, 

the phrase stated above first has the sense of seeking help from God to 

make us free, by means of "nür", from ail doubts and fancy ideas so as to 

reach absolute knowledge by journeying upwards from the certainty of 

knowledge ('ilm al-yaq7n) to that of sight ('ayn al-yaqln) and finally to that of 

truth (I)aqq al-yaqin). Ali of these three stages will be touched upon in our 

analysis of the commentary on the next sentence fram SuhrawardÎ's text. 

According to another meaning, it indicates yearning for the persistent 

conjunction (itti$a~ with the sublime lights. 12 

Gather us under the light! 

"May God unite us with the sublime incorporeal lights just after our 

souls have departed tram our bodiesl" This is how it is explained by RusühT 

10 SH-H. p. 10. 

11 I-H. 6a 12-3. 

12 SH-H. pp. 10-11. 
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and DawwanT. Nevertheless, the latter's further exegesis raises a more 

prablematic issue, debated particularly among the medieval thinkers of 

Islam, that is, the separation of the soul fram the body and its conjunction 

with the "splendid principles (al-mabadi' al-'àliyah). Dawwanf states that the 

human soul, during this conjunction, may go thraugh three successive 

stages. At the first one, owing to the lights which issue forth from the first 

principle (al-mabda'al-awwa~, the soul is able to see objects which can be 

known (ma'/umat); this is called the certainty of knowledge ('ilm a/-yaqfn). 

At the second stage, it may have a vision of the separate Substance or 

Intellect (mufàriq)13 and ail the beings that exist therein, which is named 

the certainty of sight ('ayn al-yaqTn). At the 'final stage, the human soul 

culminates in a full conjunction with that Intellect.14 

~arit) An~aravT, in his commentary on this sentence, discusses the 

notion of "Iight" and its divisions, and does so exactly in the terms in which 

they are defined and classified by SuhrawardT in his f:likmat a/-/shraq.15 To 

begin with, "Iight" can be defined as "that by which things become 

visible".16 For SuhrawardT, it is a self-evident reality which need not be 

made known nor explained, for "there is nothing more manifest than light 

13 This echoes undoubtedly Ibn Sina's concept of "Active Intellect" (al-
'Aq/ a/-Fa"a~. 

14 SH-H. pp. 11-12. 

15 H-/. pp. 107-108. 

16 /-H. 6a 15. 
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itself,,;17 yet it is the one which renders ail else manifest. 18 This is in a 

certain way reminiscent of Ibn STna's primordial concepts of "existent" 

(maWjücI) , "thing" (shay) and "necessary" (qarür~ whose intentions, he 

declares, are so essentially imprinted in the human soul that they do not 

need definitions at al1.19 So it seems that, as some modern researchers 

have claimed, SuhrawardT has substituted "Iight" for "existence".20 

. It is true that the origin of Suhrawardl's notion of "Iight" goes back to 

that of Ibn STna's on "existence". It also goes without saying that he, strictly 

following the latter, has neither assigned a definition to nor given any 

explanation for "light". Furthermore, just as "existence" has become the very 

foundation of Ibn STnâ's so-called rational philosophy, known as Peripatetic, 

so did "light" become the very basis of Suhrawardf's intuitive tradition, 

known as lIIuminative. Whatever they may have in common, no one can 

identify the one with the other, because, as some contemporary scholars 

of Islamic philosophy have pointed out21 
, the metaphysical nature of "Iight" 

17 H-I. p. 106. 

18 H-I. p. 113. 

19 Ibn STnâ, al-lIâhiyyat 1/, p. 29. 

20 For instance, T. Izutsu states that Suhrawardi has transferred 
"existence" to "light". Idem, The Concept and Reality of Existence (Tokyo: 
The Keio Institute of Cultural and Linguistic Studies, 1971), p. 144. 

21 J. Walbrigge treats such an identification with caution on the ground 
that Suhrawardi denies any objective reality outside the mind to existence. 
What is real for him is only the light itself, not the concepts that are found 
in the mind. See his The Science of Mystic Lights (Cambridge: Harvard 
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as conceived by Suhrawardf remains far distinct from that of "existence" as 

set out by Ibn Sinâ. Nevertheless, it is extremely interesting to observe how 

An~aravT presents SuhrawardPs concept of "Iight" in terms of Ibn slna's 

concept of "intellect," and in what follows we will highlight the similarities 

and differences between these two. 

- -ln accordance with Suhrawardi's terminology, An~aravi divides light 

into two chief categories: 

(i) Accidentai light or mate ri al light (nur hey'e~, like the sun and its 

like. Were the sun, for instance, not to exist, no object in the world could 

be seen. 

(ii) Abstract light or immateriallight (nur mücerred) or pure light (nur 

mahd) , like the immaterial intellects devoid of bodily association, and the 

rational souls acting upon and governing bodies.22 

.. 
At the very root of Suhrawardi's division of light there lies his division 

of ''thing'' (shaYÎ into two: 

(i) That which is light (nu" and beam (daw) in its own self (nür fr 
fJaqiqat nafsihl), which is further subdivided into two: 

(a) Accidentai light (al-nûr al-'arif!), which is a "form" (hay'a) 

for something else; e.g., the sun. 

(b) Immateriallight (al-nür al-mujarrad) , that is not a "form" for 

University Press, 1992), p. 40. 

22 I-H. 6a15-6b2. 

90 



something else. 

(ii) That which is not light and beam in its own self, which is further 

subdivided into three: 

(a) Dark substance (al-jawhar al-ghâsiq) , which is independent 

of place. 

(b) Dark form (al-hay'a" al-?ulmiiniyya), which is a form for 

something else. 

(c) Isthmus or interval (al-barzakh), which is body.23 

The above scheme might be ultimately reduced, again in congruence 

with SuhrawardT's own terminology, to two main categories: 

(i) that which is self-sufficient and whose perfection depends on 

nothing else except itself, which is called "independent" (ghan~. 

(ii) that which is conditional on something and whose essence and 

perfection rests exclusively on something else; this is called "dependent" or 

"indigent" (faqTr}.24 

Thus the pure or immaterial light falls, according to Suhrawardi, 

under the first category, whereas the accidentai or material light comes 

under the last one. 

A thorough analysis of Suhrawardf's who le ontology in which "light" 

becomes the main principle for determining the interrelationship of things, 

23 H-I. p. 107. 

24 H-I. p. 107. 

91 



clearly demonstrates that it owes much of its origin to Ibn slna's ontology 

in which, as we have already pointed out, "existence" determines the 

network of relations among beings. What is more, even Ibn STna's division 

of things with regard to "existence" into "necessary" (qarür~, "possible" 

(mumkin) and "impossible" (mumtani)25 corresponds more or less to 

Suhrawardfs two-fold division of things on the basis of "light" into 

"independent" (ghanD and "dependent" (faqTr). Hence, as Ziai has aptly 

pointed out,26 the notions of "the Necessary Existent" (wajib a/-wujüd) and 

"the non-existent" (ma'düm) in Avicenna's system find their counterparts in 

SuhrawardT's as that of "the Absolute Independent" (al-ghanTal-mu{laq) and 

that of "the absolute dependent" (al-faqTr al-mut/aq) respectively.27 

The second possible ground for Suhrawardi's aforementioned division 

might have been his conception of the cosmic roles of Orient (Mashriq) and 

Occident (Maghrib), a conception which Ibn STna originally formulated about 

two centuries before him.28 ln SuhrawardT's view, sacred geography, 

25 Ibn Sinâ, al-lIàhiyyat, vol. 2, p. 35. 

26 Hossein Ziai, Knowledge and Illumination: A Study of SuhrawardPs 
I;fikmat al-Ishr'âq (Atlanta, Georgia: Scholars Press, 1990), p. 169. 

27 Ziai translates the former as "absolutely rich" and the latter as 
"absolutely poor". (Ibid.) 

28 Ibn STnâ, apart trom one of his later works, entitled Mantiq al­
Mashriqiyym in which he spoke of "an oriental wisdom", in his famous 
trilogy, /;f8J.y Ibn Yaq?an, Risalat al-Ta'ir which was translated by 
Suhrawardl into Persian, and Salaman wa Absa/, dealt at some length with 
the so-called sacred geography of "the Orient of light" and "the Occident of 
darkness". For the historical account of the terms orient and occident or 
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whether real or symbolic, consists of two principal regions; (i) the Orient 

which is the origin of light and th us represents the source of knowledge, 

and (ii) the Occident which is the world of darkness or matter (ghasiq) and 

so typifies ignorance.29 

May our ultimate aim be the one which prepares us to meet you. 

-An~aravi is now concerned with the question of how each man can 

prepare his rational soul for its meeting with Gad, which will take place, as 

Dawwani indicates, in the Mal)shar, the arena of congregation on the Day 

of Resurrection.so The best way to succeed in this, An~aravr proclaims, is 

ta replace human attributes with the Divine Attributes and human self with 

the Divine Self, and finally to reach a state of permanency with God.Sl 

While putting it in a Sufi co ntext , he speaks of the two stages in man's 

preparation ta encounter God. The first is the complete negation or 

annihilation of self (fena. ve malJv), which leads eventually ta the second 

light and darkness, reter ta the following writings: H. Corbin, En Islam 
Iranien Aspects Spirituels et Philosophiques, vol. 2 (Paris: Gallimard, 1971); 
idem, Terre Céleste et Corps de Résurrection de /'Iran Mazdéen à /'Iran 
Shi'ite (Suchet/Chastel, 1960), pp. 189-21; Corbin, "Prolégomènes II" in 
Oeuvres Philosophiques et Mystiques, vol. 2, pp. 5-99; R. Arnaldez, "Ishraq" 
and Ishraqiyyün", E12, vol. 4, pp. 119-121; S. H. Nasr, Three Muslim Sages 
(Lahore: Suhail Academy, 1988), pp. 52-63. 

29 H-I. pp. 107-109. 

30 SH-H. p. 12. 

31 I-H. 6b4-7. 
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stage, which is subsistence (bel;ça) in God. Hence with such a 

conspicuously mystical interpretation, An~aravi no doubt attempts to place 

Suhrawardi as weil as his Illuminative doctrine in the Sufi tradition. 

We have troubled our own sou/s. 

This means, for Mevlevi Rusühl, that we have wronged our souls, 

since we have become so preoccupied with physical matters and so 

addicted to worldly desires.32 For Dawwan~ however, it signifies that we 

have burdened our souls because we have adopted for them a kind of 

conduct tainted with evil habits, which will eventually become an 

impediment for us in our attempt at reaching true perfection.33 

You are never avaricious with Your superabundance. 

ln spreading the rays of His Light, Gad never acts niggardly. On the 

-contrary, An~aravi comments, ail that exists in reality is just like a drop trom 

His gracious ocean and a piece of ray fram His luminous courtesy.34 On 

the other hand. "stinginess" (bakhQ, as Dawwanl puts it, is an imperfection 

peculiar to man only; therefore it is by no means found in God, who is the 

32 I-H. 6b7-8. 

33 SH-H. p. 13. 

34 I-H. 6b9-11. 
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most generous.35 

Those who are imprisoned in darkness stand at Your Portal, awaiting 
mercy and seeking liberation trom captivity. 

Man, in the eyes of Suhrawardï, lives in this world as a captive of 

darkness and is in desperate need of God's mercy so that he can be set 

free. Dawwâni explains in his commentary on this passage that man is in 

su ch a miserable situation because of his excessive indulgence in physical 

pleasures and lustful desires, and that without God's benevolence he will 

not be able to save himself trom the severe consequences of that 

situation.36 

An~aravï goes further and reminds us of the fundamental ingredients 

of the externat world, namely matter and form. Thus only when man has 

become liberated from the bondage of the passions and vanities of this 

world, a world which is made up of matter and form, then will he be able to 

join the sublime incorporeal Iights.37 

Human beings are not in a position ta exact vengeance. 

God, as Suhrawardl has already pointed out, is absolutely generous 

and independent (ghanÏ); but man, in contrast, is simply nothing as 

35 SH-H. p. 13. 

36 SH-H. p. 13. 

37 I-H. 6b13-16. 
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compared to God and totally dependent (faqilJ on Him, let alone in a 

position to exact vengeance for wrongs which he has suffered. An~aravi, 

following partly DawwanT,38 comments that since the human soul has 

become so obsessed with base and sensual desires that it cannot attain 

knowledge ('ulûm) and gnosis (me'âri~. both of which enable him to realize 

true perfection.39 SuhrawardT has made this explicit in the following 

invocation to God: 

o God bless us in our remembrance (of You) and remove evil from 
us. Give success to the right-doers. And peace be upon the chosen 
one. 

-Anl5aravi offers two meanings to "remembrance" (zikrj. One is 

"knowledge" and "gnosis"; the other is to remember the beginning and the 

end of the world (mebde ve me 'ad). Therefore he interprets the whole 

phrase as follows: May God grant man "knowledge" and "gnosis" in 

abundance or may God make him remember his beginning and end. 

"Knowledge" ('ilm), according to IsmâQI RusühT, is to know a thing 

along with ail its concomitants (Ievàzimihl), whereas "gnosis" (ma'rife) 

means to comprehend the same thing just as it is, its nature (l]aI$7Ifatihl), its 

essence (zatihl) and its properties.40 Precisely speaking, in "'ilm" we 

38 SH-H. p. 14. 

39 I-H. 7a9-11. 

40 See for a detailed explanation, An~aravi, Minhacû'I-Fu!<ara', p. 267. 
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conceive of something by means of its form, but in "ma'rifa" we perceive it 

just as it is. 

An~aravi continues his commentary by stating that man ought to 

supplicate God to eradicate ail barriers, like "ignorance" and "Iaziness", 

which hinder man 'from gaining "knowledge" and "gnosis".41 

Contrary to D awwa nT, who restricts God's peace and blessing to the 

Prophet MulJammad only,42 An~aravT, reading the phrase as al-mup!afin 

(the chosen ones) instead of al-mu~!afâ (the chosen one), extends it 

accordingly to ail the rulers (sulfans) who were designated by God to carry 

out the Divine mission (risa/en.43 

This is the treatise of the Temples of Light. 

The title which Suhrawardl himself assigns to his work, has two 

components: one is "hayâkil", the plural form of "haykal", meaning literally 

"temple"; the other is "nür", denominating merely "light", which 1 have 

already discussed at some length and which 1 will continue to deal with 

throughout this study. 

~ari~ Rusü~'f as compared to DawwânT, explicates the notion of 

41 I-H. 7a1 0-11; SH-H. p. 14. 

42 SH-H. p. 14. He makes it very clear that he, as the most perfect and 
dignified messenger, was sent for ail mankind. 

43 I-H. 7a13-14. 
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"haykal", basically identifying it with "~ûra·" (form), and thus labelling the 

book under discussion as "The Book of Forms". He also asserts that "since 

$eyh Suhrawardl -may God sanctify his secret- has expounded in this 

treatise the forms of the sublime abstract lights, of the rational souls and of 

the Divine lights, he has conveniently named it Hayakil al-Nür".44 

As for Dawwam, he provides us with a relatively detailed account 

with regard to the historical development of the term "haykal": 

Haykaloriginally means shape orform (al-~ürah). The ancient sages 
had assumed that the stars constitute the shadows and forms 
(hayiiki~ of the incorporeal lights. Therefore, they had set up for 
each of the seven planets (stars) a theurgy (filism), made of a metal, 
which was suitable to its own structure and time. And they would 
place each of these theurgies in a house built, in conformity with a 
horoscope, in a location appropriate to the star. Then they used to 
go to the houses at certain times and execute there certain 
(theurgical) activities su ch as fumigations and others, which 
correspond to the star and its respective time. Thus, they would gain 
an advantage from the theurgical activities, and (moreover) they 
would make those houses magnificent and then cali them (precisely) 
the Temples of Light (Hayakil al-Nûry45 because of their being the 
sites of these theurgies (or theurgical affairs), which were the forms 
of the stars which themselves were the temples of the supreme 
lights. Therefore the author has accordingly named this treatise 
Hayiikil al-Nar (Temples of Light), whose purpose is to set out the 
moods (al-a/;1wa~ of the incorporeal lights. So, each chapter of this 
treatise, together with the explanations as weil as the terms that it 

44 I-H. 7a15-7b1. 

45 Suhrawardf himself has used the term temple in the same sense, Le. 
house, in his Kitâb al-Ta/wIl}ât, wherein he says: "They visit the Divine 
Temples (al-hayâkil al-ilâhiyya) and the dwellings of the Saints (al-masâkin 
al-anbiyaj and their like. Suhrawardr, Kitab al-Ta/wll}at, in Opera 
Metaphysica et Mystica /, ed. H. Corbin (Istanbul: Mcfàrif Matbaasl, 1945), 
p.96. 
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contains, would resemble a place of theurgy whose contemplation 
would lead inevitably to the contemplation of these lights. This is the 
opinion 1 have, yet God do es know best what is concealed in (the 
hearts of) His servants.46 

ln his major work, Ijikmat al-Ishraq, SuhrawardT uses the term "haykal" 

in connection with the human body. In one particular place, for instance, he 

says that ail the internai faculties in the body are in a way a shadow of what 

is in "the managing light" (al-nür al-isfahbad), which is the rational soul, or 

an icon within the temple, which is the body. In other words, the temple, 

Le., the body, becomes a theurgy for the rational soul, just as the 

imaginative faculty becomes an icon or image for the faculty of reasoning 

of the same soul.47 

On another occasion, he emphasizes that once the rational soul has 

become illuminated by the supreme lights, it becomes like a governing light 

(al-nür al-mudabbir). Then ail the illuminations it receives are reflected on 

the corporeal temple, namely, on the body, as weil as on the psychic spirit 

(al-rül) al-nafsânÏ).48 

46 SH-H. p. 16. Cf. Les Temples, p. 34. In the following lines of the 
Fren'!,h. translation, Corbin mentions that "Temple of the Light" is used in 
Ismâ'iIi philosophy in connection with the term lahüt (the divine nature) of 
the Imam. (Les Temples, p. 35.) See also Mehdi Aminrazawi, "Suhrawardf's 
Theory of Knowledge," (Ph.D. dissertation, The Temple University, 1989), 
p.67. 

47 H-I. p. 214. 

48 H-I. p. 254. Aiso cf. "al-~ul!an al-nürf" ta be examined in the second 
Temple of the present study and also H-I. p. 207. 
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CHAPTER FOUR 

THE FIRST TEMPLE 

1. Ali that can be pointed to by sensible perception or indication is 
(called) body, Le. that which is possessed of length, width and depth. 
Bodies partake in the (concept of) corporeality. It is indispensable 
that any two things participating in one thing should be differentiated 
from each other by virtue of something else. (Accordingly, ail bodies 
should be distinguished trom one another by some other things.)1 
Those things by which bodies are distinguished are the (accidentai) 
forms (hay'â~. 

Il. The essential concomitant is that which is inseparable trom (the 
essence of) an entity. To ascribe a quality to something is either 
necessary, like the quality of "even" to the number four or that of 
"corporeality" to man, or possible, like the position of "standing" or 
"sitting" to man, or impossible, like ascribing "horseness" to a man. 
That which is indivisible in the imagination can have no dimension 
nor can it be pointed to; because, otherwise the side of a thing in 
one direction would be other than the si de of that thing in another 
direction. Thus it would become divisible in the mind.2 

As one can easily see, this temple, the shortest of ail, deals on the 

whole with two important issues: one is concerned with the question of 

"body;' a question which is the most essential and occupies a relatively 

1 The text in parenthesis exists only in I-H. 8a11 and in H-N. p. 47, n. 
6, MS 2M. 

2 H-N. pp. 47-8; I-H. 7b5, 8a2-3, 6-7, 8-9,11,13-14, 8b3-5, 7,8,10-12; 
SH-H. pp. 17-21; Hayakil, pp. 84-5. 
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central place here; the other, which is in a way a corollary of the former, 

involves the theory of definition (al-lJadd). 

1. The Nature of Body 

1. In the first place, the concept of "body", (translating, for the most 

part accurately the Arabic term "jism") generally denotes something 

corporeal like man, bird or tree, etc., as distinguished from something 

incorporeal like God or soul. Broadly speaking, it is a term that stands for 

every object of experience which, for Suhrawardl and other philosophers, 

constitutes a point of departure in the formulation of metaphysical as weil 

as epistemological doctrines. 

Before proceeding to SuhrawardT's conception of body, An~aravr, 

following D awwa nT, introduces some geometrical definitions about "point", 

"Iine", "surface", and "body": 

(i) A thing which can be perceived by the senses but which cannot 

be divided into any dimensions at ail is called point. It is termed also an 

individual existent (vücüd-i ferd) or an atom (cüz-'i lâ yetecezza); 

(i) if that thing is amenable to being divided in only one dimension, 

then it is called a line; 

(iii) if it is divisible in two dimensions -Iength and width- it is called a 

surface; 

(iv) if it is capable of receiving division in three dimensions -Iength, 
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width and depth- then it is called a body. In addition, there are six 

directions, two for each of these three dimensions,3 ail of which -Iength, 

width and depth- are deemed by SuhrawardT as accidental.4 

As regards the nature of body, there are basically two different 

doctrines which prevailed in medieval Islamic philosophy prior to 

. 
Suhrawardi. 

(i) The Peripatetic thinkers maintained that body is composed of 

matter (hayû/à) and form (9üra). This doctrine has its origin in Aristotle's 

famous distinction between matter and form, which is known as 

hylomorphism. According to this theory, matter as a substratum is passive 

but receptive of the form which in turn is active. In other words, the former 

is the principle of potentiality, whlle the latter is that of actuality. 

Furthermore, both of them are incorporeal and indivisible in themselves, yet 

their composition, the body, is corporeal and divisible. 

(ii) The Mutakallimûn (doctors of theology) held the view that body 

is composed of what they cali "the smallest particles", namely atoms. More 

precisely, in the eyes of these people, as will be elaborated further by 

Anl<aravT below, what makes up a body is the combination of sorne particles 

which are indivisible and homogeneous in themselves. 

The tirst view, viz. the Peripatetic conception of body, was repudiated 

3 I-H. 7b1-16. 

4 SUhrawardf, al-Ta/wil)àt, p. 9. 
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by SuhrawardT and replaced with what Dawwanf terms "the corporeal form 

(al-~ûratu'l-jismiyya ) or "the form itself"('ayn al-$üra).5 As both two 

commentators put it, this is also the view of the School of Plato.6 

One of the reasons for SuhrawardÏ's repudiation of the Peripatetic 

view of body, could be the fact that, as Majid Fahkry has noted,7 a 

combination of matter and form as su ch does not fit into the system of 

IshraqÎ tradition, least of ail into the process of "illuminative emanation" 

according to which ail existing beings proceed from the principal source of 

ail reality, namely from the Light of Lights, through a downward process of 

graduai illumination from the higher to the lower.8 Even SuhrawardT himself 

claims that the duality of matter and form does not enter in the process of 

illumination at al1.9 

... 
Thus, for Suhrawardi, body is not a composite of matter and form. 

On the contrary, it is pure magnitude (al-miqdat).10 And the magnitude of 

the entire world by no means augments nor diminishes. A mustard seed, 

5. SH-H. p. 18. 

6 I-H. 8a3-6; SH-H. p. 18. 

7 Majid Fakhry, "AI-SuhrawardT's Critique of the Muslim Peripatetics (al­
Mashsha'ûn)," Philosophies of Existence Ancient and Medieval, ed. Parviz 
Morewedge (New York: Fordham Univ. Press, 1982), p. 281. 

8 This is to be discussed in the fourth temple. 

9 Fakhry, "AI-SuhrawardT's Critique of the Muslim Peripatetics," p. 281. 

10 H-I. p. 75. 
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for instance, possesses no "matter" capable of receiving the whole 

magnitude of the world, as the Peripatetics contended. l1 

To sum up briefly, according to SUhrawardl, body is but "self-

subsistent magnitude". No thing exists in the world which is liable to admit 

"magnitude" and "fo rm " , not even matter. In fact matter as such does not 

exist, and its substantiality is "pure" or rather a "mental entity" (i'tibar 

'aqIiYYI).12 Therefore the body, as perceived by the senses, is not to be 

identified with the Peripatetic "substance". 

With regard to the second doctrine about body, Anlsaravi at once 

declares that the Mutakallimûn rejected the idea of hylomorphism as 

maintained by the Peripatetics and affirmed instead the view of atomism. 

ln their view, he proceeds, body is not a combination of matter and form, 

but is rather a composition of atoms.13 

-An~aravi goes on to illustrate the atomist view with a concrete 

example. Let us suppose a body (ci sm) , he says, is divided into the 

smallest units or monads, to the point where it can be in no way further 

subdivided in the mind or in the imagination. In the end there would remain 

at least one single tiny "partiele" (cüz, or "single substance", which is 

designated in the terminology of the Mutakallimûn as an "atom" (cevher-i 

11 H-I. p. 79. 

12 H-I. p. 80. 

13 I-H. 8b-14-5. 
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ferd).14 This smallest particle, according to the Mutakallimûn, is not 

amenable to further division whether in mind or in imagination. Therefore 

an atom as such would become completely incorporeal and imperceptible. 

Such an atomist view of body appears inappropriate and totally 

unacceptable to both Avicenna and SuhrawardT for one reason in particular. 

Since nothing which is indivisible in mind and imagination can assume any 

dimension, it cannot actually exist. In other words, only those things which 

are found in dimensions and thus are called bodies can be perceived by the 

senses. And division of bodies into length, breadth and depth would be 

14 The orthodox Mutakallimün developed a metaphysical system based 
on atoms and accidents and made it the basis of their proof for the world's 
creation. According to them, the world as a contingent being is composed 
of both atoms, the indivisible particles, and accidents. Each atom is a 
substance but, contrary to Aristotle's view of the infinite divisibility of matter, 
no longer divisible ad infinitum. Atoms, created continuously by God, when 
united with one another, make up bodies which are one and identical in 
themselves but different in their accidents. The ultimate cause for their 
divergent accidents is again God. The interesting point is that, in the eyes 
of the Mutakallimûn, atoms are neither mate rial nor permanent; on the 
contrary, they have momentary existence. In short, they are every moment 
created and annihilated by the direct intervention of God. A doctrine as 
su ch allowed the Muslim theologians to vindicate the existence of God and 
the creation of world by Him. (For the atomistic theory of the orthodox 
theologians, one may refer to these primary sources: Mul)ammad al­
Shahras!.ànT, The Summa Philososphiae of al-Shahrastani: Kitâb Nihayat al­
Iqdâm fi '/Imi al-Ka/am, ed. and trans. A. Guillaume (London: Oxford 
University Press, 1934); Abu al-tlasan al-Ash'an, al-Ibâna.~ 'an U$ül al­
Diyâna (Hyderabad, 1948); for a critical analysis see, Harry Austryn 
WOlfson, The Philosophy of Kalam (Cambridge: Harvard University Press, 
1974), pp. 472-490; Majid Fakhry, Islamie Oeeasionalism and Its Critique 
by Averroes and Aquinas (London: George Allen & Unwin Itd., 1958), pp. 
22-55). 

105 



possible only on a potential, not on an actual level. 15 

However, RusDhI An~aravf, who seems to have intermingled 

SuhrawardT's physics with the Peripatetics, especially when explaining how 

the bodies are differentiated fram one another -holding that what is common 

in bodies is the matter, but that what is distinct in them is the form-16 

continues to maintain the same confusion and hence ascribes division not 

to the body itself but to its matter alone: 

... of the body, that which is capable of receiving division is called 
matter. It is known that the matter cannot be separated fram the form 
and vice-versa. Both of them on the contrary exist (simultaneously) 
in the body. But a statement as such, which belongs originally to the 
philosophers (hükemâ), would entail necessarily that the world is 
pre-eternal (l$adÏm). This theory (delTf), however, is unacceptable to 
the Scripture ($eri'a). Therefore, the explicit theory that holds that 
body is a compound of atoms, belongs to the scholars of Kalam. 
They adhered to this view of atomism (i.e. cevher-i ferd) so that they 
avoided having the idea of "the pre-eternity of the world".17 

Thus An~aravi, having made no distinction between the Peripatetics 

and SuhrawardT on the question of body but rather combining both under 

one category as philosophers, displays overt sympathy towards the 

Mutakalimûn, for he finds their view agreeable to the precepts of the 

Scripture. Furthermore, he reinforces his appreciation by the following 

15 See for Ibn STna's elaboration, lIahiyyat Il, pp. 63-65,111-114; and 
for SuhrawardPs criticism of atomism, H-I. pp. 88-89. 

16/_H. 8a12-13. 

17 I-H. 9a9-15. 
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Persian verses: 

o ! Vou whose mouth is the (smallest) particle which cannot be 
divided. 
o ! Vou whose waist is the length which has no width and depth 
With Vour speech you have split the imaginary into two halves 
Therefore your mouth is the object of the discourse of the 
philosophers.18 

2. The Theory of Definition (al-I)add) 

Il. The second part of this temple deals with the question of 

"essential concomitant" (/azim al-/Jaqlqa) a concomitant which is inseparable 

fram the essence of the thing. 19 

To elucidate this, An~aravT, having taken the term "~aqTqa" in logical 

context as "mahiya" (quiddity) , has recourse to the definition of man 

proclaimed first by Aristotle and adopted after him by almost ail the 

logicians, particularly by the Peripatetics. According to Aristotle, "man" is 

defined at best as "rational animal" (tlayawan na(iq). For "rationality" and 

-"animality" constitute the two real I)aqiqas of man. Whenever "man" is 

envisaged, these two major characteristics occur to mind forthwith. Without 

them, "man" cannot be conceived of at al1.20 

ln referring to this celebrated example, An~aravT's principal aim, so 

18 I-H. 9a17-9b2. 

19 H-N. p. 47. 

20 I-H. 8a15-8b3. 
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far as it appears, is to make it a worthy basis for his elaboration of 

Suhrawardi's statement regarding the inseparability of the "essential 

concomitant" from the essence of an entity." ln other words, he, interpreting 

the whole text strietly in terms of Aristotelian logie, takes lâzim al-QaqÏqa as 

"quiddity," which instead is supposed to be "essential concomitant, as is 

-from clear Suhrawardi's attribution of "corporeality" to man. In doing so, 

-therefore, An ka ravi seems entirely incognizant of the fact that the latter . 
launched a relentless attack against this conventional theory of definition 

and substituted it with what Ziai has termed "the illuminationist theory of 

definition". It is for this reason that Dawwani, being fully aware of this, 

makes no mention of Aristotle's definition of man; on the eontrary he 

explains the phrase in question in the same context as did his master 

Suh rawardi. 21 

-A brief survey of Suhrawardi's repudiation of the Peripatetic theory 

of definition would be useful at this point. According to him, Peripatetic logic, 

in the first place stipulates that a thing to be defined must have two 

predicable universals, one a "differentia" (al-fa~~ and the other a "proximate 

genus" (al-jins al-qarTb) . In the case of "man," "rational" stands for the 

former and "animal" for the latter. These two, insofar as "man" is eoncerned, 

become, according to the Peripateties, inherent in and inseparable from 

~Iim. 

21 SH-H. p. 20. 
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But for the IshraqT master, Suhrawardi, neither "rationality" nor 

"animality" can give the exact definition of "man" on two grounds: tirst of ail, 

these two, leaving aside many other essential characteristics of "man", 

would be insufficient for a true definition. The most complete definition, 

contends SuhrawardT, is the one which contains a synthesis of ail the 

necessary constituents of the thing to be defined altogether in a synthesis. 

The second reason for the insufficiency of the classical definition is that it 

takes as the "differentia" for "man", that of "rationality", which is posterior to 

"man" himself. How intelligible is it, SuhrawardT argues, to define "man" with 

something which comes after "his existence"? 22 

Therefore any particular object to be defined may be qualified with 

essential (dhat~ as weil as accidentai ('araçJ~ attributes. If an attribute as 

su ch is essential, Iike "parity" for the number "four" or "corporeality" for 

"man", then it would become necessary for and inseparable from it. So 

much so that, as DawwanT articulates it very eloquently, inasmuch as it 

exists either in the mind or in reality, it would be an indispensable 

22 H-I. pp. 20-21. According to SuhrawardT, one of the two components 
of the definition of man, "animal" represents the general essential (al­
dhâtu'I-'am) , called genus Uins) , while the other represents the particular 
essential (al-dhatu'l-kha$~), called differentia (fa~~. This is the simple 
understanding ofthe Peripatetic philosophers. However a definition as such, 
leaving aside ail necessary constituents of man, does fail to convey the true 
nature of man which is, according to Suhrawardl, the soul itself. In fact, 
rationality, the capacity of reasoning, which is posterior to the soul must be 
replaced by the latter. See, for a detailed account, Ziai, Knowledge and 
Illumination, pp. 118-127. 
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concomitant for it.23 

If the attribute, on the other hand, is accidentai ta the abject, like 

"sitting" or "standing" postures for "man", in that case it would become only 

contingent, for neither the object's subsistence (thubüt) nor its annihilation 

(intifaj would depend on that attribute. Strictly speaking, no position, -for 

instance, sitting or standing- has anything to do with man's very 

existence.24 

Consequently, there are only two possible modes of attribution, 

necessary and contingent. Beyond these two, no other mode of attribution 

is possible. An example of this, as illustrated by SuhrawardT, is the 

attribution of "horseness" to "man," which is categorically false and absurd, 

because the former is distinct in its very nature fram the latter. 

23 SH-H. p. 20. 

24 SH-H. p. 21. 
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CHAPTER FIVE 

THE SECOND TEMPLE 

One Proof: 
1. You are never unaware of yourself, while there is no part of your 
body of which you are not occasionally forgetful. The whole is 
perceived only through its parts (together). But if you yourself were 
an aggregation of ail of your bodily parts, then you would remain 
constantly unheedful of yourself, while forgetting them (Le., the 
parts). Therefore, you are beyond this body and its parts. 

Another Proof: 
Il. Your body is subject to a continuous dissolution and cessation. 
Had your body not eliminated (but stored) the foodstuffs that the 
nutritive faculty had supplied before, then it would have become 
over-enlarged in proportion to the newly incoming foodstuffs. And if 
you yourself were a body as su ch or a part of it, your very self 
identity would change at every instant; whereas there is with you 
always a cognizant substance through which you are yourself, and 
not through your body. For if the latter were true, how would you be 
(identical with) the body which is constantly dissolving, and yet be 
unaware of it? Therefore you are far beyond these things.1 

A Further Proof: 
III. You perceive an object only through the occurrence of its form in 
your mind. In that case, it is necessary that whatever object you 
perceive, that which occurs in your mind should correspond to that 
object. Otherwise, you would not perceive it as it is.2 

On the other hand, you comprehend concepts (malan~, shared by 
a multitude of things (like animality). You comprehend it in such a 
way that it becomes equally applicable to both "elephant" and "fi y". 
Hence the form of the object, which occurs to your mind (e.g. 
animality), is free from any consideration of measure, for it 
corresponds equally to the small as weil as to the big. (Not only the 

1 H-N. p. 49 including footnote 4, MS B; I-H. 9b17, 10a5-6, 11-11, 15-
16, 10b10, 12-13; SH-H. pp. 24-25,30; Hayakil, pp. 85-6. 

2 H-N. p. 50. 
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form) but its substratum in you is also free fram the measure. Thus 
the substratum is your rational soul, since that which is not 
measurable cannot be inherent in a body.3 Therefore, your soul is 
neither body nor corporeal. Since it is beyond any dimension, it 
cannot be perceived (by senses) at ail. It is one (al]adiyya) and 
unfathomable (~amadiyya); it cannot be divided in the imagination (al­
awham) at al1.4 

Since, as you know, it is not said of the wall that it is either blind or 
seeing, because blindness is attributable only to those who have the 
capacity to see, God and the rational soul, and some other beings 
besides these two, which will be mentioned,s are neither bodies nor 
corporeals. They are neither interior to the world nor exterior to it, 
and neither inseparable (mutta~i~ nor separable (munfa$m (fram it). 
Ali of these (characteristics) are in fact sorne of the accidents of the 
bodies. But that which is not a bOdy is free from them (Le. the 
accidents). So, the rational soul is a substance which can by no 
means be indicated by the senses. It is the very nature of the 
rational soul to govern the body and conceive of its own essence as 
weil as of objects. Then, how would it be fair to conceive of this 
sacred quiddity (al-mahiyya a/-qudsiyya) as a body, while it moves 
the spiritual joy and emotion and thus makes haste to abandon the 
world of bodies, seeking the world of infinity?6 

The External and Internai Senses 
IV. This rational soul has perceptive faculties some of which are 
external. These are the five senses: touch, taste, smell, hearing and 
sight. There are also some other perceptive faculties which are 
internai: one is the sensus communis. This is, with respect to the five 
senses, just like a pool into which flow five streams. It is by this 
sense that the forms dreamt are perceived by direct vision and not 
by means of fantasy. Another internai faculty is that of 
representation. This is a store for the sensus communis, which 

3 Dawwâni reads this sentence as: "That which is not measurable 
cannot be inherent in a body which is measurable". (SH-H. p.36) 

4 H-N. p. 50; I-H.11a15-12a8; SH-H. pp. 35-37; Hayakil, 86. 

S By others he means intellects, celestial as weil as terrestrial souls, 
which will be discussed later. (H-N. p. 64). 

6 H-N. pp. 50-51; I-H. 12a10-11, 16-17, 12b1-2, 7-8,15, 13a10, 11-12, 
13b1-3; SH-H. pp. 37-39; Hayakil, pp. 86-87. 
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preserves the forms, after they are absent trom the senses. Next is 
the cogitative faeulty whose function is to combine and separate and 
invent. Another one is the estimative faculty which, due to its 
judgments, may come into confliet with the intellect. Suppose, for 
instance, a man who stays at night alone with a dead corpse. Now 
his intellect assures him that there is nothing to worry about, yet his 
estimative faculty strikes him with tear. Moreover, it may contlict with 
the intellect particularly on matters beyond the sense perceptions. So 
much so that people who strictly follow the judgments ot the 
estimative taculty may reject ail that exists beyond the perceptible 
reallties. However, these people never think that their own intellects, 
estimative faeulties, their imaginations as weil as souls cannot be 
perceived by the senses. Even what is perceived in the body is not 
its essence but only its outward appearance. Among the internai 
senses, there is also a retentive faculty by which ail the partieular 
events and situations are recalled. Each of these internai senses has 
a proper location in the brain. Should the location of a particular 
sense be damaged, its function would become deficient, while the 
functions of ail other senses would remain intact. From this one may 
conclude that ail the faculties differ from one another and that each 
possesses lts own proper location? 

V. The animais have the faculty of appetence (shawqiyya) which 
consists of two parts: One is the faculty of desire (shahwâniyya) 
which was created to acquire convenient things. The other is the 
faculty of anger (ghagabiyya) which was created to repel 
inconvenient things. They (animais) have also the motive faculty 
which causes movement (of the limbs). The bearer of ail the motive 
and perceptive faculties is the animal soul (al-rûl) a/-I]aywânl). It is 
a subtle steamy body, generated from the subtlety of the mixture, 
and issued forth from the left ventricle of the heart. After having 
received the governing light (al-$ul[an al-nür~ from the rational soul, 
it begins to spread throughout the body. If this animal soul 
possessed no such sublety, it would not circulate in ail the areas 
where it penetrates. If an obstacle were to prevent it from penetrating 
into a certain limb, that limb would die. The animal soul is the mount 
on which the rational soul exercises its governing activities. So long 
as the animal soul is in a healthy condition, the rational soul exerts 
its control and power over the body. But once the former is broken 

7 H-N. pp. 51-53; SH-N. pp. 39-40,43-45,47-50,53-54,56-58,60-61, 
63-64; 1-H.13b7-9, 14b2-5, 10-11,16, 15a1, 5-7,10-13,16-17, 15b1, 4-5, 
12-13,16-17; Hayàkil, pp. 87-88. 
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up, the latter's control of body would cease.8 

The animal spirit is different from the Divine Spirit (al-rüf) al-ilahV, 
which was included in the discourse of the Prophets.9 What is 
meant by this, (Le. Divine Spirit) is the rational soul, which is one of 
the Lights of Gad the Exalted, a light ta which no place can be 
assigned, which springs forth from God and which retums to Him. 10 

The First Assumption: 
VI. A group of people, having once realized that it (Le., the rational 
soul) is immaterial, considers it to be God the Exalted. They have 
indeed strayed away (from the right), for Gad is One, yet souls are 
multiple. Otherwise, were the soul of Zaid and that of 'Amr one and 
the same, then one of these two would perceive ail that the other 
perceived. Similarly every single person could become cognizant of 
whatever ail otller people know. But this is not the case. How can 
the faculties of the body capture the Deity of the Deities? How can 
they hold Him hostage to the passions and blindly make Him a target 
of trials under the haphazard blows? Again how can the movements 
of the heavens have control over Him?ll 

The Second Assumption: 
Another group has assumed that it {viz. rational soul} is a part of Him 
(God). This is false too, because, as it has been demonstrated, God 
is not corporeal. Therefore, how can a non-corporeal being as su ch 
be divided and partitioned? Besides, who can divide Him? 

The Third Assumption: 
VII. Other thinkers have assumed that the rational soul is pre-ete mal 
(qadTm). But they have not realized that if this were 50, they would 
encounter the question: What propelled the soul to quit the spiritual 

8 H-N. p. 53-54; I-H. 16a8-10, 15-16, 16b11-14, 17a5-7, 10-11; SH-H. 
pp. 69, 77, 80; Hayakil, 88-89. 

9 Hayakil adds: "in the Holy Qur'ân". (p. 89); and SH-H. (p. 81) and H-N. 
(p. 54, n. 5) include: "in divine revelation". 

10 H-N. p. 54; I-H. 17a14-15, 17-17b1; SH-H. p. 81; Hayakil, p. 89. 

11 H-N. p. 54-55, including p. 55, n. 5, ms. B; SH-H. p.81-82; I-H. 17b5-
6, 19b16-17, 20a13-15; Hayakil, pp. 89-90. 
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world and life and join in the world of death and darkness? Who 
would dominate and capture such an eternal soul? How could it 
surrender to the attraction of the faculties of even a suckling infant 
so as to be braught down fram the spiritual as weil as luminous 
world? Moreover, how would it happen that ail the souls have 
become distinguished fram one another in pre-eternity, though once 
they had been one and the same in genre, and had no substratum, 
nor place nor activeness nor passiveness before entering the body, 
as they do after entering the body? It would be impossible for it to be 
first one and then be divided and distributed (proportionally) amongst 
the bodies, for that which is incorporeal is not capable of having 
divisions. On the contrary, it is originated simultaneously with the 
body at the moment when the latter has full aptitude to receive the 
former. For instance, when the wick of a lamp becomes ready to 
receive flame from the fire, as you see, no diminution in the intensity 
of the fire will take place. By the same token, it is not surprising that 
when the rational soul comes into being at the very moment of the 
preparedness of the body, no diminution would arise on the part of 
the Giver of the soul.12 

$eyh Suhrawardf, having delineated the notion of body in the 

preceding temple, now moves on to inquire into the question of soul. His 

current investigation evolves mainly on two successive levels, which may 

be termed briefly (i) "the demonstration of the soul" and (ii) "the elimination 

of some opinions about its nature". 

ln his discussion of the first level, he begins by attempting to 

establish the existence of the soul by referring to the praofs already utilized 

12 H-N. pp. 55-6; I-H. 2'lb10-11, 16-22a1, 4-5, 8-10, 22b8-10, 14-16; 
Hayakil. pp. 90-91. Incidentally, DawwanT elaborates his commentary on the 
Giver to the effect that He is of two kinds: The Near Giver that is the Active 
Intellect, and the Remote Giver that is the Superior Principle, or in Corbin's 
rendering "the First Principle". SH-H. p. 95. Les Temples, p. 77, n. 23. 
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particulary by Avicenna. Later he proceeds to show, again in the light of 

Avicenna's arguments yet with some modifications, that the soul is not a 

physical entity but entirely immaterial. 

ln his discussion of the second level, he tries to refute several 

theories on the question of soul maintained by some philosophers and 

mystics whose names are not specified. 

1. The Proofs for the Existence of the Soul and Consciousness 

1. SuhrawardT, like Avicenna, initially adopts not the term "soul" but 

that of "self" or "essence", which is designated by the former as "ana'iyya" 

and by the latter as "inniyya" or "anniyya".13 Nevertheless, the further 

elaboration of these three notions by both thinkers gives rise to one and the 

same reality. 

ln the first place, an attempt is made by SuhrawardT to demarcate 

between "ana'iyya'~ (human self) and "badan" (human body) with an 

implicit reference to Avicenna's concept of the "floating man,,14. Man's 

13 See, Ibn sTnâ, a/-/shârât wa a/-TanbThât ma 'a Sharb Na$/r a/-Dm a/­
TOsl, ed. Suleymân Dunyâ (Cairo: Dar al-Ma'arif, 1957), vol. 2, p. 319. 

14 Based on this particular concept, Avicenna develops a significant 
theory about the soul, especially in his a/-/sharat wa a/-Tanbihat, (vol. 2, pp. 
319-320). There he refers to an individual man, supposedly suspended in 
the air in such astate that his eyes do not see his limbs and his limbs do 
not touch one another. Even in this adverse situation, Avicenna adduces, 
he still remains conscious of his "inniyya" (himself). Incidentally, Avicenna's 
doctrine of "floating ma~" has been an inspiration not only for eastern 
thinkers, like Suhrawardi, but for western thinkers as weil. Amongst the 
latter, Rene Descartes (1596-1650), for instance, who has been recognized 
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introspective contemplation, both Avicenna and Suhrawardl argue, leads 

him ultimately to the very existence of a profound inner reality, a reality 

which makes him ever conscious of himself. A reality as such is not 

something dependent on the body. Nor is it a part of its constitution. On the 

contrary, it is very subtle in its nature and in fact transcends the physical 

body. 

Il. One of the ways in which SuhrawardT aims to vindicate his claim 

that the soul is wholly immaterial and totally distinct from the body is by 

demonstrating, as was shown in the text translated above, that the former, 

as opposed to the latter, is in no way amenable to transformation (tal]allu~ 

or dissolution (saya/an). Actually it is the body which is vulnerable to these 

processes in the course of which it digests and assimilates the materials 

supplied by the nutritive faculty. Without these two systems the body would 

end up as an enormous hulk. 

Thus the soul that makes man teel conscious of himself cannot be 

identical with the body nor even a part of it. Otherwise, it too would 

as the founder of modern thought, has emulated this theory and formulated 
it in his own celebrated expression: "1 think; therefore 1 am"; or in latin 
"Cogito ergo sum." This is the starting point of his scepticism about his 
personal existence at the end of which he cornes to a realization of the 
existence of God. Refer for the various usages of the term lOi nniyya" to A. M. 
Goichon's French translation of al-Isharât, Livre Des Directives et 
Remarques (Paris, 1951), pp. 304-307; see also Shlomo Pines' article "La 
Conception de la Conscience de Soi chez Avicenne et chez Abu'I-Barakat 
al-Baghdadi, Il in his work entitled Studies in Abû'I-Barakât al-BaghdadÎ 
Physics and Metaphysics (Leiden: E.J. Brill, 1979), vol. 1, pp. 181-258. 
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undergo, like the body, a constant process of transformation. However, in 

so far as it keeps man aware of ~Iis essence, not by means of physical 

sensation but by its very nature, it stands far beyond the change and 

transformation of the body.15 

The soul is therefore neither the body nor one of its constituents, 

simply because it is not affected at ail by the alteration of the latter. 

Besides, any possible change in the body, both DawwlmT and An~aravT 

comment, such as increase or decrease in its shape, takes place due to its 

natural heat (/Jarara;) and humidity (ru[uba).16 If the heat becomes 

effectively dominant over the humid, An~aravT notes, the humid decreases; 

but if the case is the reverse, then the heat diminishes.17 

Ali that has been said so far about the human soul is, according to 

both commentators, also true of the animal soul. Even SuhrawardT himself, 

as both commentators declare, made a clear indication to this effect.18 ln 

other words, besides man, an animal too has a permanent soul (nefs-i 

bâlfiye). If the horse, for instance, possessed no such permanent soul, it 

would at every moment be transforming and changing. But this is not so, 

15 H-N. p. 49; /-H. 10a5-16. 

16 SH-H. p. 24; /-H. 10a1-2. 

17 /-H. 10a3-5. 

18 /-H. 1092-5; although Dawwanl refers to the Ta/wÎl)at (SH-H. p. 29) 
of Suhrawardi, there seems to be no direct statement of this nature therein. 
Probably Dawwani wants this meaning to be read into the passage. 
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no mention is made of the existence of the inanimate soul in his above­

stated works. DawwanT, however, records a dialogue which he says took 

place between Avicenna and one of his disciples by the name of 

Bahmanyar. In this anecdote, the latter poses questions to the former about 

the difference between the essence (dhat) or the soul of man and that of 

animal; whereupon the former, Le. Avicenna, distinguishes between these 

two with difficulty.23 

Be that as it may be, one still remains dubious as to whether plants 

and inanimate entities can perceive of their existence. Even if it is admitted 

that they possess souls apart fram their bodies, how can they become 

aware of the dissolutions and transformations of these bodies? 

On the other hand, it should be noted that Suhrawardf's main 

concern here, as it appears in the text, is simply to co nt rast "the 

permanence of the perceiving substance" (a/-jawhar a/-mudrik) of man, 

which is called "human soul", with the change (tabaddu~ of the human 

body. Despite this fact, the commentators, DawwânÎ and An~aravT, as has 

been noted, have gone too far and have without any basis attributed to him 

and to Avicenna the idea that animais, vegetables and even inanimate 

entities have, like human beings, permanent souls by which they become 

aware of themselves. As far as Avicenna is concerned, he first divides 

souls, in his book of psychology, into Huee categories: vegetative, animal 

23 SH-H. p. 29. 
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and rational, and later assigns to each seve rai faculties. Yet, he, in contrast 

to what DawwânT and Anl5aravl claim regarding him, has never ascribed the 

faculty of perception to the vegetative soul, but only the following three 

faculties: nutrition, growth and reproduction.24 Therefore, inasmuch as they 

lack the perceptive faculty, the vegetables cannot perceive themselves. 

Possibly forthe same reason, the two editors of Dawwânl's Shawakil 

al-f;für, M. Abdul Haq and M. Yousuf Kokan have given the tollowing 

explanation: "The growth of the plants is manifest, yet their consciousness 

(shu'ur) is unknown. There is no ground for the existence of the perpetuai 

consciousness in animais; and it is known that there is no transformation 

(tabaddu~ in an inanimate entity."25 

2. The Rational Soul and Its Characteristics 

III. One of the fundamental functions of the human soul as conceived 

by the Peripatetic philosophers is the capacity to obtain knowledge by virtue 

of its external as weil as internai senses. This is generally known as the 

acquisition of knowledge, which involves two different processes: (i) 

abstraction (tajr7d) , and (ii) perception (idrak). Both of them operate in a 

reciprocal interaction between the knower, called subject, and the thing to 

be known, called object. In such a relation, the knower first abstracts the 

24 Ibn STnâ, al-Najaf, Min al-Gharaq Fi Babr al-f)alâlat, ed. M. Taki 
Dânishpazuh (Tehran: Intisharat-i Dânishgah-i Tehran, 1985), p. 318. 

25 SH-H. p. 29. n. 2. 
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image of an object in the external reality by means of the external senses 

of the soul, and then perceives it as a form by means of its internai 

cognitive faculties. 

Taking a position more or less similar to that of the Peripatetics at 

least on the question of sense-perception, Suhrawardl stresses the 

principle of the correspondence between the form of the object perceived 

in the mind and the object itself in reality. Should a correspondence as su ch 

not occur, the perception in its true sense cannot be actualized. 

$arit) An~aravT illustrates this with the following example which he 

has borrowed from al-Dawwani: let us suppose, he argues, that you saw 

a figure (~übQ) far off in the distance and perceived it, say, as a horse, yet 

it turns out to be a man. In that case you perceived the figure according to 

the form that occurred in your mind, not according to the object itsel1. 

Therefore, the rational soul does not perceive a thing as it is, unless the 

form of that thing should correspond to it.26 

According to SuhrawardT's statement regarding the rationé:ll soul in 

the Hayakil and elsewhere, it may be stated that he believed it to be: 

1. Conscious of itself, 
2. Independent of the body, 
3. Free 'from measure, 
4. Immaterial, 
5. Occupies no place, 
6. A substance 
7. Monadic (abadiyya) , 

26 I-H. 11 a11-14; SH-H. p. 35. 
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8. Unfathomable or impenetrable (~amadiyya). 

Although the first six characteristics have already been set out, even if not 

in every instance explicitly, in sorne of Avicenna's works,27 nevertheless, 

the last two, related to the irnmateriality of the soul, seem to be 

Suhrawardi's own. 

ln tackling the issue of the unit y of the soul, Ismâ'ÎI AnkaravT at first 

adheres to Dawwànl's exegesis of Hayakil in which the latter states: "the 

soul is not divisible into proportional pieces".28 Afterwards, the former goes 

further and places it in strictly theological scheme, while characterizing it as 

an "atom" (cevher-i ferd) which subsists by virtue of its own essence.29 

Such a little but significant addition exhibits once again his close empathy 

towards the school of orthodox Kalam. 

As to the "~amadiyya" of the soul, which is rendered here, though 

somewhat inaccurately, as "unfathomable," or as Corbin puts it, 

"impenetrable," An~aravT suggests almost the same interpretation as 

Dawwanl's: 

The soul is unfathomable. That is to say, it is free trom matter 

27 See, for instance his al.fsharat, his al-Shifa,' particularly the part 
entitled al-Nafs, viz. De Anima, and the small treatise entitled "Risala Fi al­
Kalam 'alà an-Nafs an-Natiqa" in the book, Af]wal aJ..Nafs Li Ibn STnB, ed. 
A.F. al-AhwanT(Beirut: Dâr·'lJya 'al-Kutub al-'Arabiyya, 1371/1952), pp. 195-
199. 

28 SH-H. p. 36. 

29 I-H. 12a4 
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(heyml'i). (Properly speaking) it is neither matter nor form. And 
"~amadn literally signifies that which has no hollow (cevt); in 
this sense matter islike a hollow, inasmuch as it becomes the 
bearer of both the form and parts (of the body).30 

DawwanÏ goes even further than An~aravT, stating: 

... the bearer (mal)a/~ is analogous to the interior (al-ba[in) (of 
the body) just as the dweller (bam is to the exterior (al-fahir). 
Similarly, with respect to existence, the perceived form is 

. manifest, while the matter is hidden, which requires praof.31 

Thus, according to their interpretation of SuhrawardT, the soul, 

inasmuch as it is one and aloof fram matter and form, is not even divisible 

in the imagination (al-wahm) , let alone in reality. But the body, in contrast 

to the soul, is infinitely divisible in the imagination, though not in reality. 

ln this connection, DawwanT turns his attention to the function of the 

estimative faculty, one of the five internai senses which both commentators 

deal with in more detaillater. The perception of the faculty of estimation, he 

states, would be applicable only to matter and form, the two components 

of the body.32 Or as An~aravT paraphrases it more precisely, this faculty 

perceives only "the particulars" (cüz'iyyat).33 That is why, they both argue, 

30 SH-H. p. 37; I-H. 12a6-7. 

31 SH-H. p. 37. 

32 SH-H. p. 37. 

33 I-H. 12a12. 
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it usually stands in opposition to the intellect (al-'aq~ about "the existence 

of the abstract entities" (thubüt al-mujarradât) , for it builds its judgment 

entirely on the basis of the existing beings (mawjüdat). It follows accordingly 

that every existing being would be either inside or outside the other being; 

no other possibility exists. But an adjudication which recognizes no other 

possibilities would be inconclusive, even misleading, because it would lead 

its practitioners to go so far as to deny ail that exists beyond sensible 

objects( al-mafJsüsât). 34 

SUhrawardf, in order to substantiate this argument, proceeds 

An~aravr, has appealed to a simple illustration, according to which, no one 

can say about the wall that it is seeing or that it is blind, for the se two 

properties, viz. "vision" and "blindness", would be attributable only to the 

beings peculiar to them.35 Then exactly in the same manner, since the 

soul remains exclusively beyond such a dichotomy -inside/outside- it would 

not be even perceptible to the estimative faculty, let alone be divisible. 

Again for Suhrawardf, alongside the other immaterial beings such as 

God, the intellects, the celestial and terrestrial souls, the rational soul has 

no association with any of the accidents, like interiority (dakhi~, exteriority 

(khârij), separability (munfa$i~ and inseparability (mutta~m. Ali of these 

34 SH-H. p. 37; I-fj. 12a13-14. Actually, both commentators try to 
paraphrase Suhrawardi's own words, quoted in the beginning of this 
chapter. (See also, H-N. p. 52.) 

35 I-H. 12a15-16. 
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accidents can be attached only to bodies, not to incorporeal entities, which 

are absolutely transcendent and incommensurable. As it has already been 

noted, the rational soul is an abstract substance; and in being so, An~aravi 

stresses, "it is clothed in an unremovable garment of subsistence (lfabay-t 

belSa).,,36 Since it is neither a form nor an accident, it is totally immune 

from annihilation (fena') and destruction (zevaO. 37 Furthermore, DawwanT 

asserts that it is a self-evident truth that the rational soul subsists by itself 

and never becomes an accident to the others.38 

The notion of "nu!q", one of the two ingredients of al-nafs al-natiqa 

(the rational soul) is also a subject of discussion in An~aravT's commentary. 

There it is recorded that this term, in the Arabie language, is evocative of 

two different meanings: one is "speaking" and the other is "reasoning". 

Despite the fact that the former, which signifies merely the "sounds" made 

by the pronouncement of the various letters, is immediate and ostensible 

(al-zâhir) in its connotation, nevertheless it is not the meaning intended here 

but rather the latter. This is because what constitutes man, An~aravT 

indicates, is not the ability to talk but the power to comprehend the 

intelligibles and distinguish between right and wrong, good and bad. In other 

words, the essence of man is his ability to reason, not simply to speak. 

36 I-H. 12b11. 

37 I-H. 12b12-13. 

38 SH-H. p. 38. 
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Otherwise even the parrot, which can learn ta talk by training, would be a 

man tao. On the other hand, there are some people in the world who 

cannat speak, like those whoe are dumb, yet who can still think and 

reason.39 Man, by this noble substance, viz. al-nafs al-na(iqa, is thereby 

distinguished trom the rest of the beasts. It is by this soul, again, that he 

comprehends the existence of the intellects, pure souls, celestial bodies, the 

four elements, the three kingdoms, as weil as ail the signs on the earth, in 

the sky and in the oceans, thereby acquiring virtues and attaining 

happiness.4o 

Among the functions of the rational soul, An~aravi adds, there are 

two more. One is to exercise control over the body and safeguard it. The 

other is to choose, as much as its capacity permits, what is best and 

39 I-H. 13a1-4. This issue in fact involves the theory of definition, a 
subject which was discussed in the first temple. It must be noted, however, 
that,long before An~aravT, some outstanding thinkers su ch as like Abü Naja 
al-Fariçj (d.?) and Ibn Taymiyya (d.728/1328) dealt at great length with the 
equivocal aspect of the term "nutq", and thereby levelled a severe attack on 
Aristotle's definition of man as a "rational animal" (Qayawân al-natiq). The 
question was: Is man a talking animal or a reasoning animal? For instance, 
according ta al-Farid, since the concept of "natiq" evokes in the mind tirst 
and foremost the idea of "talking" rather than that of "reasoning", Aristotle's 
definition as such fails to render the true essence of man. Therefore, man 
cannat be defined as "bayawan al-natiq". See, for Ibn Taymiyya, Kitab al­
Radd 'a/8 al-Manliqiyym (§ook of Refut~tion to the Logicians); for Abü Naja 
al-Fàriçf, Kitab al-Khamsin Mas'ala ' Fi Kasr al-Mantiq (Book of the Fifty 
Questions for the Demolition of the Lagic) MS 7473 British Museum; an 
edition of the latter work appears in the collection Man{iq wa Mabal)ith-i 
Alfa? Majmü'a-i Mutün wa Maqalat-i Tabqiqi (Collected Texts and Papers 
on Logic and Language), eds. by M. Mohaghegh and T. Izutsu (Tehran: 
McGiII University, Institute of Islamic Studies Tehran Branch, 1974) 

40 I-H. 13a6-9. 
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suitable for its own perfection.41 Furthermore, the soul knows by itself not 

only its own essence but those of ail other things. This means, An~aravi 

elaborates, that it conceives of both ail the existing beings in external reality 

as weil as their quiddities by various means and through explicit proofs. In 

tact in its own perceptive substratum it retains the concepts (ta~awurat) 

and assents (ta$difça~.42 

Hence, such a sacred and noble substance always wishes to return 

to the place of its spiritual origin, a place whence it has first come into the 

physical world. DawwanT, however, is not concerned here with the return of 

the soul to the world of infinity, as SuhrawardT articulates it, but rather with 

the spiritual joy and emotion that occurs to it during its contact with the 

Divine illumination. Hence he describes it in terms of "the brethern of 

separation" (ikhwiin at-tajrÎd) as "ease" (al-basÎt).43 The brethren, according . 
to An~aravï, are the gnostics (a~f1ab-i me'ârif) and saints (erbâb-I ~ühüd), 

for in their experience, the soul easily quits the body and joins the infinite 

world.44 

3. The Faculties of the Rational Soul 

41 I-H. 13a13-14. 

42 I-H. 13a15-13b1. 

43 SH-H. p. 39. 

44 I-H. 13b6-7. 
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IV. After having delineated the main characteristics of the rational 

soul, SuhrawardT moves on to examine the faculties affiliated with the soul. 

As will now be seen, his classification, as weil as description of the 

faculties, seems quite similar to Avicenna's. To begin with, he, like 

Avicenna, assigns mainly two groups of senses and faculties to the rational 

soul. The first group, called "external", consists of five senses: 

(i) Touch (al-fams), 
(ii) Taste (af-dhawq), 
(iii) Smell (al-shamm), 
(iv) Hearing (al-sam" 
(v) Sight (al-ba$arj. 

The second group, named "internai", is also composed of five: 

(i) Sensus Communis (al-Qiss al-mushtarak), 
(ii) Representation (al-khaya~, 
(iii) Cogitative faculty (a/-fikriyya),45 
(iv) Estimation (af-wahm) , 
(v) Retentive faculty (af-bafi?a). 

3.1 External Senses: 

(a) Touch: 

This is a faculty which is spread over the entire surface of the skin. 

It senses basically four diverse circumstantial states: hot and cold, moist 

45 Avicenna refers to this faculty in two different contexts: in the first 
context, it is applied to animais and hence called "mutakhayyila" what 
Fazlur Rahman has translated "sensitive imagination"; in the second 
context, it is attributed to man and thus labelled "mufakkira" again what 
Rahman has rendered "rational imagination". See for a detailed treatment 
of these faculties by Avicenna, Rahman's translation in Avicenna's 
Psych%gy, pp. 26-31 and commentary, pp. 73-83. 
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and dry. In addition, it also gives an impression about the following: light 

and heavy, smooth and rough, soft and hard.46 

(b) Taste: 

This sense is located in the nerves spread out over the tongue, and 

perceives the taste through the moisture that comes out of "the squeezed 

juice",47 

(c) Smell: 

This faculty, which is located in the two lobes (zaidatayn) of the front 

part of the brain, perceives smells and odours by means of the air.48 

(d) Hearing: 

This sense is located in the nerves dispersed over the surtace of the 

ear cavity. It perceives the sounds by means of the air which enters the 

ear.49 

(e) Sight: 

This faculty is located in the nerves of the two pupils of the eyes, It 

perceives lights and colours as images imprinted on the humours of the 

eyes, An example of this would be a mirror, which reflects images,SO 

46 '-H. 13b15-14a1. 

47 '-H. 14a2-4. 

48 I-H. 14a6-7. 

49 '-H. 14a7-9. 

50 I-H. 14a16-14b1. 
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3.2 Internai Sense-s: 

The internai senses tao consist of a hierarchy of five faculties. Each 

of them, like the externat ones, becomes an instrument of perception for the 

soul, each occupies a distinct place, although, unlike the others, only in the 

brain, and each has a separate function in the process of receiving 

information. In what follows, based on the data gathered from DawwânT's 

and An~aravl's commentaries, 1 will present a brief exposition of these 

faculties: 

(a) Sensus Communis (Cam mon Sense): 

It resides in the forepart of the front ventricle of the brain.51 This 

faculty behaves as a sort of "pool" into which flow ail the sensible forms 

transmitted from the external world by the five "streams", Le. the five 

external senses.52 Ali the forms of objects -whether perceived through 

touch, smell, hearing, sight, or taste- are first received by the common 

sense, which, among the other internai senses, is the closest to the external 

ones. 

ln addition, SuhrawardT ascribes one more function ta this faculty, 

that is, it visualizes (yushahidu) the forms, even in dreams, in a direct and 

51 SH-H. p. 48; I-H. 16a5. 

52 This example, which is included in H-N. p. 52, n. 1, MS B, exists in 
An~aravT's and Dawwani's commentaries, H. Corbin's French translation, 
the Persian translation(l-H. 14b3-4; SH-H. p.49; Les Temples, p. 44, Hayàkil 
p. 87) as weil as in the Ottoman translation by Yüsuf Ziya (pp. 580-581). 
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visible manner without the interierence of the imagination. "As it combines 

in itself the images (muthu~ of ail the transmitted forms, it perceives them 

by direct vision."53 ln other words, as An~aravT puts it, the common sense 

perceives the forms, not only in wakefulness but also in sleep or in a 

dream, by way of designation (al-tayÎr1) rather than by representation (al­

takhayyu~. In the former case, the person who falls asleep can envision an 

individual form away fram its referent in externat reality. This he does, in the 

absence of the five senses, due to his common sense, and not by virtue of 

his intellect, which conceives only universals, and not particulars.54 

(b) The Representative Faculty: 

This faculty is situated in the back part of the front ventricle of the 

brain.55 The major tunction of this faculty is to act as a storehouse 

(khizana) for the forms received tram the sensus communis in the absence 

of the sensed objects.56 

(c) The Cogitative Faculty: 

ln the tirst place, it should be noted that in his present commentary 

on the Hayakil, An~aravr places the cogitative faculty in the fourth place 

53 H-I. p. 210. 

54/_H. 14b11-15. 

55 SH-H. p. 53; I-H. 16a6. 

56 I-H. 14b15-15a2; SH-H. p. 53. 
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after the faculty of estimation.57 This may also have been the case in the 

Persian version, which omits this faculty, although it speaks of "five".58 

Nevertheless, SuhrawardT himself often presents the same order adopted 

here by An~aravi, thus placing the cogitative, or what Corbin qualifies, the 

"active imagination,,,59 before the estimative faculty.60 

As for the location and function of the faculty in question, "it is 

situated in the middle ventricle of the brain near the vermiform process.,,61 

Its main task is to work on the images and forms stored in the faculty of 

representation, and th us separate and combine them in various ways. In 

general it takes on two different roles, depending on its respective functions, 

one with respect to the intellect {'aq~, when it is called "cogitative" 

(mutafakkira), and the other with respect to the estimation (wahm), when it 

is termed "imaginative" (mutakhayyila). Moreover, at ail times and in ail 

57 /-H. 15b5-6. 

58 Hayakil, p. 87. 

59 Corbin, L'Archange Empourpré, p. 113. Since the active imagination 
would be serving the intellect that has control over it, it would be 
accordingly termed "intellectual imagination". (Ibid. p. 129, n. 79.) 

60 Hermann Landolt, "Suhrawardl's Tales of Initiation", J.A.O.S. 107 
(1987), p. 479. However, Suhrawardl's Hayâkil and also in his "Risâla fi 
l'tiqad aHjukamgo', (Oeuvres Philosophiques et Mystiques Il, p. 269) the 
hierarchy of the faculties appears to be in the same order as Avicenna's. 

61 Neither Dawwanf nor An~aravT indicate the location of this faculty. 
Here we have quoted from Avicenna's doctrine of al-Nafs which was 
formulated briefly in his al-Najat. and translated by Fazlur Rahman into 
English. (Avicenna's Psych%gy, p. 31.) 
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conditions, -day and night, awake and asleep- it remains constantly active 

and in motion without reposing. 62 Besides, in sorting out certain images 

and combining them with others, it is able to imagine even nonexistent 

entities such as "a man who has two wings or a horse without a head and 

two legs".63 

(d) The Estimative Faculty: 

Next in the hierarchy of the internai senses comes the faculty of 

estimation (wahm), which resides in the rear part of the middle ventricle of 

the brain.64 As already explained in detail, the estimative faculty, due to 

its close dependency on the particular "meanings" and "intentions" inherent 

in the sensible objects, is highly inclined to make judgments, which are, 

though seemingly acceptable and convincing to itself, yet in most cases in 

contradiction to the wise decisions of the intellect. In addition to the 

aforementioned illustration of the wall, Suhrawardf cites at this stage 

another remarkable example to reinforce the current point. Imagine, he 

says, a person who stays one night in company with a corpse; such a 

person would be subject to two disparate states of mind: fear and security. 

If he acts upon the misleading counsel of his wahm, he would experience 

fear and worry, unless he has given a feeling of security by the prudence 

62 I-H. 15b6-12; SH-H. pp. 54-55. 

63 SH-H. p. 53. 

64 An~aravT says: "It is located in the middle of the brain".(/-H. 16a7) ln 
asserting this, he differs both trom DawwanT and Avicenna. 
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of his intellect,55 That is why Suhrawardi cautions people not to fall into the 

pitfalls of their wahm, which would lead them eventually to the denial of the 

existence of the intelligibles as weil as the spiritual beings such as heavenly 

souls and intellects.56 As far as its function is concerned, it perceives, as 

stated above, "meanings" or "intentions", not forms, derived fram individual 

objects. It also performs, particularly in man, the additional task of 

assessing these "meanings" and "intentions", thereby letting him make 

inferences with reference to the outward appearance of objects, not to their 

essence.57 

(e) The Retentive Faculty: 

This is situated in the rear ventricle of the brain.58 Its primary 

function, as outlined in the Hayakil, is "to recol/ect the individual incidents 

(al-waqâ'ij and situations (al-a!Jwa~.,,59 The retentive taculty, termed also 

"memory" and "recollection", acts as a storehouse for "intentions" and 

"meanings" transmitted tram the estimative faculty and retrieves them for 

it when needed?O ln terms of the function it performs, according to 

65 H-N. p. 52. I-H. 15a5-10. Cf. Ibn Sfnâ's example of wolf and child. 
(Rahman, Avicenna's Psych%gy, p. 31.) 

56 H-N. p. 52; '-H. 15a11-16. 

57 '-H. 15b1-4; H-N. p. 53. 

68 SH-H. p. 61; '-H. 16a7-8. 

59 H-N. p. 53. 

70 I-H. 15b14-16; SH-H. p. 63. 
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D awwà ni, it is analogous to the representative faculty whose task, as 

explained before, is to store the "images" and "forms" of the common 

sense.71 

To sum up, each of these internai faculties, invested with a specific 

function, occupies a distinct location on its own in the brain. Should damage 

occur to anyone of these locations, SuhrawardT warns, the respective faculty 

would fail·to function, whatever the rest remained intact or not.72 

The following diagram can give the reader a clear picture of how 

these faculties are arranged: 

The External Senses 
(Touch, Smell, Hearing, Sight and Taste) 

The Sensory Data 
The Internai Senses 

1. Sensus Communis 
Receptive of Sensible Forms, 

2. Direct Visualization of sensation 
(Storehouse of the forms and images) 

3. Cogitatation 
(Sorting out the formes and images) 

(Contrast, separate and recombine) 
4. Estimation 

(Apprehension of "meanings" and "intentions") 
(Judgment in conflict with the intellect) 
(Evaluation and inference) 

5. Retention 
(Storehouse of "meanings" and "intentions") 
(Serving for the estimation) 

Before concluding this part, it should be pointed out that, in his 

71 SH-H. p. 61. Cf. Rahman, Avicenna's Psych%gy, p. 31. 

72 H-N. p. 53. 
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extensive exposition of the internai senses, $ârib DawwanT draws attention 

to one significant matter.73 There he notes that in contrast to his present 

treatise, Hayakil, Suhrawardf in his other works seems to abandon the 

traditional classification by combining the three faculties, representative 

(khaya~, cogitative (mutakhayyila or fikriyya) and estimative (wahm) in one 

single identity. This is most obvious in his magnum opus, f:likmat al-Ishrâq, 

where he clearly remarks: Ali these three faculties, though taken 

conceptually in various descriptions, are in reality one and the same 

faculty.74 

4. The Animal Soul 

V. It again seems unusual that Suhrawardi's investigation of the soul 

vis-à-vis that of the Peripatetics advances in the opposite direction in so far 

as the present epistle is concerned. The latter group, whose most 

prominent representative was no doubt Avicenna, who tirst classified the 

souls into three, vegetative, animal and rational, later scrutinized them one 

by one but in a strict order, beginning with the first one, the simplest, and 

culminating with the last, the most complicated, Suhrawardi, however, has 

altered this conventional approach in giving precedence to the rational soul, 

which has already been discussed, then proceeding to set out the 

73 SH-H. p. 65. 

74 H-I. p. 210. 
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specifications of the animal soul, which we will now review in the light of 

An~aravT's and DawwânT's commentaries. 

Animais possess principally two kinds of faculties: (1) that of 

appetence (shawqiyya), which in turn has two sub-branches, that of desire 

(shahwaniyya) and that of anger (ghagabiyya); and (2) that of motion.75 

The task of the faculty of desire is to draw one closer to the things which 

are beautiful, useful and convenient, while that of anger is to impel one to 

repulse the things which are ugly, harmful and inconvenient. As to the 

motive faculty, it causes the physical movement of the limbs. 

ln addition to ail of the above, there are three more faculties, which 

are common to both animais and vegetables. These are as follows: (1) the 

nutritive faculty (ghagiya) , who se function is to supply food and substitute 

it with what has been dissolved; (2) the faculty of growth (aJ-namÉl'), whose 

task is to enlarge the various parts of the body without which they cannot 

reach their due perfection, and (3) the reproductive faculty (muwallid) which 

separates a part fram the body out of which it generates another individual 

body. Moreover, many other supplementary faculties perform sorne kind of 

ancillary service to the nutritive faculty. Among them, the following play 

75 This faculty, according to Avicenna, again has two sub-branches: (1) 
active (fâ'm and (2) impulsive (bâ'itha). The function of the former is "to 
contract the muscles and to pull the tendons and ligaments towards the 
starting point of the movement, or to relax them or stretch them so that they 
move away from the starting point", (Rahman, Avicenna's Psych%gy, p. 
26.) The function of the impulsive faculty is twofold: to pravoke what is 
desirable and to repulse what is harmful. (Ibid.) 
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important roles: attraction (cazibe) , retention (masika), digestion (hâdima) , 

and expulsion (dafi'a), etc.76 

Ali of these facufties, including the perceptive ones, are located 

wholly in the animal soul or in SuhrawardT's own precise terms, in "the 

animal spirit" (al-rü[7 Qaywân~, which is a subtle steamy substance Uirmun 

latÎfun bukhariyyun), generated from "the mixture of the subtle (la/if) 

humours", just as the limbs are made up from the mixture of the dense 

(kathTf) humours.77 The animal soul is split into two divisions, one 

ascending to the brain and thus cooling it, i.e the so-called spiritual soul 

(rûlJ nafsan~; the other moving down through the liver and thus providing 

it with the nutritive, growth and reproductive faculties, Le. the so-called 

natural soul (rül) !abÎ'/)?8 

Next, based on his own notion of "the governing light" (al-$u1tân al­

nüri), Suhraward1 somehow develops an intimate relationship between the 

animal spirit and rational soul. In this context, he says that when the animal 

spirit has acquired "the governing light" from the rational, it spreads out 

throughout the body. That is to say, the former circulates and operates in 

the human body at the behest of the latter. 

It is interesting, nevertheless, to note that in Suhrawardi's own 

76/_H. 16a-16b11. 

77 I-H. 16b16-17. 

78 /-H. 17a2-5. See also SH-H. p. 78 
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Persian text of Hayakil, the concept of "al-?ul!an al-nürY" appears in a 

somewhat different form as kiswat-i nu?9, meaning "the cloak of light", 

which is, in H. Corbin's view,80 relatively more exoteric. Similarly An~aravT, 

who has no comments on this controversial concept, replaces, without any 

justification, the term "yaktasiba" (received) as recorded in both DawwanPs 

versions and the text of Hayakil al-Nür as edited Abü Rayyan, with that of 

"yaktasP' (clothed), which fits exactly the above-mentioned Persian term, 

"kiswat".81 This merely shows either that Anl5aravl, as noted on seve rai 

occasions, might have taken as a basis for his commentary the Persian 

Hayaki/, or that the Arabie original text should read "yaktasT" in spite of its 

printed form as "yaktasiba". However, the last possibility may be easily 

discarded in so far as the term "yaqbalu", the synonym of "yaktasiba", is 

recorded in a similar argument in J:likmat al-lshraq.82 

With regard to the significance of this crucial notion of "the governing 

light", DawwanT presents two discrete explanations: 

By al-~ul!an al-nüri, is meant the mode of the light which it (the 
animal spirit) obtains trom the soul (Le. rational soul). By this mode 
of the light, it is prepared to receive faculties from the Giver of the 
Forms (wâhib al-!juwar). For the relationship of the rational with the 

79 "After having received the cl oak of the light fram the rational soul..." 
Hayaki/, p. 89. 

80 Les Temples, p. 76, n. 16. 

81 I-H. 17a1-2; Hayàkil, p. 89. 

82 H-I. p. 207. 
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animal soul equips the latter with subtlety and light. Or what is meant 
by it (Le. al-$u/tan al-nür~ is the animal faculty itself which is ready 
to receive the other faculties ... 83 

So in his view, the concept in question cornes to denote either "a 

type of light", receptive to "the so-called faculties" or merely lia separate 

animal facu Ity" , prepared to accommodate the other faculties. Irrespective 

of its two possible denotations, its main function, as underlined here, is to 

prepare the animal spirit to receive the faculties, which are still to this point 

left unstated, from the Giver of the Forms, viz. the Active Intellect ('Aql al-

Féf4âl). But interestingly enough, Henry Corbin at this juncture has taken the 

phrase "those faculties" (ti/ka a/-quwa) as "those forms" (ti/ka al-§uwar) , 

partially because he might have been inspired by the notion of "wâhib al-

~uwar" (the Donor of the Forms), a notion which belongs originally to 

Avicenna.84 Therefore, such an understanding would be valid in so far as 

Avicenna's epistemology is concerned, according to which ail the forms that 

constitute the foundation of knowledge proceed from the Active Intellect by 

way of communion (itti~a~ between that Intellect and the rational soul. 

However, this kind of interpretation seems distant from DawwanÎ's present 

intention, which, though not specified, is to indicate that the faculties of both 

83 SH-H. p. 78. 

84 His rendering of the text is: "II faut entendre par ce term la modalité 
de lumière qui est actualisée pour le pneuma depuis l'âme pensante. Par 
cette modalité, le pneu ma devient apte aux formes émanant du Donateur 
des Formes." (Les Temples, p. 76, n. 16.) 
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motion and perception, essential to the animal soul, are bestowed upon it 

by the Giver of the Forms. Meanwhile, SuhrawardÎ himself in another place 

designates these faculties as "Iuminous" (al-quwa al-nüriyya) without 

enumerating them.8s 

It is interesting to note in this context that Ghiyath al-DTn ShTrâzT, 

another outstanding commentator of the Hayakil, proposes a somewhat 

different explanation to Dawwanfs, one which reads, in Corbin's French 

translation, as follows: 

L'auteur entend par ce terme la chose (amI) qui est le principe des 
activités. C'est ce qui est reçu de l'immatériel (mojarrad) qui est la 
Lumière ... On peut également supposer que l'auteur entende sous 
ce terme la force vitale qui rend apte à recevoir ce que dispensent 
les autres énergies de l'âme. Quant à la modalité de lumière dont 
fait état le commentateur (Davani), elle est ici complètement 
inopérante.86 

slÎÏrâzT, having ruled out DawwanT's exegesis on "al-suI1an al-nüii" 

which holds that it is a mode of light, offers two plausible alternative 

interpretations for il. In the tirst place, taking inspiration from the. famous 

Qur'anic verse; "they ask vou about the Spirit. Say: The Spirit is 

(something) from the command (amr) of my Lord and of knowledge you 

have been given but little",87 ShlraZi identifies "al-~ul!an al-nürT" with the 

as H-I. p. 207. "This spirit (animal) is the bearer of the luminous 
faculties". 

86 Les Temples, p. 76, n. 16. 

87 Qur'an, 17:85. 
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"amr" of God. In so doing he wishes to suggest somehow, though not 

explicitly, the idea of its unknowability. That is to say, it would be a waste 

of time for a human being, possessed with limited knowledge, to speculate, 

as does DawwânT, on the nature of such a delicate entity, which is entirely 

hidden in God's own treasure. This is the first explanation submitted by 

StÏirâzT to the concept of al-nür al-$ul!an[ ln the second alternative, he 

descri bes it as a "vital power", a power which is able to receive ail that the 

soul disposes for it. In doing so, he seems to draw closer to Dawwânl's 

second view, viz. that it is an animal faculty. In this sense, the governing 

light would be, for both commentators, a physical force that puts the animal 

spirit into operation over the body. 

The whole discussion to this point leads us inevitably to one of the 

most complicated questions, long debated among philosophers as weil as 

mystics in the Muslim world. That is, "what is the relationship between the 

soul (nafs) and spirit (rül))? Are they identical?" 

At first one should admit that it would be impossible to deal with such 

a complex and difficult question within the limited scope of the present 

dissertation. Besides, much research on this specifie subject has already 

been carried out by several distinguished scholars.88 Moreover, one can 

find both in the Qur'ân and in a variety of collections of the Prophet's 

88 See for instance, D.B. Macdonald, "The Development of the Idea of 
Spirit in Islam," Acta Orientalia (1931), pp. 307-351, reprinted in The Muslim 
World 22 (1932), pp. 25-42,153-168. 
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~adTths that these two concepts, Le. "rût)" and "nafs" have been sometimes 

so interchangeably used that it is impossible to distinguish clearly their 

respective meanings. Roughly speaking, the Our'an, besides the verse 

narrated above which underscores the unknown aspect of the spirit, refers 

elsewhere to the souls (anfus) that will be taken away trom human beings 

at death,89 and also to the three stages of the soul's development, Le. (i) 

the soul inclined to evil (al-nafs al-ammara bi'l-sDj,90 (ii) the blaming soul 

(al-nafs al-lawwama),91 and (iii) the soul at satisfaction (al-nafs al­

mu{ma'inna).92 ln view of these two apparently inconsistent usages, one 

still awaits a tenable answer to the question of which one of them, "rû~" or 

"nafs", will be removed from the body and kept away till the Day of 

Resurrection. 

Ignoring this dilemma forthetime being, let us revertto Suhrawardi's 

own doctrine of the soul. As has been observed, he has so far spoken of 

the animal spirit (al-rûl) al-f)aywân~. But he uses the term "lJayawan" in the 

present context not as lia genus", under which ail living beings, including 

men, might be subsumed. It is, in contrast, restricted exclusively to animais 

per se, as distinguished trom vegetables and human beings. And even after 

89 Our'an, 39:42. 

90 Ibid., 12:53. 

91 Ibid., 75:2. 

92 Ibid., 89:27. 
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having been invested with and ennobled by "the governing light", the animal 

spirit becomes operational, penetrating throughout the body at the 

prerogative of the rational soul. 

Thus regardless of the function that it performs in the human body, 

the animal spirit, according ta Suhrawardr, is different in origin from the 

rational soul. It is in effect, as he points out in the Hayakil, other than the 

Divine Spirit (al-rüf) al-"ah~, which is often referred to in the Prophet's 

hadith, and as weil as the Persian translation indicates, in the Holy 

Qur'an.93 On the other hand, he makes it very clear in the Risala fi 

l'tiqad al-ljukama' that the Divine Spirit is nothing less than "the human 

spirit" (rûl) al-insan) , whose origin is not in this world.94 It is the rational 

soul itself,95 constituted of light from the Lights of God trom whom it 

originally springs and to whom it ultimately returns.96 So in Suhrawardl's 

complex terminology, the three concepts, "divine spirit", "human spirit" and 

"rational soul" are one and the same thing, and are peculiar only ta human 

beings, as opposed to the animal spirit peculiar only to animais. 

Ta reinforce this, DawwanT repeats the same Qur'anic verse 

93 Hayakil, p. 89. 

94 Suhrawardf, "Risala fT l'tiqad al-Ijukama," p. 267. 

95 Ibid., p. 268. 

96 H-N. p. 52. 
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above,97 while Ankaravi makes it more specifie by stating that it is "the 

breath of the Lord" (nefha-i rabbani) and thereby implies another verse: 

"When 1 have made him and breathed unto him of My spirit, do you fall 

down by prostrating yourselves unto him.,,98 

Furthermore no permanent place or location in this world can be 

appointed to the rational soul at ail, simply because it is a "divine immaterial 

light" which originates in God and returns to Him, as is indicated in the 

verse: "0 soul! in satisfaction! Return to thy Lord.,,99 

5. The Relation of the Rational Soul to God 

VI. Having th us formulated the main characteristics of the rational 

soul, Suhraward1 next moves on to correct some of the mistaken notions 

and assumptions with regard to its nature. To begin with, as has been 

already firmly established, the rational soul, in his view, is a sheer Iight and 

has nothing to do with matter and place. In this sense, it may have at least 

some sort of affinity with God, who is also pure light, immaterial and beyond 

time and space. But this does not mean that it is identical, as some people 

have falsely assumed, with God Himself. Nor can it be termed God at ail. 

97 Qur'ân, 17:85; SH-H. p. 81. 

98 Qur'an, 15:29. l-H. 17a16. 

99 l-H. 17b4-5. Hayâkil, p. 89. It is significant that An~aravT, as has been 
stated on seve rai occasions, seems to depend almost entirely on the 
Persian translation of Hayakil as the basis for his commentary. 
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ln fact these two, irrespective of their similarity in so many aspects, are 

absolutely separate tram each other. 

ln the first place, God, SuhrawardT contends, is one, while the souls 

are multitudinous. The evidence is the tact that the perceptions of two 

different persons are never alike; if they were, they both would perceive the 

same reality in exactly the same manner, and hence they would have 

exactly the same knowledge, which is impossible; these facts praye the 

multiplicity and diversity, not the unit y, of the souls. 

At this juncture, An~aravT intervenes in the discussion by making 

the somewhat graundless allegation against some of the commentators of 

the Hayâkil al-Nür, without revealing their names, of having misinterpreted 

SuhrawardÎ's intention in clairning that certain people, having once accepted 

the soul to be irnmaterial, have named it God:100 

o you who seek the infinite lights. You should know that in some of 
the commentaries of this book it is explicitly mentioned that ~eyh 
Shi hab al-Oin's allusive blame here aims at such eminent MusHm 
Suti $eyhs as BayazTd al-BistâmT, Junayd al-Baghdad!, Mevlana, Abü 
Sa'Td and the like, who ail are the possessors of the (spiritual) 
powers (zevi'l-iJsfidar). But in doing so they have indeed committed 
a grave error and are utterly at fault (galat-t ma{1z). Assuming such 
a baseless allegation would mean that thousands of the respected 
and sincere saints have gone astray fram the right path. Again it 
would imply the denial of Saints' annihilation in God as weil as of 
their realization of the secrets of His unity. As a matter of fact, it was 
because of this particular reason that this humble person felt 
compel/ed to set down the present commentary on this book. For 

100 I-H. 17b5-6. Abü Rayyan's edition reads: "they imagined it to be 
God." (H-N. p. 54) 
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each of these sultans (i.e. Sufi Masters) is in effect a true Divine 
Sage and also a King of limitless secrets.101 

ln the succeeding lines, An~aravT expresses once again his fidelity to the 

path of these eminent mystic gnostics and asks somewhat sarcastically how 

those anonymous commentators, whose inconsistent theories which in 

effect resemble the web of a spider,102 could vilify people who 

distinguished themselves with the profound knowledge of the hidden 

realities?103 

Having said so, Anl5aravT commences ta paraphrase a number of 

remarkable sayings and couplets, articulated usually in a state of rapturous 

ecstasy, by several renowned mystic saints, sorne of whom were executed 

for those theopathic utterances. Among them, he cites first the following 

statement: ''there is naught inside my cloak except Gad." This he wrongly 

attributes ta Junayd al-BaghdadPs, which was in reality uttered by Abü séifd 

ibn Ab1 al-Khayr (d.1049).104 The same exclamation, continues An~aravr, 

is recounted with some addition al variation in the work entitled Yûsuf-

101 I-H. 17b9-18a 1. 

102 Cf. "The parable of those who take protectors other than Allah is that 
of the Spider who builds (to itself) a house but truly the flimsiest of houses 
is the Spider's house if they but knew". (Qur'an, 29:41) 

103 I-H. 18a1-2. 

104 I-H. 18a8-9. See for the story of how Abü Sa'id made this ecstatic 
exclamation, Reynold A. Nicholson, Studies in Islamie Mystieism 
(Cambridge: Cambridge University Press, 1978), p. 73. 
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Zuleyha by Ijamdi Çelebi, the son of the renowned Ak~emseddTn: "The 

world is the rays of the light of God/ ln the cloak of the existence there is 

nothing besides God.,,105 Then comes BayazÏd-i Bis!amT's notorious 

utterance: "Glory to me! How great is my Majestyl There is no deity save 

me, therefore worship me.,,10S Next follows Man~ür al·l:iallaj's astonishing 

proclamation: "1 am the Truth".107 Finally, An~aravT quotes the following 

verses: 

The vessel is subtle and fine, 50 is the wine, 
They look like each other, the matter then is intricate, 
It looks as if it is only wine without a vessel, 
Or as if it is only a vessel without wine.108 

1 am the one whom 1 love, and the one whom 1 love is me, 
We are two spirits incarnated in our body, 
When you see us, you will also see him, 
When you see him, you will see us toO. 109 

lOS I-H. 18a11 

lOS I.H. 18a 12-13 

107 I.H. 18a 13. 

108 This couplet was wrongly attributed by An~aravi to the Sufi geyh 
Junayd; it in fact belongs to the eminent poet Abù Nuwas who died around 
200/815; see, Ghazali, Le Tabernacle Des Lumières (Michkât al-Anwâr), 
trans. by Roger Deladrière (Paris: Editions Du Seuil, 1981), p. 104, n. 52. 
An~aravT also gives its Persian version in his commentary, 18a16-17. 
Nevertheless, Junayd too articulated a statement to this effect: "The colour 
of the water is the colour of the vessel containing it." (Nicholson, Studies in 
Islamic Mysticism, p. 159.) 

109 I-H. 18b1-2. This verse of al-~allâj is found in his DÎwân with a slight 
difference in the personal endings in the second part of it: "when you see 
me, you see al 50 him; when you see him, you see me as weil. See, ~usayn 
Man~ür 1:1 allaj , Le DÎwân D'al-I-jallâj, ed. and trans. by Louis Massignon 
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-An~aravi admits that to the adherents of discursive philosophy, who 

rely only on pure reasoning, these verses and the like may appear, at least 

outwardly, to be suggesting both the incarnation (/}ulû~ and unification 

(ittilJad) of the soul with God. However, this is not the case for the people 

of vision or intuition (eshâb-I ~ûhûcf), for they, in contrast to the rational 

thinkers, comprehend them not simply in their literai sense. In the eyes of 

these people, mystical expressions such as these connote neither of those 

notions, Le. "I)ulûl" or "ittil)ad", both of which pose danger to the unmitigated 

unit y of God,110 for the former would cause alteration (mugayeret) in His 

Essence, while the latter would yield duality {isniyyet}.111 

On the other hand, according to the mystics, continues An~aravT, ail 

things that exist besides God, are the appearance or rather phenomena of 

the names; and ail the names are the manifestations of the essence (zâ~ 

and of the attributes; yet the names represent neither the essence nor 

something other than the essence. However, since the name is nothing 

other than what it denotes, it may be identified with the essence itself.112 

At this point, An~aravT, who avoids giving any further account with 

(Paris: Cahier du Sud, 1955), p. 93. 

110/_H. 18b12-17. 

111 I-H. 18b17-19a1. 

112 I-H. 19a2-4. 
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respect to the nature of the relationship between the names and the things 

named, refers us to sorne of his other writings such as Mi~bal)u'I-Esrarand 

Cenal)ü'/-Ervâl),113 both of which, he claims, furnish an adequate 

explanation of this matter. 114 

ln the Mi~bâl)ü'I-Esrar, a mystical treatise devoted to the 

interpretation of the famous Qur'anic verse known as liyat al-nür (verse of 

light), An~aravi defines light along similar Iines as do Ghazali in his Mishkat 

al-Anwarand SuhrawardT in Hayàkil al-Nür. There he declares that "the light 

is the cause of the appearance of the names that represent the essence, 

attributes, actions and the true natures of the beings".115 Thanks to the 

light, things become visible and known. By means of such an analogy, he 

wants to show implicitly that what the Sufi perceives in external realityare 

not things themselves nor their true essences but rather their manifestation 

through the radiation of the Iight. In other words, two things, (i) God and (ii) 

whatever things exist other th an He should be demarcated sharply from 

each other. In the eyes of the Sufis, what is absolutely real is the former, 

while the latter are merely the phenomena. On no ground can these two 

separate entities be united nor indwelt into each other. 

113 See for their bibliograhic descriptions, Part One, Chapter Il, 
An~aravr's works, pp. 41, 44. 

114 J-H. 19a5-6. 

115 An~arav~ Mi~bal)lJ'J-Esrar, Biblioteca Vaticana, MS. no. 137/1, folio. 
2, lines. 31-2. 
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Oespite this, says An~aravÏ, some of the prominent theologians and 

traditionalists (ehlü'/-u~ü~, attempted to flatly reject the profound 

expressions of the Sufi masters (meiâyih) on account of the fact that they 

smack of lJu/ül and ittif)ad. Among them, Fakhr al-OTn al-RazÎ, for instance, 

has formulated the following argument: 

If two things are united, in such a union, then either both must be 
simultaneously everlasting (bâl$~ or temporal {fan~, or one of them; 
must be everlasting and the other temporal. If they both were 
everlasting, then there would arise a duality between them, in that 
case they would not become united. If both, in co ntrast , were 
temporal, (which is impossible) since God is absolutely everlasting, 
then again no union would take place between them. On the other 
hand, if one of them were everlasting and the other temporal, in the 
same manner, they would not become united at ail, because an 
existing being cannot be a non-existing one. This is (the argument) 
for the rejection of union (ittil)â.d). As for the incarnation (I)u/û/), it is 
taken by those who repudiate it in the sense of nüzü/. The dweller 
(I]â~ means the descending (nûzû~, while the bearer (malJa/~ is the 
abode (mekan) of the dweller. So every dweller either needs a 
bearer or not. If it is in need of a bearer, then it would not deserve 
to become the Necessary Existent (Vacibü'l-Vücüd). If it needs not, 
it would be exempt from being a bearer. Therefore, Qu/ül and ittilj'ad 
are false. No doubt that the doctrines of hu/û/ and ittihad as weil as 
of tenâsüh (transmigration) are groundléss and unâcceptable not 
only to the intellect but also to the Scripture.116 

Against RazT's above assertion, An~aravÏ contends that when the 

words of the me§ayih are taken in their profound context rather than in their 

bare appearance, it will be discerned that none of them smack of either of 

116 I-H. 19a10-19b2. See for the original Arabie text, Fakhr al-OTn al­
RazT, al-Ma(à/ib al-'Aliyah l1]in al-'lIm al-llâhÎ, ed. Ahmad HijazÎ al-~afa' 
(Beirut: Oâr al-Kitab al-'Arabi, 1987), vol. 2, pp. 104-5. 
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these two concepts, I)u/ü/ and ittif)ad. And again he emphasizes that each 

of those expressions requires a deeper understanding and interpretation. 

Although it would have been possible for him, he argues, to put forward 

numerous proofs for both philosophers and theologians, in order to show 

the concealed meanings of these words, he avoids doing so and instead 

prefers to let his master, Mevlânâ Jôlâl al-Oïn Rüml speak for him: 

If the intellect could discern the true way in this question, 
Fakhri RazT would be an adept in religious mysteries; 
But since he was (an example of the saying that) whosoever has not 
tasted does not know, 
His intelligence and imagination (only) increased his perplexity ... 117 

When expounding Suhrawardi's statement that reads that "God is 

one, yet the souls are various;' Anl<aravf at once cornes to grips with the 

question of whether the rational soul is identical with God or not, a question 

that again directly concerns the Sufis' rapturaus expressions, especially 

tiallaj's exclamation, "I am the Truth". An~aravT's intent at this juncture is 

mainly to prove that the words of the me§ayih would not endanger at ail the 

unit y of God. 

According to him, these superior people, Le., the Sufis, do not assert 

117 I-H. 19b9-11. The translation of the verses have been quoted fram 
Jalal al-oTn Rami, The Mathnawlof JalâluddÎn RümT, ed. and trans. by 
Reynold A. Nicholson (London: Cambridge University Press, 1934), vol. 6, 
p. 248. Cf. Annemarie Schimmel, The TriumphaJ Sun: A Study of the Works 
of JalliloddFn RûmT (London: Fine Books Ltd., 1978), p. 14. 
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that the rational soul is identical with the Truth (!;la!!); neither do they claim 

that it is separable fram 11. But they consider it rather lia sheer Divine light" 

(pur nur-i RalJman~ and "a breath fram the Glorious Majesty" (nefha-i 

SublJân~. So, for them, the soul in its essence is not distinct trom the 

Truth.118 

On the other hand, An~aravr maintains that the multiplicity (kesre~ 

of the souls, in contrast to what some people allege, never involves any 

defect or flaw in God's essence. Multiplicity as such can be better 

understood in the parable of a man standing in front of several mirrors and 

seeing himself in manifold images there. But, despite his multiple 

representations, he is still one and the same person, because what is 

reflected in those mirrors is not his essence, which is one, but his image, 

which appears multiple.119 By the same token, from the rays of the sun, 

which shine over many houses, it cannot be inferred that the sun is 

multiple. Nor can it be said that the rays reflected in those houses do not 

effuse from the sun. Nor even can it be claimed that the light shed on one 

particular house is different from the light on another. Ali in ail, the 

multitudeness of the rays posits no multiplicity in the sun.120 

Finally ail of these arguments lead An~aravT to another question 

118 I-H. 20a2-4. 

119 I-H. 20a5-6. 

120 I-H. 20a7-10. 
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raised in Suhrawardi's statement: "The souls are multitude, because what 

Zaid perceives is different trom what 'Amr does." ln reply to this, An~aravr 

writes: 

That the soul is one does not necessarily entail that ail men should 
partake in the same perception, because God the Almighty, the Lord 
of men, has granted perception and knowledge to them in 
accordance with their aptitudes. Therefore, it is not possible for 
someone to perceive in exactly the same way that another 
perceives. It is nevertheless true that every one can perceive what 
others can but on different levels, because each individual possesses 
on his own a different body and a different power of estimation and 
imagination, and he may happen to be in a different occupation and 
position towards the luminosity and darkness and so on. So ail of 
these may of course become a hindrance to accu rate perception. 
Therefore, one's perception is not the same or identical with that of 
others.121 

So, for 9ârTo An~aravr, the diversity of perceptions cannot form the 

basis for the claim that souls are myriad. The diversity as such is due not 

to the multitude of souls, but rather to the varying degrees of the powers of 

imagination and estimation that people possess as weil as the accidentai 

situations they are in. Ali may play a considerable part -positively or 

negatively- in the process of perception. In sorne cases ail these elements 

may even constitute to certain extent what An~aravT calls Il a thick veil" for 

the seer. The more he removes the veil from his eyes, the more he 

increases his power of perception. 122 

121 I-H. 20b2-9. 

122 I-H. 20b9-10. 
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Sârih DawwânT likewise finds SuhrawardT's aforementioned argument . . 
too weak for the simple reason he believes that the diversity of perceptions 

arises out of the tools (al-ala~, namely the external and internai senses, as 

weil as their limitations, and not because of the multiplicity of souls. Strictly 

speaking, ail perceptions are dependent upon those tools. Certain tools 

produce certain perceptions, and because some perceptions require a 

variety of tools, perceptions may vary in their content.123 

Thus one may infer from the arguments which both commentators 

have set forth that, although people do differ in perception, they, however, 

may partake in one and the same rational soul. But whereas Dawwânl stops 

short of stating this explicitly. An~aravT, by contrast, approaching the issue 

strictly from a Sufi standpoint, takes an overt position in support of the 

oneness of the soul by quoting a verse trom the Qur'an: "O! People. Fear 

your Lord who created you from one soul."124 Immediately after this, 

however, he acknowledges that his investigation may fa" short of proving 

the unit y of the souls. Therefore, without prolonging the discussion, he 

wants to conclude it with the couplet: "The animal spirit is myriadl The 

123 SH-H. pp. 82-3. 

124 Qur'ân, 4:1. In this verse, the notion "nafs wâhida~· has been 
translated by A. Yüsuf Ail as lia single person", while M. Pickthall and Arthur 
J. Arberry render it as "a single soul". See, A. Y. Ali, The Holy Qur'an, Text, 
Translation and Commentary, p. 183; M. Pickthall, The Meaning of the 
Glorious Qur'an, Text and Explanatory Translation (Karachi: Taj Company 
Ud, n.d.), p. 73; A. J. Arberry, The Qur'an Interpreted (Oxford: Oxford 
University Press, 1983), p. 72. 
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human soul is one.,,125 

ln parallel to the isssue of the unit y of the souls, An~aravi once 

again draws our attention ta SuhrawardT's words: If the rational soul were 

one, as they proclaimed, then the physical faculties of the body would seize 

"the Lord of Lords" and control It".126 By this statement, he says, the 

philosophers aim directly at the utterances of the me§ayih such as "1 am the 

Truth", "Glory ta Me! How great is my Majesty!", and "There is nothing 

under my cloak except Gad". The real obscurity lies in this very simple 

question: who utters such exclamations? who is "ana" (1), for instance, in 

f:iallâfs expression of "ana'Hjaqq"? According to An~aravT, it was definitely 

the Truth Itself which made them utter those expressions. This can be 

better illustrated by the example of a coin whose middle part remains in the 

flames of the fire until it gets fully red. When taken out trom the tire, if it 

could cry out, it would utter: "1 am the Fire" (Ana al-Nalj. And its utterance 

would be real ta a certain extent, though its essence has not become 

entirely that of fire. Likewise, he proceeds, when the me§âyih are 

completely drowned in the manifestation of God, at that stage, anything that 

issues forth from them emanates directly trom GOd.127 After ail, this is 

indeed an extraordinary state and exœptionally unusual mystical experience 

125 I-H. 20b12-15. 

126 I-H. 20b16; H-N. p.55. 

127 I-H. 21 a5-11. 
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that can be discerned and at best appreciated by only those who attain 

it 128 

ln continuing his analysis of the second Temple, An~aravT, based on 

his failure of understanding correctly the text, finds inconsistency in 

SuhrawardT's two statements with regard to the nature of the rational sou!. 

While on the one hand Suhrawardi holds that the soul is an immaterial 

substance, he on the other hand implies that it may be captured and 

controlled by the physical faculties of the body. These two statements, 

however, cannat be reconciled, since an immaterial entity in no way talls 

under the dominion of the mate ri a!. Thus according to Anl<aravT, it would 

seem that Suhrawardl has confused the function of the animal spirit, which 

has a direct access to the body and its organs, with the rational soul which 

dominates and governs them.129 However, this is not the case, simply 

because SuhrawardT's intent at this point, contrary ta An~aravT's reading, is 

to show those identifying the soul with God that, despite their immaterial 

nature, the former, as opposed to the latter, are multiple and variable in its 

actions due to its affiliation with the physical perceptive faculties. 

6. Is the Rational Soul pre-eternal? 

VII. In the last part of this Temple, Shihab al-Din Suhrawardl deals 

128 I-H. 21a12-3. 

129 I-H. 21 b4-6. 
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mainly with two critical, inter-related questions about the rational soul. First, 

is it a part of God? Second, is it pre-eternal (qadÎm)? ln the first place, he 

firmly states that, as opposed to what certain people assert, the rational 

soul is not a part of God because the latter, as an utterly immaterial Seing, 

can suffer no division or partition in His Essence. Not only is the soul 

distinct fram God, it is also, again unlike Him, not pre-eternal. 

Both Ibn sina and Suhrawardf argue that the soul is indivisible and 

that it is, nevetheless, not pre-eternal; on the contrary it is originated 

simultaneously together with the body. Therefore, body is the principle of 

individuation (mummayyiz) which accounts for the apparent multiplicity of 

souls. 

. 
However, for An~aravi, there is nothing wrang in considering the 

rational soul to be part of God, provided that the former should be taken as 

a light effused from the latter, which is the absolute Light.130 

On the other hand, An~aravi opposes the idea of the creation of the 

soul concurrently with the body on the basis of the Qur'an and I]adiths of 

the Prophet. Vet far from bringing any concrete evidence from these two 

sources, he rather takes it for granted that it is undoubtedly true that "the 

creation of the souls took place thousands years before that of the bodies 

or even that of the heavens (esmân) and earth (zemÏr7)".131 

130 I-H. 2·1 b15. 

131 I-H. 22b1-2. 
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ln doing so, Anl<aravi seeks to form, though by no means explicitly, 

a scriptural ground for the pre-existence of the sou/. This becomes more 

obvious when he speaks of the concept of pre-eternity within the framework 

of the medieval Muslim philosophers. The notion of eternity, he says, is 

generally looked at in one of two ways. According to the tirst one, it is 

attributed to that which has no first cause, like the Necessary Seing 

(vacibü'/-vücûd), which is ete mal (eze/~. Ete rn al in turn denotes that which 

has no beginning nor ending. According to the second interpretation, 

eternity is ascribed to that which has no beginning in time such as intellects, 

rational souls, heavenly souls, spheres, planets, stars, the four elements, 

and so on. These are also designated as "beings generated in essence" 

(muf;1dath al-dhatÎ). In the terminology of the philosophers, the term 

"muhdath" is said of something, which is preceded by time.132 Then the 

rational soul, like intellects and sorne other heavenly bodies, exists in pre-

ete mit y, simply because it is not originated in time. 

132 I-H 22b2-8. "Something eternal would be either in essence or in 
time. Eternal in essence is something that has for its essence no beginning 
by which it cornes into existence. Eternal with respect ta time means 
something that has no beginning for itself in time. Similarly, temporal 
(mubdath) is of two kinds: one of them is the thing that has a beginning by 
w!IÎch it exists; the other is the thing that has a beginning in time ... "(lbn 
Sina, a/-Najat, pp. 532-33.} ln brief, eternal would be: 1} eternal in essence, 
2) ete mal in time; finite would be: 1) finite in essence 2)finite in time. 
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CHAPTER SIX 

THE THIRD TEMPLE 

1. Rational modes (of describing existence) are of three kinds: 
necessary, possible and impossible. Necessary is said of the one 
whose existence is of necessity. Impossible is said of the one whose 
non-existence is of necessity. Possible is said of the one whose 
existence and non-existence are not of necessity. 

II. Possible becomes either necessary or impossible by virtue of 
another. The cause is that which necessitates the existence of 
another. Possible cannot become existent by itself; if for instance it 
necessitated the existence of itself, it would become necessary, not 
possible. In that case, it (Le., possible) needs a cause that 
preponderates its existence over its non-existence. Once the cause 
is fully complete, then the caused comes into existence without any 
delay.1 Ali things that condition the existence of a thing are 
determining factors in the causality of that thing,2 whether they be 
will, time, place, conjunction and receptive substratum or other than 
this. Should the cause not exist completely or should one or more 
parts of it be lacking, the thing caused does not come into existence. 
Therefore, once ail the required conditions are fulfilled and ail the 
redundant ones eliminated, the existence of a thing would become 

1 Here 1 prefer Corbin's translation, which 1 find more suitable than the 
others. For example, in one of two modern Turkish translations, it is 
rendered: "When the cause is completed, the existence of the maker of the 
cause does not change."(Ülken, "$ehabeddin Sühreverdi, Nur Heykelleri," 
in Türk Fey/esat/an Anta/ajisi l, p. 68. In the other, the rendering is similar 
to Corbin's: "once the cause is completed, the caused one which is 
necessitated bythe former, comes into being." (Yetkin, Nur Heykelleri, 1988 
ed., p. 12.) ln the printed Ottoman translation, however, it reads: "when the 
cause has been completed, the existence of the caused does not differ from 
that cause." (Ziya, Hayaki/ü'n-Nür, p. 583.) 

2 H-N. p. 57, n. 7. 
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necessary.3 

The Rational Modes 

1. At the very outset, 1 should like to note that thraughout the whole 

chapter, Ismgj"1 An~aravr makes no substantial comment of his own but 

merely renders the text as literally as possible into Ottoman Turkish. In spite 

of this, 1 will refer to his translation, whenever the occasion demands. 

To begin with, it is a well-known fact that it was Avicenna who, for 

the first time in the history of Islamic philosophy, developed "a new kind of 

cosmological theory" based on these three metaphysical notions: 

necessary, possible (contingent) and impossible. This theory was 

systematically devised in an attempt ta praye the existence of Gad and 

diftered a great deal in its distinctive style and content tram the other two 

celebrated theories, the "cosmological" and the "ontological".4 

SUhrawardf, clinging ta Avicenna's terminology, here articulates these 

three modes in his own terms rather than in those of the latter. First of ail, 

he maintains, like the latter, that necessary (wâjib), impossible (mumtani' 

and possible (or contingent) (mumkin) are mental modes Vihat). Among 

3 H-N. pp. 57-8; I-H. 23a3-6, 14-5, 16, 23b4-6, 12-4; SH-H. pp. 96-1 03; 
Les Temples, pp. 46-7; Hayakil, p. 91. 

4 See for a full analysis of this theory, Herbert Davidson, Proofs for 
Eternity, Creation and the Existence of God in the Medieval Islamic and 
Jewish Philosophy( New York: Oxford University Press, 1987), pp. 281-310. 
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them the first one is attributed ta something whose existence (wujüd) is 

necessary, the second ta that whose non-existence ('adam) is necessary, 

and the last ta that whose existence and non-existence are not necessary.5 

ln An~aravPs simple language, "necessary" is said of something 

whose existence is certainly necessary, and "impossible" is said of 

something which has no existence at ail Iike "the partner of Gad" (~errk-i 

ba.r~.6 It is surprising, in this case, that while he IIlustrates the mode of 

impossible with the notion of a "partner of Gad", he seems ta avoid, at least 

in the present context, qualifying Gad as necessary. He might have been 

hesitant, for whatever reason, ta characterize Gad in the terminology of the 

philosophers. 

Il. As for the mode of possible, it is defined by Suhrawardi as 

something which is necessary or impossible by virtue of something else. 

The ward "something else" becomes more clear and meaningful in 

An~aravr, when it is substituted with the notion of "cause" (sebeb). Possible 

5 H-N. p. 57. These primary concepts, according ta Avicenna, though 
not strictly definable, can be, nevertheless, conceivable ta us by means of 
"a designation (ism) or clue ('a/lima). (Ibn STna, lIahiyylit /, p. 29.) Thus he 
explains them tirst in the terminology of logic: "Necessary signifies the 
perpetuity of existence, impossible the perpetuity of nonexistence, and 
possible signifies no perpetuity of existence and nonexistence". (Idem, a/­
Najaf, p. 29). In metaphysics, however, he stresses particularly the term 
"necessary" and thus invests it with much the same meaning as Suhrawardr 
does in the present context: "Necessary denotes certitude of existence. And 
existence is conceived better than nonexistence." (Idem, lllihiyyat /, p. 36.) 

6 '-H. 23a8-9. 
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,. 

existence would become necessary existence by virtue of the existence of 

another, which is called a "cause". It is again this cause by virtue of which 

a thing could be non-existent. In other words, the possible, as An~aravr 

sees it, cames into existence out of non-existence by virtue of that cause. 

And when this cause disappears, it turns back ta the state of non-existence 

fram that of existence? Sa, cause by itself implies an existent being. The 

existence of the cause necessitates the existence of something else. 

On the other hand, possible existence is not existent of itself, for, if 

it necessitated the existence of itself, it would no longer be possible, but 

wholly necessary. Hence, it demands something that enables it ta exist, or 

as SuhrawardT puts it, something that gives preponderance ta its existence 

over its non-existence.8 This means that the cause that brings it into 

existence cannat be possible, otherwise, it would lead ta a vicious circle. 

Consequently, it should be dependent on a cause which is necessary by 

itself.9 

ln the next stage of his argument, Suhrawardi examines "the 

relationship between the cause and the caused." ln any causal process, 

there are some conditions and elements which play an essential raie. 

Among them, SuhrawardT cites the following: will (irâda), time (waqt), place 

7 I-H. 23a10-13. 

8 H-N. p. 57. 

9 I-H. 23b2-3. 
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(makan) , conjunction (muqàrin) and receptive substratum {maf]all qâbi~. 

When the cause is complete, those conditions fulfilled and the impediments 

removed, the thing caused immediately and necessarily comes into 

existence.10 

?ariIJ DawwanÎ provides a good explanation of what receptive 

substratum means. A substratum is receptive of something by whose 

existence it becomes existent. Strictly speaking, a substratum would 

become necessarily existent by virtue of the existence of what it receives. 

This may be more clearly seen in the reciprocal relationship between matter 

(ai-haylllii) and form (al-!?ürah). The former occupies the position of 

recipient of the latter. That is to say, the existence of matter becomes 

necessary through the existence of form. 11 

10 I-H. 23b15-6. 

11 SH-H. p. 102. 
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CHAPTER SEVEN 

THE FOURTH TEMPLE 

1. It is not admissible that two (different) things be necessary with 
regard ta existence, for, in this case, bath of them would become 
partners in the necessity of existence. This therefore requires that 
between the two there should be a separating factor on which the 
existence of either one or bath of them would depend. Yet that which 
is dependent on something is (only) contingent being. If (on the other 
hand) there is no separating factor between them, then they are not 
two different things but only one thing.1 

Il. Bodies and (accidentai) forms are multiple, whereas, as we have 
shawn, the Necessary Existent is one. (Since they are multitude) 
they cannat be necessarily existent but contingent and they ail need 
a preponderating agent, which is the Necessary Existent by virtue of 
Itsel1.2 The Necessary Existent is not composed of parts; otherwise 
it would be caused by them. Moreover, these quasi-compounding 
parts cannat be necessary, because, as we have already explained, 
as far as existence is concerned, there cannot be two different 
Necessary Existents at the same time. 

III. An attribute is not necessary by itself; if it were sa, it would not 
be in need of a substratum. Thus the Necessary Existent is not a 
substratum for attributes. Neither is it possible for It to bring those 
attributes into existence in Itself, for the thing which is one cannot be 
affected by Itselt. When we move one of our limbs, the agent (f8'i~ 
that moves it is one thing,3 and the recipient (qabi~ is another 
thing.4 But the Necessary Existent is absolutely one in every 

1 H-N. p. 59; I-H. 24a8, 9-10,12-3, 17-24b1; SH-H. pp. 103, 104, 106; 
Hayâkil, p. 92. 

2 "Bi dhatihi" (by virtue of itself) which exists in ms. Bof H-N. (p. 59, n. 
4), appears in An~aravi as "Ii dhâtihi" (I-H. 24b8.) 

3 Le. intellect. (Les Temples, p. 48.) 

4 Le., limb. (Ibid.) 
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respect.S 

Out of two opposites, the one whicll is nobler belongs to Him (viz. 
the Necessary Existent).6 How could it be possible for someone, 
who is deficient, to confer perfection upon the one who is perfect? 
Anything that involves plurality su ch as partition and composition is 
impossible for the Necessary Existent. It is the Truth who has no 
opposite nor peer to Himself. He cannot be related to anywhere. To 
Him belongs the supreme Glory, the most complete Perfection, the 
most exalted Nobility, and the most intensive Light. He is not an 
accident, for it would then need a bearer by which His existence 
subsists. Neither is He a substance, for He would partake along with 
the other substances in (the nature of) substantiality and need 
something that particularized Him. It is the bodies that sig nif y Him by 
their diversified forms. Had the bodies not particularized them, there 
would have been no diversity at ail in their shapes, magnitudes, 
forms, accidents and movements, and none even in the stages and 
orders of the chief elements of the universe. Had the corporeality 
necessitated the forms of the bodies, then the forms would not have 
been diverse but rather identical with one another in those bodies? 

IV. Ali bodies (ajsam) participate in corporeality, yet they differ fram 
one another in enlightenment8 This means that the light is an 
accident in the bodies, and the luminosity of the bodies is their 
manifestation. Since the accidentai light is subsistent in something 

5 H-N. pp. 59-60; I-H. 24b6-8, 11-12, 13, 15, 17-25a1, 6-7, 8-9, 12; SH­
H. pp. 113-17; Hayakil, pp. 92-93. 

6 Persian translation (Hayakil, p. 93, 1. 7.) and ms. B of H-N. (p. 60, n. 
6.) insert here: "Because He is the giver of the full perfection." See for 
another connotation of the same statement, Suhrawardf: Kalimat al­
Ta~awwuf, in Three Treatises by the Master of Illumination (Sa Risâla az 
Shaykh-i IShriiq), ed. N. Gholi l-:IablbT (Tehran: Imperiallranian Academy of 
Philosophy, 1397/1977), p. 98. 

7 H-N. p. 60; '-H. 25b1-2, 6-7,10-14,16-17, 26a1-4; SH-H. pp. 117-122; 
Hayakil, pp. 93-94. 

a "According ta the light they do or do not receive." (Les Temples, p. 
49.) 
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else and existent not for itself,9 it is not manifest ta itself.10 Were 
it ta subsist by itself, it would become light ta itself {and manifest to 
itself, and also it would become cognizant of its essence}.11 

V. Our rational souls are manifest ta themselves; that is why they are 
subsistent Iights.12 We have explained13 that they are originated 
(l)adÎth)14 and that they need definitely a preponderant principle and 
that they cannot come into existence through bodies, because one 
thing cannot bring into existence another thing, which is nobler than 
itself. Therefore, their preponderant principle must be an immaterial 
light. If this light is the Necessary Existent, then this is exactly what 
is desired.15 If, on the other hand, it is not SO,16 in any case it (the 

9 DawwarÏi's commentary reads: "and does not exist by itself" (SH-H. p. 
123), whereas Corbin's French translation reads: "and does not exist by 
itself for itself". (Les Temples, p. 49) It is rendered in the Persian version as 
"its existence does not belong to itself." {Hayakil, p.94, 1. 7.} 

10 AIJ~aravT's text reads (I-H. 26a 15): "it is manifest to its essence", 
which is in stark contrast to ail the other editions. In SH-H (p. 123) it reads: 
"it is not manifest in essence" (fa laysa ?iihir al-dh'ât), whereas in H-N. (p. 
61) it appears as: "it is not manifest by indication" (fa laysa ?ahir al-dalalat). 
The latter is probably a misreading for "zâhiran lidhatihi". The Persian 
version has "+ahir-i khûd". H. Ziya Ülken, however, who partially rendered 
Hayâkil al-Nürinto modern Turkish script, seems to have committed a grave 
mistake in the interpretation of this phrase: "Arizi olan nur, ba~kasi ile kaim 
oldugu ve vûcudu kendisile olmad@ için zahir demektir." (Since the 
accidentallight subsists by something else and does not exist by itself, it is 
called manifest.) (Idem, "~ehabeddin Sühreverdi, Nur Heykelleri," p. 60.) 

11 The phrase in brackets is missing in H-N probably by mistake. 

12 "Anwarun qa'imatun bi nafsiha" (self-subsistent lights). (Les Temples, 
p. 49.) 

13 See above in the Second Temple. 

14 "They have a beginning in time". (Les Temples, p. 49.) 

15 Corbin renders: "Our problem has been resolved." (Les Temples, p. 
49.) 

16 I-H. (26b12), Hayakil (p. 95) and Les Temples (p. 49) read: "If it is the 
possible being", which is also accurate and appropriate to the context 
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chain of causes) will end with the Necessary Existent, the Living and 
Subsistent.17 

VI. Soul is a living and subsistent entity; and th us it signifies the 
Living and Self-subsistent. The Self-subsistent is manifest {to its own 
essence}.18 It19 is the Light of Lights, free from bath bodies and ail 
those (things) which are affiliated with them. And It is concealed 
because of Its utter manifestness.2o 

VII. The One in every respect is sa unique that in Its Essence It 
never permits any plurality, engendered by diverse motives and wills 
ail of which not only necessitate plu ra lit y but also demand a cause, 
as do the bodies. Therefore, Its direct action must be necessarily 

. one. (If there were two,) the demand of the one from the two 
different things would be distinct from that of the other. In that case, 
there would eventually arise multiplicity without there being any 
intermediary in the exigency of two different things. Therefore, the 
first which is necessitated by the first would be also one without 
having any plurality in itself. It is not a body that involves diverse 
forms, neither is it a form that requires a substratum, nor is it a soul 
that needs a body. But on the contrary, it is self-subsistenr1 and 
cognizant of itself as weil as of its Creator.22 

concerned. 

17 H-N. p. 61; I-H. 26a9-10, 12-13, 14-15, 26b1-2, 5-7, 11-12, 14-15; 
SH-H. pp. 123-124, 126-127; Hayakil, p. 94. 

18 "Lidhâtihi", which exists in I-H. (26b16) and appears as "bidahtihi" in 
SH-H. (p. 127). In Les Temples (p. 49) it reads: "it is essentially manifest 
by itself to itself." 

19 "It" in the Arabie text appears to be "huwa" not "hiya"; therefore, it 
refers to directly the Necessary Existent, not the soul. 

20 I-H. 26b15-27a1; H-N. p. 62; SH-H. pp. 127-128; Hayakil, p. 94. 

21 "Self-subsistent substance". (I-H. 27a15; SH-H. p. 132; Hayakil, p. 95, 
1. 8; Les Temples, p. 50.) 

22 H-N. pp. 62-63; I-H. 27a4-6, 8-9,11-15; SH-H. pp. 127-129, 132; 
Hayakil, pp. 94-95. 
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VIII. It is the tirst (originated) lighf3
, and nothing is nobler than that 

light, to which ail contingent beings finally return. It is a substance, 
which is possible in itself and necessary by virtue of the First (i.e. 
God). Its relation to the First as weil as its vision of the Gloryl4 of 
the First results in another sanctHied substance. In contemplating 
both its own contingency and deficiency in respect to the First 
Grandeur, it gives rise to (the existence of) one other heavenly body. 
Similarly, the second sanctified substance, in its turn, by 
contemplating the one above itself generates another immaterial 
substance, and by contemplating its own deficiency a heavenly body. 
(And this process thus goes on) as far as the sanctified immaterial 
and intelligible substances multiply, as do the simple celestial as weil 
as terrestrial bodies toO.25 

IX. The sacred intelligible substances, though they are 
(independently and constantly) active, serve, nevertheless, as 
mediators for the generosity of the First (Light), which in turn 
becomes active by them. Just as the stronger light prevents the 
weaker one from iIIuminating independently, the Necessary 
Predominant Might, because of Its abundant effusion and pertect 
power, does not equally permit the mediators to become 
independent. So, It remains beyond the infinity, and It is by itself out 
there in every (new) state and affair.26 

X. Vou must know that the worlds are three in number.27 (1) The 

23 French translation adds this: "without an intermediary", which exists 
in none of the versions of the Hayakil. (Les Temples, p. 50.) 

24 "JalaJihi". But I-H. (27b6) gives "jamalihi" (His Beauty). Hayakil has 
both. (p. 95, 1. 14.) 

25 H-N. p. 63. See also with slight textual variation, I-H. 27a16-17, 27b5-
10; SH-H. pp. 133-4; Hay§kil, p. 95. 

26 Cf. Qur'an, 55:29. I-H. 28a15-17; H-N. p. 63; SH-H. pp. 134-135; 
Hayakil, p. 96. 

27 Ghiyâth al-OTn ShlrazT claims that the number of the world, according 
to Suhrawardi, and his Ishraqi as weil as Sufi followers, is four, and that for 
the majority of the philosophers it is three. He enumerates four kinds of 
worlds as follows: 1) the world of intellects, separated from the bodies. 2) 
the world of bodies, which encircles the Spheres and elements. 3) the world 
of Souls attached to the celestial as weil as elemental bodies. 4) the world 
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first one is what the philosophers cali "world of Intellect" {'A/am al­
'AqQ. Intellect, in their terminology, is a substance which remains 
beyond the sensory designation. As such it exercises no control over 
the bodies. (2) The (second one is the) world of the Soul ('A/am al­
Nafs). The rational soul, though it is neither a body nor any 
dimension, (certainly) exercises control over the world of bodies. The 
rational souls are divided into, (i) those which act in the heavens, 
and (ii) those which act in human species. (3) The (third one is the) 
world of bodies. It also is divided into (i) the ethereal world {athTr~, 
and (ii) the world of elements ('un§ür~.28 

XI. Among the dominant lights, namely the intellects, there is one 
which is our father, the lord of the theurgy of our species and the 
donor of our souls as weil as the consummator of their both 
theoretical and practical perfection. This is the Holy Spirit or in the 
language of the philosophers, the Active Intellect. Ali of these 
dominant intellects are the divine immateriallights. The First Intellect 
is the first on which rests the existence29 and upon which 
iIIuminates the light of the First.30 While descending, the intellects 
continue to redouble and multiply (their numbers) along with the 
increasing illuminations. 

XII. As for the other intermediary intellects, in terms of cau salit y and 
their intermediate position,they ail are nearer to us; however, 
amongst them the remotest one is the nearest because of the 
intensity of its manifestness. So, the nearest of ail is the Light of 
lights. Do you not see that out of (two different colours) black and 
white on one and the same surface, only white appears closer to us, 
for it corresponds most to the manifestation? The First Light stands 

of Imagination ('A/am al-Mithal wa al-Khaya~, designated as Barzakh 
(intermediary). This last type of world was also named by the ancient 
philosophers "world of forms". (Les Temples, pp. 78-9, n. 39.) 

28 H-N. p. 64; I-H. 28b10-13, 15-16, 29a2; SH-H. p. 136; Hayakil, p. 96. 

29 H-N. (p. 65) reads: "from which the existence proceeds." Hayaki/ (p. 
97,1. 3) and Les Temples (p. 52) have the same, whereas SH-H. (p. 140) 
reads: "with which the existence terminates." 

30 One of the modern Turkish translators has rendered wrongly this 
phrase as follows: "The tirst illumination emanated trom the First Intellect." 
(Yetkin, Nur Heykelleri, (1988), pp. 20-21.) On the contrary, however, the 
first origin of light is the Light of lights, ie. God. 
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at the highest height and at the nearest nearness. Glory be ta the 
One who is at the remotest remoteness with respect ta His rank, but 
He is at the nearest nearness with respect ta His penetrating light of 
infinite intensity.31 

XIII. The First (Seing) as a preponderant principle is perpetuai and 
always necessitates whatever is otherthan Itselt. Accordingly, Its act 
of preponderance constantly perseveres because of the necessity of 
Its existence. As ta the contingents, they are altogether dependent 
on nothing else than 11. Moreover, there was nothing prior ta them 
but only It (Le., the First). It is dependent upon neither time nor 
condition, -as is the case (for instance) with our own actions, which 

. we may delay, say for instance, until Thursday, or subordinate ta the 
condition of the arrivai of Zaid or that of the availability of an 
instrument- because none of these (conditions) was there before the 
contingents. The Fi rst , the Almighty, is in no way changeable, for, 
otherwise this would make Him desire something, which in fact He 
does not, or render Hlm patent, when He was never not sa 
(impotent). Once you know that the rays radiate from the Sun, not 
the Sun from the rays and that the rays persevere by the perpetuity 
of the Sun, then you must never wonder at how the Truth (Gad) 
takes care of justice. Sa, what sort of damage can the Sun suffer 
from the perpetuity of its rays and the constancy of the small 
partiel es in its Iight?32 

1. The Attributes of God 

1. Having borrowed the concept of Necessary Existent (Wajib al­

Wujüd) tram Avicenna, who originally devised it to serve a fundamental 

function in his proof of the existence of Gad, Suhrawardf proceeds ta 

analyze the same concept within the framework of his illuminative 

31 H-N. pp. 65-6; I-H. 29a4-7, 12-14, 17-29b1, 4-5, 6,9-10; SH-H. pp. 
137, 140, 142-143; Hayâkil, pp. 96-97. 

32 H-N. pp. 66-7; I-H. 29b12-13, 16-17, 30a1-2, 5,7-8,10-11,13-14; 
SH-H. pp. 143-145, 147; Hayakil, pp. 97-98. 
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philosophy. His analysis, which has its sources again in the thought of 

Avicenna, outlines the essential descriptive "features" of that notion. He 

initially seeks to establish the oneness of the Necessary Existent, and 

hence God, based on several hypotheses. 

The argument which SuhrawardT puts forward for the uniqueness of 

the Necessary Existent runs as follows: if we imagine that two separate 

entities were to share in the same necessity of existence simultaneously, 

then without doubt there would have to be a distinguishing element (tariq) , 

or in terms of logic a differentia, (fa~~ between them. Sut this will lead us 

eventually to the unavoidable conclusion that the existence of either one or 

both of them would be dependent upon this differentiating factor, which is 

impossible, simply because, in such a case, neither of them would any 

longer be necessary but contingent. Therefore, the Necessary Existent is 

solelyone. 

Such an argument, which takes at least its mains features again fram 

Avicenna,33 is not adequate, according to An~aravT, to praye the oneness 

33 Avicenna has dedicated a chapter exclusively to the oneness of the 
Necessary Seing in his enormous work, al-Shifli', lIahiyyât /, under the 
chapter entitled "on that the Necessary Seing is One", Therein he, after 
having eliminated various possible assumptions about the nature of the 
Necessary Seing, has arrived at the conclusion that God as a Necessary 
Seing by virtue of Himself is absolutely one. In addition to this, in the 
following parts of the same book, he also derives fram an extensive 
analysis of the same concept a nurnber of traits of God su ch as simple, 
incorporeal, pure intellect, truth, most beautiful, etc. (See, idem, lIahiyyat /, 
pp. 43-54.) 
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of Gad, for it has been forcibly deduced tram philosophers' malicious doubts 

and fanciful imaginations, which are not immune ta confusion and blunder. 

It would even be worthless as a praof, he stresses, for the people who have 

already attained the vision of the Necessary Seing, the Almighty, by the 

prafound intuition of their sound minds and pure hearts.34 ln saying so, 

An~aravT undoubtedly seeks ta remind us of the significance of the Sufi's 

self-ecstatic experience of the unit y of God. 

DawwânT, on the other hand, remains rather on the borderlines of the 

philosophical tradition within which he first analyzes the notion of wujüb in 

conjunction with that of wujüd. In referring to al-FârabÎ's and Avicenna's 

explanations, he says that the Necessary Being is the real and 

incommensurable existent. It is an existent, although not in the sense that 

it necessitates the existence of a subject, nor in that it appends or 

superadds existence to necessity or to other than necessity. By contrast, 

the Necessary Existent is by Its very nature purely and absolutely distinct 

in Itself and completely free fram ail external peculiarities. Furthermore, Its 

existence is the very essence of Itself. 35 

Dawwani, having elucidatedthe concept of the Necessary Seing fram 

the Peripatetic point of view, embarks upon an explanation of what he 

describes as "the taste of the people of Ishràq". In the eyes of these 

34 I-H. 24b3-6. 

35 SH-H. p. 110. 
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people, he says, the light is in reality only one entity and not multiple in 

number at ail. Yet in terms of its intensity, weakness, perfection and 

imperfection, it could be graded in variable degrees ranging trom the most 

complete level of perfection, which is necessarily independent, to the most 

deficient level, which is fully dependent.36 

Il. Next SuhrawardT discusses the relationship between the 

Necessary Existent and possible beings. He once again underlines the fact 

that in contrast to the former, which is One/single in every respect, the latter 

are multiple and comprise ail heavenly as weil as terrestrial entities. In 

addition, these contingents continuously require, for their actual existence, 

what he has termed "a preponderating principle" (murajjih), which is nothing . 
less than the Necessary Existent Itselt. 

But how can one relate such a Unique Being to Its so-called 

attributes? Or to put it in simpler terms, if God possesses attributes, how 

can it be possible that One God is associated with manifold attributes? And 

do they have the same nature as does the Former? These and similar 

controversial questions occupied a central place in the works and writings 

of both theologians and philosophers, especially in medieval times. 

Regardless of the extensive discussions and arguments both for and 

against elaborated in those books, these problems still remain unsettled and 

enigmatic. 

36 SH-H. pp. 111-112. 
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ln his approach ta the problem, Suhrawardi takes a negative attitude 

and establishes firmly that Gad, due ta His very unit y and necessity, does 

not allow Himself ta be a substratum for attributes. This is because Gad, 

as a Necessary Seing, is self-sufficient and independent, whereas the 

attributes are dependent and always need an abode, sa ta speak, for 

themselves. 

-Ta use An~aravi's own expression, the attributes of Gad are 

contingent and therefore not necessary, because they exist by virtue of 

something else not by virtue of themselves. As long as they are contingent, 

they stand in need of a preponderating principle, Le. Gad, for their 

existence. In this case, Gad would be bath acting and receiving, as in the 

case of a man whose intellect is in command and whose body responds ta 

it. 37 This is impossible for Gad on account of the fact that this would make 

His immaterial essence composite.3s 

DawwanT, in his turn, remarks that the soul as an acting agent would 

sometimes be in a receiving position tao. For instance, in the case of a 

persan, he argues, who is treating his soul in arder ta safeguard it from 

spiritual diseases, the soul will be functioning simultaneously as bath an 

agent and a recipient, which would mean that it is no longer one. In fact it 

37 f-H. 25a1 0-11. DawwanT takes the agent as soul (nafs) and recipient 
as body (badan). (S-H. p. 116). Sut the Persian translation, as in 
An~aravT's, reads it as "intellect" instead of sou/. (Hayiikil, p. 93, 1. 6.) 

3S '-H. 25a3-6. 
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is not really one in the true sense of the term, in so far as it comprehends 

many modes in itself. Furthermore, the real "one" is by definition a single 

entity that has no multiplicity in its essence nor in its attributes at al1.39 

III. It is, then, only God as a Necessary Existent, who indeed 

deserves to be described as true unity. That is why Suhrawardf clearly 

isolates Him by ail means fram the attributes, which, not only by their 

plurality but by their obvious need of a substratum, definitely'jeopardize His 

unmitigated unity. Meanwhile, it seems extremely difficult for one who 

believes on the one hand that God is absolutely one and maintains on the 

other that He possesses attributes, to reconcile the two, Le., the unit y of 

God and the diversity of His attributes. As has been already pointed out, 

this serious but exceedingly complicated issue had been the focus of long 

debates mainly among the two contending groups, theologians and 

philosophers in the medieval Islamic epoch, the former, as they classify 

themselves, being the supporters of the so-called orthodox Islam, while the 

latter representing pseudo heretical position.40 

39 SH-H. pp. 116-117. 

40 For example, see Ibn Rushd, Tahâfut al-Tahafut (The Incoherence of 
the Incoherence), trans. Simon Van Den Bergh (London: Oxford University 
Press, 1954), vol. 1, pp.186-221. In this remarkable book, the sixth chapter 
is devoted to a discussion of the attributes of God in which Ibn Rushd tirst 
resumes Ghazali's attack against the philosophers and then enunciates his 
own understanding of the issue. See also for a good summary of the 
differences between the doctrine of the Sufis and that of philosophers on 
the attributes of God, ~bd al-Babmân al-Jâmi, The Precious Pearl al-Jâ.mi's 
al-Durrah al-Fakhirah Together with his G/osses and the Commentaryof 
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Clearly aware of this paradoxical situation, An~aravT chooses to 

declare his stance in favour of what he himself terms "the people of 

orthodox order (mezheb-i sünnet ve ehl-i cema'at)".41 He states that from 

what philosophers have said as regards the attributes of God, it can be 

inferred that the attributes are regarded as something other than God and 

that they are, moreover, ail originated (mül}des). However, according to the 

orthodox school, they are neither God Himself nor other than Himself. The 

latter sChool, he adds, is also in agreement with some other theological 

sects (firlsa) on the co-eternity of those attributes with God.42 

Be that as it may, in SuhrawardÏ's succinct formulation God is 

unequivocally and absolutely one. Such a uniqueness brings in itself 

another attribute to Him: Perfectness (kama.~. His perfectness is in no way 

analogous to that of man. He is above any sort of deficiency and beyond 

any given location. He is the Truth who has no peer or rival. After ail, He 

merits the possession of what is the nobler of two opposites, namely, as 

Dawwânf shows in a diametrical contrast, existence vis-à-vis absence, 

potency vis-à-vis weakness, knowledge vis-à-vis ignorance, perfection vis-a­

vis imperfection. Since God, as An~aravT puts it, is the creator of Perfection 

~bd al-Ghafür al-Lari, trans. with intro. and notes by Nicholas Heer 
(Albany: State University of New York Press, 1979), p. 43, par. 27; p. 44, 
par. 28; p. 98, par. 20. 

41 '-H. 25a 15. 

42 I-H. 25a15-25b1. 
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(Kemal Aferin) , crowned with every excellence, He bestows perfection upon 

ail incomplete and caused beings.43 

DawwanT goes on to comment that in so far as He is the cause for 

uncovering the objects, God has the Knowledge; in so far as He is the 

principle of efficacy for the contingents, He has the potence; in so far as He 

is the principle of His overall Knowledge, identical with His essence, He has 

the will to particularize that which is the more proper of two contingents.44 

Another feature which Suhrawardr ascribes to God in the Hayt1kil is 

the fact that He, because of His simplicity and unit y, disavows any sort of 

"composition" (tarakkub) or "embodiment" (tajassum). The former 

represents, in SuhrawardT's thought, DawwanT says, "mental composition" 

(al-tarakkub al-dhihn~, whereas the latter stands for something more than 

the simple body or corporeality. By virtue of this, the cardinal idea that the 

Necessary Existent is one is further supplemented.45 

For a wise man, DawwanT adds further, it is quite evident that God 

is the most perfeet and mast noble Being, because He himself is the real 

source of ail goodness, perfection and nobility.46 This could be better 

iIIustrated by the relationship between the sun and the warld, where the 

43 I-H. 25b3-6. 

44 SH-H. p. 117. 

45 SH-H. p. 119. 

46 SH-H. p.120. 
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former in itself is fully light that enlightens the latter. Similarly, God in 

Himself is utter perfection that perfects ail beings. 

2. The Function of Light in the Metaphysics of Suhrawardl 

IV. We have indicated on several occasions that the notion of light 

constantly stands as the cornerstone of Suhrawardl's philosophy of 

illumination. The fundamental role it plays in that system can be fully 

observed particularly in his magnum opus, fjikmat al-lshraq.47 

Nonetheless the book which forms the subject of An~aravT's commentary, 

Hayâkil al-Nûr, highlights the principal aspects of its function rather in a 

terse style. 

Suhrawardr, having postulated explicitly that light is the very basis of 

ail reality, proceeds to formulate his initial proposition that light enters 

bodies accidentally and makes them appear and th us exist in reality, this 

in accordance with the degrees of its intensity. There may be bodies, 

however, which do not come into existence because of a shortage of the 

light. In the meantime, it should be noted as weil that SuhrawardT has 

47 See for the full account of the theory of light developed by 
Suhrawardi, H-I. pp. 106-260. For a comparative study of the same theory 
with the Ancient Greek and Persian traditions and particulary with Platonic 
philosophy, refer to, H. Corbin, En Islam Iranien, Aspects Spirituels et 
Philosophiques (Paris: Editions Gallimard, 1971) vol. 2 passim. For 
interpretation of the significant role of light in Suhrawardl's epistemology, 
see these two recently published works: Yazdi, Princip/es of Epistem%gy 
in Islamic Philosophy: Knowledge by Presence (New York: State University 
of New York Press, 1992); Ziai, Knowledge and Illumination. 
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elsewhere substituted the body Uism) for isthmus (barzahk), a notion which 

plays a somewhat cryptic role in his philosophy.48 

V. According to Suhrawardf, since bodies are not naturally capable 

of subsisting and thus actually existing by themselves, they are not found 

in a state of manifestation unless they are accidentally enlightened by an 

48 The term "isthmus" is suggested by H. Ziai and M. Fakhri as é!. 
translation for "barzakh" (pl. barazikh) in the passage where Suhrawardi 
states: "the isthmus is the body" (al-barzakh huwa al-jism). (Ziai, Knowledge 
and Illumination, p. 170; Fakhri, A Histo(Y of Muslim Philosophy, p. 332.) It 
seems to me, however, that SuhrawardT is in fact inconsistent in his use of 
the term, which he employs in several instances. In the tirst place, he 
applies it to the bodies falling between that which is not light in itself and is 
independent of substratum, cal/ed "obscure substance" (al-jawhar al-ghasiq) 
and that which is again not light in itself but a form for something else, 
called "dark formOl (al-hay'at al-zulmâniyya). If the Iight is removed away 
from the bodies, they remain dark. (H- ,. p. 107.) When it is a consideration 
of the location of the bodiE!s, Ziai interprets it as "intermediary". In other 
place, however, Suhrawardi claims that "every barzakh is dark substance". 
(H-I. p. 108.) ln this sense, although it initially is not a body, nevertheless 
later it may turn into body when it becomes receptive of light. In another 
place, he first makes divisions of the bar'âzikh and then says that "every 
monodic body is that which is not composed of two different barzakhs (H-I. 
p. 187), which implies that it is something more basic than body. Therefore, 
as far as the relevant contexts in which SuhrawardT uses the term barzakh 
or its plural form, batllzikh, are concerned, it plays a triple role in the IshraqT 
system: (i) it is simply a body receptacle of light; (ii) it denotes, as Prof. H. 
Landolt has suggested, "the physical world", regardless of whether it 
consists of terrestrial or celestial bodies, (see his "SuhrawardÏ's 'Tales of 
Initiation'," p. 477.); (iii) it has an eschatological function too, as H. Corbin 
pointed out: " ... Ie barzakh a une signification eschatologique: c'est l'entre­
deux-mondes, entre ce ... monde-ci et le saeculum futurum ... " (See his 
translation of Suhrawardi's treatise "Strophes Liturgiques et Offices Divins 
{Waridât wa-Taqdrsat}," chapter in L'Archange Empourpré. p. 510, n. 92.) 
Cf. also its occurrence in the various contexts of the Qur'an, 25:53, 55:20, 
23:100. 
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extraneous source that makes them visible. This is because by their very 

nature they are unable to perceive themselves. More accurately speaking, 

they in themselves possess no perceptive power that could enable them to 

subsist and exist by themselves, for, as DawwanT and An~aravT have 

-remarked: lia thing's perception of its own self, in Suhrawardi's view, 

means manifestation of that thing to itself".49 If this is the case, then what 

kind of entity or being is able to conceive of itself? To this question, 

Suhrawardi responds, it is the rational souls which are manifest to 

themselves; therefore, they are ail subsistent lights. 

To this group, DawwanT adds also ail the animal souls on the ground 

that these too are apparent as weil as perceptible to themselves but 

certainly in a different manner from the rational ones, which perceive of 

themselves by means of consciousness (wijdan), while animal souls do this 

by means of intuition (f)ads).50 

The souls as subtle lights do subsist by themselves and not by virtue 

of something exterior or inferior to them, e.g. bodies. This self-subsistence, 

as SuhrawardT has emphasized, enables them to become aware of their 

nature. Such an awareness or rather "self-awareness", which always 

involves light, marks the starting point of the process of knowledge in 

SuhrawardT. That is to say, a person only becomes cognizant of his own 

49 I-H. 26b2-3; SH-H. p. 123. 

50 SH-H. p. 126. 
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essence by means of such an immaterial light as rational soul, and he 

shares this consciousness with ail other self-cognizant tl1ings.51 

ln any case, it is by an immaterial light that self-awareness is 

realized. This is in effect tantamount to what Fazlur Rahman calls "self-

luminousness",52 which finds its real definition in Suhrawardfs own 

expression: "Everyone who conceives his own essence is a pure light; and 

every pure light is manifest to, and cognizant of its own essence".53 It can 

therefore be deduced that the entire system of epistemology in the 

Illuminative Tradition operates exclusively within the scope of pure light, 

which may be conveniently identified with "self-consciousness". 

It is for this reason that SuhrawardT here expressly confirms that 

rational soul is an immaterial light, sustained by its own essence, yet 

preponderated and engendered by the Necessary Existent. In other words, 

des pite its superiority over the body, so long as it continues to be 

contingent, it needs for ifs actual existence the Necessary Being,54 Le., 

God, who is ali-living, Self-subsisting and Etemal and the mast intensive 

light (al-nûr al-shadld). Or as DawwânT interprets: "He is the most pertect 

appearance, for He is not only manifest (?ahir) ta Himself but also the 

51 Ziai, Knowledge, p. 151. 

52 Rahman, Selected Letters of Shaikh Al)mad SirhindÎ (Karachi: Iqbal 
Academy, 1968), p. 17. 

53 H-f. p. 114. 

54 I-H. 26b1 0-11; SH-H. p. 126. 
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cause (mu?hir) for the appearance of others.,,55 

VI. It is interesting, however, that SuhrawardT attributes more or less 

the same characteristics of God to the rational soul. He even tries to praye 

the self-subsistence and eternity of the former thraugh the very nature of 

the latter. He reasons that although the rational soul is self-subsistent and 

alive, nevertheless, due to the very nature of its contingency, it is not 

completely self-existent, and hence requires either another contingent or a 

necessary being to enable it to exist. But the former also stands in need of 

either another contingent or necessary, being, producing a continuous chain 

which goes an ad infinitum. Therefore, the rational soul ought to have an 

ultimate Necessary Being which causes it to exist, that is God Himself.56 

The Necessary Existent or God, nevertheless, is quite distinct from 

the rational soul in such a way that, although both of them are abstract 

lights, the former is the Light of ail the lights including the latter as we". In 

other words, being the origin of ail lights, It is the most intense light. That 

is why, for SUhrawardl, (and this is true also for al-Ghaza.lI),57 God, due 

55 SH-H. p.120. 

56 SH-H. p. 127. 

57 The way Suhrawardl presents his ideas about the intensity of the 
Light of light corresponds almost exactly to the way in which Ghazali set out 
his theory of light in his later work entitled Mishkiit al-Anwâr. There he 
expressly states: "Glory to the One who hides Himself from the creation 
because of His utter manifestness; and He is veiled from them because of 
the illumination of His light". (Idem, Mishkat al-Anwar, ed. Abü al-'Ala' 'AfTtr 
(Cairo: Dar al-Qawmiyya, 1382/1964), p. 64.) ln spite of this affinity and 
many other common views shared by these two Muslim philosophers, they, 
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to His utter manifestness, remains hidden tram the world. This is explained 

in OawwânÎ's commentary by the maxim: "Something that goes beyond its 

extremity turns back to its opposite extremity".58 Hence, God's extremely 

intensive luminosity would be the immediate cause of His invisibility. 

3. The Emanation of the First Light 

VII. SuhrawardT, after having delineated the major features of God 

with an emphasis on His Unit y, Necessity and LLiminosity, moves on ta 

inquire into the process of emanation (spdür) as described in the Peripatetic 

philosophy, or as it is designated in the Illuminative tradition, irradiation 

(ishrâq). The difficulty for Suhraward~ as weil as for certain of his 

however, differ fram each other in many ways. Ta enumerate ail the points 
on which they disagree, unfortunately exceeds the scope of this study. 
Nonetheless, one significant point should be made here. SuhrawardT was 
put to death, according ta some writers, for putting forward certain 
"unorthodox" ideas, contrary ta the basic tenets of the Scripture. If so, then 
one could have quite fairly and equally accused al-Ghazali, known as the 
Proof of Islam and the devoted defender of so-called orthodoxlslam, of 
having held the similar opinions at least in his Mishkât. Therefore, 
SuhrawardT's sentence was not sim ply due ta his ideas but most likely 
because of the still obscure political intrigues. For the questionable issue as 
to what extent Ghazali may be considered to have been an orthodox 
Muslim thinker, see the recently published article by H. Landolt, "Ghazâlr 
and Religionswissenschaft," pp. 19-72. 

58 SH-H. p. 128: "al-shay' idhâ jawaza t)addahu in'akasa 'ala çiddihi". 
The same phrase has been reiterated by al-Ghazali too with a slight 
difference; see his Mishkât al-Anwar, p. 62. Cf. its English rendering: "things 
that go beyond one extreme pass over ta the extreme opposite." Ghazâl~ 
al-Ghazali's Mishkat al-Anwar (''The Niche For Lights'ï, trans. with an intra. 
by W.H.T. Gairdner (Lahore: SH. Mu~ammad Ashraf, 1991), p. 117. 
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predecessors, such as Avicenna, who has built !lis doctrine of cosmology 

upon that process, lies at the root of this theological question: How is it 

possible that intellects or lights, multiple in number, can proceed from One 

Necessary Being? How can one compromise the plurality of the former with 

the unit y of the latter? 

To begin with, Suhrawardl declares that inasmuch as He is 

essentially one, God generates by a process of illumination the first 

incorporeallight, which is also numerically one and immaterial. In saying so, 

his primary intent consists first and foremost in securing God's unmitigated 

unit y even at this very early stage of emanation. The initial argument he 

formulates for this purpose comprises two closely interrelated notions: 

motives (dawaj and wills (irâdat). These two terms, as one can easily 

discern from his own words, operate at the human level and are thereby 

related to the psychic functions of mind. But in so far as his psychology is 

concerned, they are confined mainly to the functions of the rational soul 

rather than those of the brain or mind. Whatever they may be, the point to 

be underscored here is the tact that motive and will are by no means 

attributable to God, for they would generate inevitably in mind a sort of 

diversity that causes multiplicity. This may be better understood in the light 

of DawwanT's comments: "the incentives would induce Him (Le. God) to 

various actions, and wishes would either follow these incentives or not. ,,59 

59 For "incentives" he uses the term "bawa'ith". (SH-H. p. 128.) 
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This means that various actions would result fram various motives and wills, 

so both would lead to such an assumption that God is no longer one in His 

essence. 

ln this argument, SuhrawardT, according to Dawwani, aims at refuting 

both the view of the Mu'tazilite school which denied God's will but admitted 

the flow of multiplicity fram Him by virtue of diverse motives, and that of the 

Ash'arite school which believed firmly in God's having a will, making it the 

very foundation of everything including multiplicity, but not by virtue of 

diverse motives. 60 

Since, DawwlinT goes on, He has no miscellaneous desires and 

wishes, then whatever action proceeds fram Him must be one. In other 

words, if two different actions did flow fram Him, then He would have to 

have two different demands dependent upon two separate directions in His 

essence,61 which is impossible. 

VIII. Therefore, fram God as such, who is not only unique in Himself 

but in His actions too, emanates the First, which is al~o one and resembles 

Him in many aspects. This First that overflows trom Him, designated by 

SuhrawardT in conformity with his own technical vocabulary as "the First 

Light", and by An~aravT in conformity with the Peripatetic cosmology as "the 

60 SH-H. p. 129. 

61 SH-H. p. 129. 
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First Intellect",62 should of necessity be both one and immaterial. It cannot 

be corporeal, in that this would require It to have shape, place, quantity, 

etc., nor form, which always dwells in object, nor soul, which needs body 

for its action.63 Moreover it must be an independent substance that 

subsists by itself and apprehends its own essence as weil as that of its own 

Originator. 

SuhrawardT's whole theory of emanation seems have been mode lied 

mainly on Avicenna's cosmology. To put it even more explicitly, the latter's 

cosmology, which operates entirely within the world of intellects and which 

features a descending order beginning with the First Intellect and ending up 

with the Tenth, Le. Active Intellect, is reiterated in exactly the same pattern 

-in Suhrawardi's system, albeit with two marginal modifications. The first is 

that the notion of intellect in the former is substituted for that of light in the 

latter. The second is that in SuhrawardT, the series of lights overflowing fram 

the Pure Light, Le. the Light of Lights, terminates not with the Tenth, viz. 

Active Intellect, as in the case of Avicenna, but, by contrast, far exceeds the 

number ten. He does believe, nonetheless, that the series of lights is finite 

in number.64 

62 J\[<I-I Ewel tal-J\ql al-Awwal). (I-H. 27a10.) 

63 SH-H. p. 132. 

64 ln the treatise under examination, viz. Hayàkil al-Nùr, the author 
Suhra!VardT has of course given a succinct summary, so to speak, of his 
Ishraqi wisdom, but not in the detailed form one might have expected fram 
the author of fjikmat al-Ishraq. Besides, he has shawn no great care in the 
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ln his interpretation of SuhrawardT's account of emanation, An~aravT 

first outlines the whole system and then substantiates it by referring us to 

the following Proplletic hadith, which is wide-spread in mystic circles: 

God created first the intellect and said to it to draw near, and so it 
drew near. Afterwards, He commanded it to ponder, and so it 
pondered. Then He stated: "Upon my Might and Glory! 1 have never 
originated a creature more noble than yoU ... "65 

ln his small treatise entitled Misbahü'I-Esrâr, Ankaravl restates the same . . . 
hadith in somewhat detailed and elaborated fashion while at the same time 

displaying his allegiance to the mystical path: 

... before the manifestation of His (viz. God) attributes, He 
displayed first the most apparent of ail apparent things, the Light of 
lights, that is the spirit of his chosen and beloved Muhammad. This 
spirit is,!. according to the Sufi ~eyhs, the Mol)ammad .... an essence 
(al-baqiqa al-Mubammadiyya), is called by the Sages (al-Ijukama) 
the First Intellect, the First Cause and the Supreme Pen (al-qalam 
al-a 'Iâ) , as was reported in this hadith: "The first that God created 
was the intellect. The first that God created was the pen. The first 
that God created was my light, and the first that God created was my 
spi rit. ,,66 

ln the ensuing lines of the same treatise, he notes that, regardless of how 

former book, to distinguish clearly his own views from the Peripatetic ideas. 
Therefore, one should refer, for his comprehensive doctrine of emanation, 
to the his latter work. (H-I. pp. 131-139.) 

65 I-H. 27b1-3. The hadith that "the first thing God created was the 
intellect" is quoted mostly by the Sufis among Sunnis. See William C. 
Chittick, Faith and Practice of Islam Three Thirteenth Century Sufi Texts 
(Albany: State University of New York Press, 1992), p. 211, n. 76.1. 

66 Ankaravi, Misbahü'I-Esrar, folio 3, lines. 27-31. . .. 
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it is referred to by the various schools (Mu~ammadan essence by mystics, 

First Intellect by philosophers, First Pen by theologians, etc.), the ultimate 

analysis of ail these terms, though conceptually diverse, may be 

conveniently reduced to one and the same reality, Le. the Light by which ail 

the essential names of God, His attributes and actions, as weil as the true 

natures of the beings, become visible.67 

Basing himself on this same prophetic tradition, An~aravT goes on to 

comment that the first light, brought into being by the Necessary Light and 

then placed at the zenith of ail contingents. exhibits on its own three 

different iIIuminative roles. At the very outset, it visualizes the Glory (Ceta~ 

and Beauty (Cemâ~ of its Originator, thereby giving birth to another 

dignified light, called the Second Intellect. In its second vision (mü§ahede), 

it apprehends its own essence and necessity, so that it gives rise to a 

heavE3nly soul {nefs-i semav~, called the universal soul {nefs-i kullQ. At last, 

it perceives the contingency as weil as the inadequacy of its own essence, 

thereby bringing into existence a heavenly body {curm-u semavQ, i.e. is the 

sphere of Allâs. or as it is described in the terminology of the Scripture, the 

Magnificent Throne {'ar§-i mecÏd).e6 Among these three visual raies of the 

1irst light, An~aravi remarks, the first one, namely its vision of God's Beauty 

67 Ibid., folio 3, lines. 31-34. 

68/_H. 27b11-17. 

190 



and Glory, holds the most esteemed place.69 It is for this reason that this 

particular vision generates the Second Intellect which takes up its rank just 

after the first. 

The universal soul, he further adds, moves and governs the throne 

just as the rational soul does the body. In other words, the motion of the 

throne takes place because of its love and yearning for the First Intellect.70 

The Second Intellect, in its turn, also executes a triple function 

exactly similar to the tirst one. Through a vision of its creator, it brings about 

the third intellect. And through the perception of its own necessity, it 

originates the soul of the starry sphere,1' while by the perception of its 

own contingency it issues forth the body of the starry sphere.72 This 

process is repeated until it reaches the creation of the simple celestial as 

weil as terrestrial bodies.73 

Here it must be pointed out that in the original Arabie version of 

Hayâkil aJ-Nûr, Suhrawardf ascribes therein only two kinds of visions to the 

intellect; vision of its originator and that of its contingency. An~arav~ 

however, who bases himself most likely on the Persian translation, 

69 I-H. 27b12. 

70 I-H. 28a2-3. 

71 "Nefs-i Feleki'I-Büruc". 

72 •• 1\ Il -

"Curm-u Feleki'i-Buruc". 

73 I-H. 28a8-9. 
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increases this number to three with the addition of the vision of its 

necessity?4 

The commentator Dawwânltalks relatively less about the process of 

effusion of the lights. Rather, he offers a meticulous explanation for certain 

phrases in the text in the light of SuhrawardPs other works. While reviewing 

the expression, "al-nür al-ibda~ al-awwal," meaning "the first originated 

light," he draws attention to the four elements which play no raie 

whatsoever in the original existence of the First Light: (1) matter, (2) time, 

(3) an instrument, and (4) a mediator?5 To this, Ghiyath al-DTn ShTrazT, 

according to Corbin's explanatory notes,76 puts forward a counter-

argument, indicating that it is true that the First Light is preceded neither by 

matter nor by an interval of time, but to say that it is the only one which is 

braught into existence without an intermediary, as DawwânT does, would be 

incorrect. This is because not only that Light but ail the Archangelic 

Dominant Lights can be described as ibda'iya 77 as weil (meaning that they 

74 On this matter, Corbin, who follows the Persian version in his 
translation of these lines, says that the Arabie text omitted the third 
dimension of contemplation. (Les Temples, p. 78, n. 36.) 

75 SH-H. p. 133. 

76 Les Temples, p. 78, n. 34. 

77 Cf. Ibn Sfnâ's definition of Ibda': "If <mupdath> {the generated} comes 
into existence after its sheer non-existence, then this would mean that it 
emanates fram a cause; therefore this type of emanation would be that of 
origination (ibdâ,.(ldem, lIahiyyat " p. 267.) 
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ail were originated without any mediator).78 Therefore what best specifies 

the First is the mere fact that it is the First?9 

IX. At the end of his investigation of the intellects, Suhrawardi 

touches briefly upon the functions that they perform, saying that the sacred 

intelligible substances, in that they are ail active intellects, serve as 

mediators for the generosity of the First Existent. But this intimates, though 

not explicitly, that in order to exercise His generosity the First Absolute 

Being stands in need of intercessors. This would be inconceivable and even 

contradictory to the view that God is the uncaused originator of the 

intellects. This obvious dilemma, overlooked for unknown reasons by 

An~aravi, does not escape DawwanT's attention, who brings forward a 

plausible resolution to it. By this, the actual goal of the Sages, he asserts, 

is to establish viable means for themselves whereby they could justify safely 

the emanation of the "multiplicity" from the unit y, i.e. from the unit y of God. 

ln doing so, they do not disavow God's effect upon the intellects.8o So, the 

concept of intermediacy, for Dawwanl: could possibly mean "dependency" 

in the sense that intellects are made subservient to their Originator 

inasmuch as they serve as His assistants in circulating His luminosity, so 

to speak. 

78 This was partly reproduced in the footnote to Dawwam's commentary 
by the editor. (SH-H. p. 133, n. 2.) 

79 Les Temples, p. 78, n. 34. 

80 SH-H. p. 135. 
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The lights, whose strengths vary with the degrees of their intensity 

are graded in su ch a way that the more powerful one becomes dominant 

over the less powerful when the inter-relation amongst them runs in a 

downward manner, which is accordingly characterized by SuhrawardTas the 

order of domination. On the other hand, if the inter-relation operates in the 

reverse direction, namely, in an ascending order from the lower to the upper 

degrees of intensity, then it is defined as that of love.81 Such inter-

relations, however, cease to exist ultimately in the "Necessary Dominant 

Light", because, as an Absolute Independent Being, It may reach anywhere 

by virtue of Its own unlimited power. 

4. The Hierarchy of the Worlds 

X. Of the three worlds that Suhrawardi classifies in his Hayakil al­

Nür, Le. that of 'uqü/, that of nufüs, and that of ajsâm, the fi rst one has no 

direct connection with the last. The reason is that every intellect, like every 

soul, is a pure substance;82 and none of them can be perceived by 

senses. The rational soul, which unlike the intellect operates as a perceptive 

power of the universals83
, governs the human body. Ali bodies, as 

81 "The lower light cannot encompass the higher light, because the 
higher light dominates the other ... When the lights are multiplied, the higher 
has a domination over the lower, while the lower has a love and desire 
(shawq wa 'ashq) for the higher."(H-I. pp. 135-6.) 

82 SH-H. p. 136. 

83 SH-H. p. 136. 
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-An~aravi puts it, are of two groups: (i) celestial bodies (e/-ecsamü'/-

fe/ekiyye) that constitute the ethereal world, and (ii) elemental bodies, which 

are composed of the four elements ('anâ~/r-1 erba'a) and three kingdoms of 

nature (meva//d-i se/ase).84 Meanwhile, in I:fikmat a/-/shraq, Suhrawardl 

adds one more world, called "the world of imagination" ('a/am a/-MithaO,85 

where exist "the suspended forms and the regent angels".86 

XI. Suhrawardi has singled out one dominant intellect out of ail the 

others, providing for it about six vivid descriptions: 

(a) Our Father (Abüna), 
(b) The Lord of the theurgy of our species (Rabbu Tilsimi Naw'ina) 
(c) The Donor of our souls (MufÏÇfi Nufusina), • 
(d) The Perfecter of them, Le. our souls (Mukammilihâ) 
(e) The Holy Spirit (Rü(7 a/-Quds) 
(f) The Active Intellect (a/-'Aq/ a/-FifaO 

Interestingly enough, An~aravT, while commenting on this important 

matter, specifies the number of these intellects as "ten~ calling the last one 

"the Active Intellect;' which is somewhat exceptional ta the general Sufi 

understanding, particularly to the followers of Ibn 'Arabi, who, as H. Landolt 

points out, regards as "a lower angel by the name of Isma'Il", 87 and not as 

84 /-H. 29a4. Also refer, for a brief account of these worlds, ta the 
Prolegomena of An~aravT, the first chapter of Part II. 

85 H-/. p. 243. SuhrawardT also calls it 'a/am a/-takhayyu/ by which we 
would be able to compose images and forms in our mind. See his "Kitab al­
Lama~at," in Three Treatises, ed. Najaf Gholi Habibi (Tehran: Imperial 
Iranien Academy of Philosophy, 1397/1977), p. 175. 

86 H-/. p. 243. 

87 Landolt, "Suhrawardf's Tales of Initiation," p. 480. 
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"a Holy Spirit" or "Gebrail" to wl1ich An~aravT makes no objection. On the 

contrary, he takes it exactly in the sense that SuhrawardT gives it, and even 

goes further when he interprets it as ''the governor of the world of 

elements",68 which brings him closer to the thinking of the Peripatetics in 

this area.89 

An~aravi lIIustrates the term "mufiçJ" by the term "bakhshende", a 

word of Persian origin meaning "the giver", which he has borrowed most 

likely from the Persian translation of Hay'8kil.90 At the same time he 

identifies ail the incorporeal intellects with the Archangels or Cherubim 

(Karûbiyyûn).91 

-Incidentally, Suhrawardi's description oftl1e Active Intellect as Father 

might have drawn the criticism of his opponents92 for the simple reason 

that in treating the notions of Active Intellect or Holy Spirit as synonymous 

68 '-H. 29a9-1 O. 

89 For the development of the concept of Active Intellect in Peripatetic 
philosophy, see Herbert A. Davidson, "AlfarâbT and Avicenna On the Active 
Intellect", Viator3 (1972), pp. 109-178. 

90 I-H. 29a10; Hayakil, p. 96, 1. 20. In the meantime, it is worth 
mentioning that SuhrawardÎ himself has designated the Active Intellect as 
"rawanbakhsh", meaning "the donor of the souls", that exactly corresponds 
to the present context. (H-f. p. 201.) ln addition, he labels it as Gabriel, the 
proximate father, the Giver of the life and virtue, the Governing light, and 
the lordly agent of the human being (Isfahbad al-nasüt). (H-I. pp. 200-201.) 

91 I-H. 29a12; cf. Ibn Slnâ, lIâhiyyât ", p. 435. 

92 Corbin, "Le livre Du Verbe Du Soufisme", L'Archange Empourpré, p. 
176, n. 29. 
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with that of Father, he may have been regarded as demonstrating to some 

extent sympathy towards the Trinitarian doctrine of Christianity. However, 

he was firmly of the opinion that Christians were mistaken in claiming that 

God has a son. In their books, he alleges, the term "Father" (al-ab) is used 

in the sense of "Principle Originator" (al-mubdij, that is, the Necessary 

Being.93 On the other hand, the relationship between the Holy Spirit and 

the Word (Kalima) , viz. the Son, must be understood in the scheme of 

causal linkage (al-tasabbub).94 It is just like the relation of our visu al 

perception to the sun. In other words, for Suhrawardi, the Holy Spirit is the 

Bestower of the human species which informs ail human beings, including 

Jesus, as is seen in the address by the Holy Spirit to Mary, the mother of 

Jesus: "I am only a Messenger of Your Lord to grant a pure son to yoU".95 

Be that as it may, the Active Intellect, in SuhrawardFs view, has 

several important functions related to the terrestrial world. It is this particular 

intellect that gives us the souls and perfects them theoretically and 

practically.96 Like ail other intellects, it is a light with powerful illumination. 

XII. Among the intellects, the First Intellect at first, according to 

93 SuhrawardÎ, Kalimat al-Ta$awwuf, p. 115. 

94 Ibid. 

95 Qur'an, 19:19; SuhrawardÎ, Kalimat al-Ta?awwuf, p. 104. 

96 This is in a way reminiscent of Avicenna who already held that the 
rational soul is perfected through theoretical and practical wisdom but not 
the Active Intellect. See Ibn sfna, "Aqsam al-'Ulüm", p. 225. 
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Suhrawardi, originally receives illumination (ishraq) from the Light of lights, 

while the Second One receives illumination accordingly from both the First 

and the Light of lights, and hence this graduai process of illumination 

continues until they are multiplied in number.97 

Ail the intermediary intellects between the First Principle and those 

which are illuminated, or caused, as Dawwanl puts it, by the Former, seem 

nearer to us in terms of causality. Yet, as far as the intensity of light is 

concerned, the intellect at the remotest distance in the above sense is 

actually the most proximate one,98 because it is the nearest to the source 

of luminosity, namely the Light of lights. 

5. God as a Preponderant Being 

XIII. In the last section of this Temple, Suhrawardi concentrates on 

one particular characteristic of God, Le. what Suhrawardl calls "Murajji~", 

and which 1 have rendered here as "Preponderating Principle;' indicating 

"an agent tipping the scales of a contingent in favour of its existing".99 

By this notion, a great deal of stress is once again laid upon the fact 

that God, being Self-Subsistent, Alive, Pure Light, and Necessary Existent, 

is absolutely free in His own actions, and in contrast to the contingents, He 

97 SH-H. p. 142. 

98 SH-H. p. 142. 

99 See for the various usages of this term by seve rai Muslim 
philosophers in medieval times, Davidson, Proofs for Eternity, pp. 56, 162. 
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is not dependent upon anything except Himself, nor is He determined by 

any condition and time as in the case of man. However, this does not 

mean, according ta Dawwanr, that God has no choice. On the contrary, He 

definitely possesses an eternal will (irada qadlma) that precedes His action 

not in time but in essence.100 Nevertheless, SuhrawardPs primary goal 

here, DawwânÎ specifies, is to substantiate the pre-eternity of God's own 

actions.101 

Finally, the idea that "the rays of the sun persevere by the perpetuity 

of the latter" raises a serious question, as An~aravT points out, one which 

in fact menaces a particular doctrine of Orthodox Islam. In applying the 

-idea of God, Suhrawardi implies that the permanence of ail the contingent 

beings, ail of the intellects, souls and both heavenly and earthly bodies, 

endure by virtue of the permanence of God just as the rays of the sun 

continue to exist by virtue of the perpetuai existence of the sun. This crucial 

ide a is contrary ta what the Orthodox Muslim ho Ids. But An~aravr tries to 

resolve this issue by making reference to a Qur'anic verse: " ... Everything 

that exists will perish except His own face ... ,,102 One can avoid, he argues, 

this inevitable consequence when we take "the thing" (§eYJ to be "the 

100 SH-H. p. 143. 

101 SH-H. p. 144. 

102 Qur'ân, 28:88; I-H. 30b2. 
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essence of that thing", not the thing itself. 103 Furthermore, al-BayçiawT, 

the great exegete of the Qur'an, has found it acceptable to refer the 

personal pronoun "hu" (him or it) at the end of the word "wajhahu" (his or 

its face) to the thing itself, namely the essence of the thing. 104 ln 

acknowledging this exception al interpretation, we can deduce that 

"everything that exists will perish except its quiddity. 

103 I-H. 30b1. 

104 I-H. 30b2. 

200 



CHAPTER EIGHT 

THE FIFTH TEMPLE 

1. You should know that every generated event ({liidith) requires a 
generated cause 1. And the same reasoning equally applies to the 
latter cause too. It follows necessarily then that the series (of 
causes) would regress (yatasalsa~ infinitely without a beginning, so 
long as the same logic continues to repeat itself for every initial 
generated cause. But without doubt this (chain) ceases with 
something, which is necessarily renewed in itself and succeeded by 
itself.2 That which requires renewal for itself is motion. Now, it is 
enduring circular motion (only), among ail the others, that never 
ceases and thus is proper to be the cause of generated events. This 
is the motion of the celestial spheres. It is this motion again which is 
the cause of the events taking place in our world. 

Il. Given that the First Agent is unchangeable, It cannot be the 
[immediate]3 cause of the temporal motions. If there were no 
motions of celestial spheres, no event would take place. On the 
other hand, the motions of the celestial spheres are not of (their) 
nature, since a celestial sphere de parts from every point towards 
which it (initially) aimed (to move); whereas natural movement, when 
it gets to the point where it aimed, stops, because it cannot escape 
by nature from what it desires. Therefore, its motion (Le., the motion 
of the celestial sphere) cannot be other than voluntary motion.4 

III. What sets the sphere in motion is by ail means its own soul. The 
soul's action in moving the body of the sphere is a kind of choice. 
But the movement of the body of the sphere through the motion of 
the soul is of a coercive sort. If we consider the body of the sphere 

1 Instead of "cause", H-N. (p. 68) has "something". 

2 This complete phrase exists only in SH-H. (p. 148) and ms. M1 of H­
N. (p. 68, n. 4.) 

3 Les Temples, p. 54. 

4 H-N. pp. 68-9; I-H. 30b3-6, 8-9, 10-11, 13-14, 15-16, 31 a2-5, 15-16; 
SH-H. pp. 147, 150-153; Hayâkil, 98-99. 
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to be one thing on its own and its soul to be another on its own, (we 
understand that) the motion of the sphere takes place thraugh the 
movement of the soul (of that sphere). In this case, the motion of the 
sphere would be coercive with respect to its soul. But if we assume 
them (Le. the sphere and its soul) together to be one and the same 
thing, its motion (Le. the motion of the sphere) would be volitional.5 

Therefore, it is alive and perceptive.6 

IV. The celestial spheres need not be fed nor graw up nor engender. 
They have no passion nor rival nor resistant for themselves in their 
existence. They even have no wrath. Their motion is not for the 
inferior, because the inferior has no value for them at al1.7 

V. Now, when we purify ourselves from the preoccupations of the 
body and contemplate the grandeur of God, the Light of the Glort 
that spreads out and the Light that effuses fram that Glory upon the 
beings, we find in ourselves shining flashes and orienting 
illuminations and we also visualize lights and thus atlain our goals.9 

What do you think about the individuals10 whose forms (hay'ât) are 
noble, whose shapes (~uwar) are perpetuai and whose bodies are 
changeless, and which are secured fram corruption by virtue of their 
remoteness fram the world of oppositeness? They have no 
impediment at ail, and theretore they continuously take illuminations 
tram the Supreme Lights of God as weil as aid fram the divine 

5 The whole text up to here is omitled both in I-H and Hayâkil. 

6 H-N. p. 69; SH-H. pp. 153-4; I-H. 31 a16. 

7 I-H. (31 b3-4) and Hayâkil (p. 99, 1. 6) read: "Their motion is not for the 
lower world (al-IÉl/am al-sufl~, because that world has no value for them." 
The whole phrase is omitted in Les Temples. 

8 "al-khurra al-bâsi1a" instead of which I-H. has "al-ajrâm al-basita", does 
not exist in Hayakil. 

9 Yusuf Ziyâ and H. Ziya Ülken have rendered the last phrase as: "We 
visualize the lights sa that we will be liberated trom the needs." (Ziya, 
Hayâki/ü'n-Nur, p. 12; Ûlken, "~ehabeddin Sühreverdi, Nur Heykelleri," p. 
72.) 

~O The ~e~sian translation reads: The divine noble individuals (ashkha~~ 
karim rabbam). (Hayakil. p. 99) An~aravT, accordingly, reads "ilahiya" for "al­
hay'a". (I-H. 31 b14.) 
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subtleties. On the other hand, had their desire been not persistent, 
their movements would have been discontinued. 11 

VI. Each celestial soul has a beloved trom the Supreme World, which 
is different from the beloved of another (celestial soul).12 It (the 
beloved) is a dominant light and at the same time it is, by its own 
light, the cause of the existence and perpetuity of the celestial soul. 
It is also an intermediary between the celestial soul and the First, the 
Almighty.13 Sy this intermediary, it (Le., celestial soul) visualizes the 
Glory of God and thereby obtains His Siessings (barakatiht). From 
every illumination (ishraq) , originates a movement. And through 
every movement, it becomes prepared to receive another 
illumination. And by the renewal of the movements, the illuminations 
perpetually renew themselves, as do the movements by the renewal 
of the illuminations. Owing to su ch reciprocal continuous renewals, 
the generation of the temporal events in the inferior world take place. 
If, on the other hand, these illuminations and movements did not 
take place, then from the generosity of God, no more than a limited 
amount would emerge, and besides, the emanation from His 
superabundance would cease, (which is unlikely) for the First 
Almighty permits no alteration in His own essence even, nor does It 
cause an alteration (in that emanation). Therefore, owing to the 
generosity of God as weil as the persistent ecstasy14 of the divine 
lovers (ushshaq al-ilâhÎn), the temporal events continue perpetually. 
The movements of the celestial souls are for the benefit15 of the 
inferiors (safi/ln). These movements, however, do not bring the things 
into existence, but rather they create aptitudes; and the First Truth 

11 H-N. p. 70; I-H. 31 b5-6, 8-9, 10-11,13-15, 17-32a2, 5; SH-H. pp. 155-
157; Hayakil, p. 99. 

12 That is, each celestial soul has its own beloved. 

13 Hayakilreads "Godthe Almighty" (l-jaqq Ta'âlâ) (p. 99, 1. 18), whereas 
I-H. has "the First Truth" (al-fjaqq al-Awwa~ (32a11.) Corbin renders it as 
"le Premier Etre" (the First Seing). (Les Temples, p. 55.) 

14 Abü Rayyan's edition (H-N), in contrast to the text found in OawwânT 
(SH-H) and An~aravi (/-H), replaces ecstasy (wajd) with existence (wujûd). 
The t>ersian translation (Hayakil, p. 100, 1. 6), however, mistakenly has "wa 
~addi", wh~ch does not fit the present context properly, and therefore should 
read "wajdi". 

15 "Nafa'a", not "taqa'a" as H-N (p. 71) has it. 
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grants for everything that which corresponds to its own aptitude. 
Since the Agent is never altered, the thing caused by that Agent is 
renewed only by virtue of the renewal taking place in the aptitude of 
the recipient. A given thing may renew its effect and vary in the 
course of the renewal of the states of the recipient and by the 
alterations of those states but not by those of its own state. 
Consider, for instance, a single man who neither moves nor 
changes, but appears to be moving to the one(s) tacing him, say, 
mirrors, for example, which retlect him in such various images as 
small, big, pure or impure (depending on the shapes of the mirrors). 
So, his appearance (in those mirrors) in diverse figures as su ch -
whether he be small or big or pure or impure- would not be due to 
the person himselt who is the possessor of the image nor due to his 
change but certainly because of the (variable) capacity of each 
mirror. Theretore the Grand and Almighty Truth has tied stability with 
stability and change with change so that He perpetuates the good 
and maintains the effusion persistently without stopping His 
benevolence, for His generosity16 is neither incomplete nor 
defective nor is it eut off on either side (i.e. it has no beginning and 
no end).17 

VII. Generosity means to donate that which is convenient without 
demanding anything in compensation for it,18 (because) whosoever 
donates in order to obtain compensation is penurious. Whereas the 
rich is the one who is self-sufficient in his essence and perfection 
and needs no body other than himself. The absolutely rich is the One 
whose Existence is by His own Essence, that is the Light of lights 
(Nûr al-Anwar). He has no purpose in His creation. On the contrary, 
His OWn Essence is indeed overflowing with benevolence. He is the 
absolute Sovereign, and the absolute Sovereign is the One on 
Whom depends the essence of everything, though His own Essence 

16 Dawwanl says, "His existence" (wujûdihl). (SH-H. p. 167.) 

17 H-N. pp. 70-72; I-H. 32a7-8, 10-13, 16, 33a1-2, 3-5, 7-8, 10-33a1, 2-
3,6-8,12-14, 33b2, 7-8,10-11; SH-H. pp. 157-163, 165, 167; Hayakil,99-
101. 

_ 18 Suhrawardf seems to have borrowed this definition of "jûd" trom Ibn 
Sina who has already articulated it in his al-Isharat wa al-TanbThat, (vol. 3, 
p. 555): "al-Jüd huwa ifadatu ma yanbaghi la Ii'awaçlin", which was 
rendered into French by M. Goichon as follows: "La générosité est le don 
de ce qui convient sans égard à une compensation." (Idem, Livre Des 
Directives et Remarques, p. 398.) 
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belongs to nothing. 

VIII. It is inconceivable that the "existence" (al-wujûd) be more 
perfect than it is, as it is, because the Essence of the Truth never 
requires that which is lower in value, (at the expense of) leaving 
aside that which possibly might be higher. On the contrary, what is 
indispensable for His Essence is that which is higher and the 
highest. Similarly, the reverse of the light is higher than the reverse 
of its reverse. Therefore it is impossible that existence be more 
perfect than it is as it is. And that which is impossible cannot enter 
into the capacity of anyone who has potency.19 

IX. Those who pralong the discourse on the subject of Good and 
Evil are the people who assume that the one which is higher turns 
towards the one which is lower and also imagine that God has no 
other world beyond this clod of darkness20 and that beyond these 
creatures21 He has no other nobler creatures. But they know not 
whether if ail what actually happened had happened otherwise, this 
would have necessarily given rise to wicked events as weil as 
corruption of the world-order in a manner incomparable to what they 
now imagine. Hence, this is the utmost possible stage of the order. 
The world that has no scope for diseases and defects is another 
world to where the pure ones amongst our souls will return. It is not 
the case that those sacred and sublime beings have no occupation 
other than uncovering the veils of decency, taking away the sucking 
(orphan) infants fram the arms of their nurses, inflicting sufferings on 
the innocent, implanting (the seeds of) ignorance, leading the souls 
astray, honouring the ignorant, and grieving the erudite.(No), their 
business, in contrast ta ail, this is ta meditate upon the lights of Gad 
the Exalted in every respect. The motions of these souls result in 
some inescapable consequences conducive ta harm (of inferior 
worlds). If, on the other hand, they were in su ch a position that they 
would be beneficial for them (rather than harmful), then this could 
inflict harm on some other worlds, because they move not for the 
sake of the inferior worlds. However, their motions are indeed due 
ta something that falls on them tram the eternal radiations as weil as 

19 H-N. pp. 72-73; I-H. 33b13-15, 34a2, 3-4, 6-8,12-13,14,16-17; SH­
H. pp. 168-171, 174, 177; Hayâkil, pp. 101. 

20 I.e. '''alam al-'anâ9ir" (the world of elements). (SH-H. p. 178.) 

21 I.e. "al-t)ayawânat nâtiquhà wa ~amituhà" (human beings and beasts). 
(SH-H. p. 178.) 
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from the divine lights. Both the great reverence that seizes them in 
the divine stations and the sacred dominant irradiations become so 
overwhelming!y influentia! on them that they cannot glance at even 
their own essences, let alone those of others. Nevertheless, they 
know ail that is manifest and hidden; nothing escapes their 
knowledge and that of their Lord. 

X. (Ali) that has been said regarding the necessary perpetuity of their 
movements can serve as a proof for the demonstration of the 
celestial bodies and also for their not being composed of the 
elements as weil as for their being secured from corruption. Were 
they composed of them, they would eventually disintegrate and their 
movements would not be perpetuaI. Therefore, they have nothing to 
do with elements at ail. In this connection, the warm moves only 
upwards by nature, just because it is light; whereas the cool moves 
downwards, for it is dense. And the humid admits and quits with 
ease a formation, conjunction and disjunction; the dry hardly admits 
them. The celestial spheres are not distorted at ail, and they move 
not in a straight line nor towards the centre nor from the centre. 
Their movements, in contrast, are circular, turning around the centre. 
So, they are neither dense nor light nor warm nor cool nor humid nor 
dry. But they are of a fifth nature and surround the earth. If they 
were not so, Le. if the sky did not surround the earth, the sun, when 
it sets in the west, could return to the east only by doubling the day. 
So, ail the heavenly bodies are spherical, surrounded by one 
another, alive, rational, lovers of the sacred radiations, and obedient 
to their Originator; and there is nothing mortal in the ethereal 
world.22 

XI. The first established23 relation that takes place in existence is 
the relation of the Existing and Subsisting Substance tothe First 
Eternal Self-Subsistent. This relation is the mother and the noblest 
of ail relations. It (Le. the former) loves the First (Le., the latter); and 
the First, due to Its Self-Subsisting Light, is so victorious and 
domi nant over the other that It makes it too incapable to comprehend 
It and fathom the very essence of Its light. The relation mentioned 
here comprises two dimensions: Love (msJ;1sbbs) and domination 
(qshr). And one of these two dimensions is nobler than the other. 

22 H-N. 73-76; I-H. 34b6-7, 8-9, 10,11-13,16-17, 35a1-4, 9,11-12,16-
17, 35b1, 4-5, 7-8,9-10,11-12,14-17, 36a3-6, 10, 12-13, 16, 17, 36b1; SH­
H. pp. 177-183, 186-187; Hsyâkil, 101-103. 

23 "Established" (thabit) does exist only in SH-H. (p. 189.) 
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The same relation prevails throughout the universes in such a way 
that ail the various groups of the beings become joined to form a 
pair. Sa, ail substances are divided into corporeal and incorporeal; 
and incorporeal is dominant over the corporeal, and it is also an 
object of its love.24 Then one of the two sides becomes inferior. 
Similarly, immaterial substance is eategorized into two groups: one 
is that of the superior and dominant, the other is that of the inferior 
in rank, dominated and caused25. Again, bodies too are classified 
too into ethereal and elemental. Some of the ethereal bodies are 
subdivided into those leading to bliss and those leading ta 
domination, even they are further divided into two luminaries, one of 
which is the like of Intellect and the other the like of Soul. In the 
same manner, there is a superior one and an inferior, and the one 
on the right and the one on the left; and there is also the orient and 
the occident. Among animais, there is male and female. So, the 
perlect forms a couple with the imperlect so as to conform itsel1 to 
the principal relation. He knows (this to be true), who understands 
the word of Gad: "And of everything we have created pairs, that you 
may perhaps eontemplate.,,26 Since the Light is the noblest of the 
beings, the noblest of the bodies is the most luminous. This is the 
most sacred father, sovereign, the powerful Hurakhsh, the triumphant 
over darkness, the master of the sky, the Maker of day, the tully 
strong and perlect, the thaumaturge (the possessor of the wonders), 
the most magnificent of divine form, spreading its radiations over 
bodies but reeeiving nothing from them. (In this sense) it is the most 
perleet image of Gad and His most Magnificent Face. After this (Le., 
the sun), ensue some other great sovereign beings, particularly the 
happiest sovereign and the owner of the good and blessings. Glory 
be to the One Who originates it, Blessed be Gad, the best of the 
Creators.27 

24 "and its cause" (SH-H. p. 190; Les Temples, p. 60; Ziyâ, Heyiikilü'n­
Nûr, p. 591; Yetkin, Nur Heykelleri, p. 28.) 

25 Instead of "caused" (mallû~, DawwânÎ has "passive" (munfa'i~.(SH-H. 
p. 190.) However, Corbin has bath. (Lees Temples, p. 60.) 

26 Qur'an, 51 :49. 

27 H-N. pp. 77-79; I-H. 36b4, 6-9,11-12,14, 17-37a1, 4-5, 8-10, 11-12, 
14-15, 17-37b1, 3-5, 6-7, 8-9,10-12,14-16, 38a1-4; SH-H. pp. 189-193; 
Hayâkil, pp. 103-105. 
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1. Kinds of Motion 

1. SuhrawardT now begins his inquiry into actual events that take 

place in the world. The di'fficulty Ile faces l1ere, one which thinkers prior to 

him faced as weil, consists in accounting for the relationship of these events 

with one another within the constraints of time and space as weil as with 

the One, which is beyond those limitations. 

-The preliminary argument construed by Suhrawardi aims at ruling out 

the possibility of an endless chain of causes between any two successive 

events. He begins first by re-confirming the already established physical fact 

that every incidence (hâdith/8 taking place in the domain of time requires 

a cause (sabab) or, as DawwârÏi puts it, a spatio-temporal factor (am!), or 

a condition (sharO or an instrument (âla~.29 That cause in its turn needs 

another cause, beginning a process which goes on without interruption into 

the infinity. It may weil stop, however, with something which is subject to 

renewal and change by itself. Although time undergoes renewal and 

change, yet its renewal is not with respect to itself, but with respect to its 

locus, that is to say motion, because "time is the measure (miqda!) of 

motion.,,30 And motion is said of every state of being which cannot be 

28 Suhrawardl defines Ifâdith in another place as follows: "ail that which 
was not existent in a certain time and then did exist is hadith". (H-I. pp. 172-
3.) 

29 SH-H. p. 148. 

30 SH-H. p. 148. 

208 



conceived as stable.31 If this is the case, then the real cause of the events 

should be nothing other than motion. 

But what kind of motion is at work here? Straight or rectilinear motion 

(al-fJaraka al-mustaqTma)? Or circular motion (al-raraka al-dawriyya)? 

According to DawwânT's evaluation, it cannot be straight motion, for, in that 

case, it would be liable to be broken off. That is to say, it would no longer 

be continuous motion; on the contrary, it must be interrupted or cease 

somewhere, because every distance or length, irrespective of the direction 

in which it goes, is limited on the ground that ail dimensions are finite. More 

accurately speaking, there occurs in between every two rectilinear 

movements a period of time for rest or pause.32 Although Suhrawardl, as 

DawwanT points out, disagrees to a greater or lesser extent with the 

arguments put forward, nevertheless, he concedes that rectilinear motion, 

unlike circular, cannot be perpetuaI. 

II. In addition, DawwanT gives a detailed account of another of 

SuhrawardT's proofs as it appears in the latter's work entitled al-Ml.ltarahàt. . . 
-ln this book, Suhrawardi first divides the rectilinear motion into three types: 

(i) natural (tab'iyya), (ii) coercive (qasriyya), and (iii) volitional (iradiyya), and . . 
later demonstrates that straight motion is limited and interrupted, while 

31 H-I. p. 172. 

32 SH-H. p. 149. 
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circular motion is limitless and uninterrupted.33 

An~aravT for his part reduces these three motions into two main 

divisions: (i) movement that takes place through someone's force, like the 

movement of a stone thrown by someone, and (ii) movement that takes 

place because of the very nature of the moving thing. The latter is also 

subdivided into two: (i) movement of which the moving thing is conscious, 

called volitional, like the movement of men and animais, and (ii) movement 

of which the moving tlling is oblivious, called natural, like the movement of 

a bag made of skin which moves through the wind on the water, or like the 

movement of a stone that falls on the ground.34 Natural movement always 

goes towards its centre and never moves far beyond that centre.35 

Therefore, since it is not an unceasing motion, it cannot be a cause for 

events. 

If these three types of movement, as Suhrawardi indicates 

elsewhere, were to remain within the world of elements or corporeals or in 

the strict sense of the term, within the realm of barazikh,36 they would 

cease to exist in a certain period of time. Moreover, when they occur within 

the limited boundaries of the dimensions (ab'âd), they are not perpetuai at 

33 H-I. p. 173; SH-H. p. 149. 

34 I-H. 31 a5-11. 

35 I-H. 31 a11-12. 

36 H-I. p. 173. 
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ail. On the contrary, whenever the moyer, for instance a physical body, 

dissolves or passes away, its movements and actions accordingly come to 

a hait. 

ln this case, physical bodies by themselves cannot constitute the real 

cause of the movements of spatio-temporal events, which fail to exist for 

ever. Thus it would seem that the celestial spheres, which are in ceaseless 

motion, must be the ultimate cause for these events. Moreover, the motions 

of the celestial bodies are not only perpetuai but are also volitional. They 

are neither natural nor coercive, for, were they natural, they would cease 

at a definite point and thus would be rectilinear. Were they coercive on the 

other hand, they would be dependent on the strength of the moyer, and 

thus once again they would be moving straight and would stop at a 

particular point.37 ln addition, DawwânT adds that every coercion in itself 

involves an evil, but there is no evil whatsoever in the celestial spheres. 

They are, in contrast, pure good (khayr malJç/).38 

2. The Motion of the Celestlal Spheres 

III. As we have seen in the preceding lines, SuhrawardT has set forth 

that every celestial sphere possesses a voluntary motion on its own. Now 

he embarks upon an inquiry into the source of this motion and its relation 

37 SH-H. p. 152. 

38 Ibid. 
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to the body of the celestial sphere. 

The soul of the sphere is the real source of the motion of the sphere. 

This causes a serious problem for Suhrawardi who has already admitted 

that the motion of the sphere is of a voluntary nature. Is the soul of the 

sphere something distinct trom the sphere itself or its body? If it is separate 

from the sphere, then the sphere would no longer be moving voluntarily. On 

the contrary, it would be forced to move by the former, Le. by the soul. 

This may be better understood by the example of the earth, as 

illustrated by DawwanT. The body or mass of the earth is one thing on its 

own and its form or shape another. This being the case, the latter is the 

cause of the movement of the former. So, the earth has a movement 

constrained by its form.39 It is for this reason that Suhrawardl states: "on 

the assumption that both the sphere and its soul would be one and the 

same, it would have a volitional motion." Besides, An~aravT interestingly 

comments that "the celestial spheres are alive and perceptive of both their 

essences and their movements.,,40 

IV. Celestial spheres have nothing ta do with the worldly bodies 

which necessarily undergo nourishment, growth and generation as weil as 

corruption. Furthermore, they have, as has been already emphasized, 

circular movement as opposed to the terrestrial bodies which have 

39 SH-H p. 154. 

40 I-H 31a16-17. 
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rectilinear movement.41 Because the celestial spheres are ail perpetuai, 

they are never subject to generation and corruption.42 

Again, passion, anger, oppression and resistance, ail of which are 

characteristics of bodies, cannot be attributed to the celestial spheres which 

are totally immaterial. Ali of these qualities cause alteration and passiveness 

in the beings to which they attach.43 

Furthermore, ail celestial spheres are higher and nobler than the 

terrestrial bodies; therefore, their movements are not for the sake of the 

latter. Above ail, they are the real agents that affect the terrestrial bodies. 

V. 9ari~ An~aravT states that, according to SuhrawardT, once we 

purify ourselves fram the preoccupations of our bodies and meditate upon 

"the magnificent Truth" (Kibriyay-I fja~), the celestial bodies (ecram-i efléik) , 

the terrestrial bodies ('anâ$l1j and the lights which radiate upon the beings, 

we will discover in our souls the shining lights (envar-I lâmi ta)44, that is to 

say, the very lightnings (zatü'l-bürü~), and also the manifest secrets (esrar-I 

saVa) , that is to say, the very illumination (zatü'~-§ürûlf).45 As saon as 

these spiritual joys occur to us, An~aravT concludes, we no longer have 

41 SH-H. p. 154. 

42 SH-H. p. 155. 

43 Ibid. 

44 The very same word exists also in the Persian translation. (Hayâkil, 
p. 99, 1. 9.) 

45 I-H. 31 b7-12. 
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desire for the corporeal world.46 

DawwanT, on the other hand, turns his attention to a particular term, 

a/-khurra, which occurs at this point in SuhrawardPs Hayakil and which 1 

have rendered as "the Light of the Glory". This term was employed by 

Suhrawardi in several of his other works with almost the same connotation 

as is found here.47 DawwanT relates on the authority of the prominent 

commentator of the f:likmat a/-/shrâq, Qu!b al-D1n ShlrazT,48 that "al-khurra" 

(=Xvarnah), a term of Pahlavi origin, designates, according to Azerbaijani 

Zoroastran who is the author of the Book of the Zend, the Light that 

radiates from the very Essence of God and determines the hierarchy of the 

creatures. Again it is this Light by means of which ail kinds of arts and 

activities are facilitated. Furthermore, this term had been compounded with 

that of "Kayan"49 by the ancient virtuous rulers, for instance by the ruler 

Kay Khusraw, as noted by Suhrawardl in his a/-A/waly a/-'/mâdiyya, and is 

46 /-H. 3·1 b12-13. The Persian translation imparts almost the same 
connotation with a slight difference. "So that we experience the spiritual 
delights which have no similarities in this world." (Hayàkil, p. 99, 1. 10.) 

47 See, for instance, the following works by Suhrawardf: H-I. p. 157; a/­
A/wal) a/-'Imadiyya, in Three Treatises, p. 70; Kitab a/-Mashari' wa a/­
Mutâralyat, in Opera Metaphysica et Mystica /, p. 504. 

48 For Shirazi's full explanation of the word, refer to Suhrawardi, Le Livre 
De La Sagesse Orientale, trans. H. Corbin. (Paris: Editions Verdier, 1986), 
pp. 336-7. 

49 "Kayyan" is the name of a dynasty from Kayanides (Iranian 
Kingdol11s); see Les Temp/es, p. 71. 
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considered also by those rulers as a light that arises in the soul.50 So, 

these two notions together denote the divine light that radiates trom God 

upon the soul. 

DawwanT states that a profound reflection upon this sort of light, 

according to Suhrawardf, will enable us to experience and visualize in our 

souls the very essence of the illumination. And through this illumination we 

consequently arrive at a stage at which we forsake ail the demands of this 

elemental world and thereby try to attain the world of light. Moreover, ail 

that we find at this stage are the divine individuals whose forms and status 

in no way resemble the earthly ones, for they are entirely eternal and free 

trom deterioration.51 

An~aravT however finds this view contrary to the Holy Scripture and 

the Prophetie Tradition.52 One possible reason for this is that he might 

have read SuhrawardÎ's text as "ashkhâ.~ karlmatin i1âhiyya" (divine noble 

individuals) instead of "ashkhâ~ karTma al-hay'âf' (divine noble forms). 

Although such reading, as DawwanT himself admits, is also acceptable and 

compatible with sorne of the manuscripts, An~aravT may have misread it 

deliberately in order to emphasize his objections to doctrines which hinted 

50 SH-H. pp. 155-6; SuhrawardÎ, a/-A/wâl) al-'Imâdiyya, p. 70, French 
translation of the latter by Corbin entitled "Le Livre Des Tablettes," in 
L'Archange Empourpré, p. 111; see also Les Temples, p. 71. 

51 SH-H. p. 157. 

52 I-H. 31 b 17 . 

215 



at polytheism. 

Let us return once more ta what Suhrawardi has termed "the divine 

individuals", which are interpreted by DawwanT as "celestial bodies" (al­

ajrâm al-falakiyya).53 The celestial bodies, as opposed to the terrestrial 

ones, receive unceasing illuminations fram tlle sublime lights of God and 

even continuously desire ta obtain illuminative assistance fram those lights 

and th us move perpetually. 

VI. The dominant light (nür qahir), for Suhrawardi, plays a role 

intermediate between God, fram whom it receives its own existence and 

continuity, and the celestial soul ta which it gives existence and continuity. 

Again it is by this supreme light that the celestial soul can observe the Glory 

of Gad as weil as His luminous benedictions. Thanks ta this mysterious 

observation, there emerges an illumination which, in turn, originates a 

movement on the part of the celestial soul. In other words, the celestial soul 

can attain a vision of God's gracious luminosity only by virtue of its own 

movement, generated by the illumination of the dominant light. 

Whatever movement the celestial soul performs and whatever 

illumination the dominant light grants ta it, the true nature of the recipracal 

relationship between these two is, as DawwânT rightly puts it, still unknown 

to us, for we live in an alien world.54 It is certain, nevertheless, that at the 

53 SH-H. p. 156; I-H. 32a6. 

54 SH-H. pp. 157-8. 
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very bottom ofthis interaction, there lies one essential impetus, so to speak: 

the love for the Divine Light. The celestial soul, because of its love for the 

dominant light, namely the angelic light, and then God, proceeds to move 

by means of the illumination it obtains. Moreover, every movement enables 

it to receive another illumination, "as is the case of a man who prepares 

himself through the religious devotional practices to receive the sacred 

'flashes of Iights.55 

To explain this movement in more detail, OawwânT refers us to the 

ecstatic lite of the secluded mystics (ahl al-tajrid), who indeed experience 

in their souls a sacred but somewhat irksome (muz'ijan) ecstasy, whereby 

they commence to move by dancing, clapping hands and turning around. 

Through this joyolJs movement, they become ready and apt to receive more 

and more the flashes of the lights till the ecstatic state, for one reason or 

another, cornes to an end. This is the secret of the spiritual musical audition 

(samâ').56 Meanwhile, DawwârlPs explanation of samâ t as such throws 

sorne light not only on the cosmological significance of that concept but on 

the intrinsic connection between Sufis' actual practices and philosophers' 

theories.57 

55 SH-H, p. 158. 

56 Ibid. 

57 Similar mention is made also in Ja@ al-Oln Rün11's Mathnawl: 
Like ardent lovers, he discerned in the sound of the rebeck the 

image of God's cali to man. 
The lament of the clarion and the threat of the drum bear a faint 
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Even Plato, the chief of philosophers, is reported to have 

experienced almost the same ecstasy, particularly when he sought to pray 

at which time he would set in motion the strength of his soul thraugh the 

audition of certain melodies which move the soul by the power of 

domination (qaht) and love (mahabba).58 . 
It is surprising, however, that no explanation to t~lis effect is given by 

An~aravT, which one would not expect of a MevlevT~eyh who, as we have 

seen in the first chapter of this thesis, stood firmly in defense of the 

performance of the mystical ceremonies, including samâ', against the 

judicial authorities of his time. After ail, he could have at least made 

mention of DawwËmT's remark on this issue, because he, as we have 

indicated on several occasions, made great use of his commentary in 

certain places, though without naming him. 

An~aravT takes SuhrawardPs expression of "divine lovers" to mean 

"celestial spheres" (eflak) , and thus goes on to interpret the passage in 

question along exactly the same lines as DawwanT does. According to their 

resemblance to that universal trumpet. 
That is why philosophers say that these melodies are derived fram 

the turning of the spheres. 
What people sing with bandore and voice is the sound of the 

heaven's revolution. 
(Mathnawl, Book 4,731-4, quoted fram William C. Chittick, The Sufi 

Path of Love, The Spiritual Teachings of Rumi (Albany: State University of 
New York, 1983), pp. 325-6.) 

58 SH-H. p. 158. 
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interpretation, it is thanks to both the generosity of God and the perpetuai 

ecstasy (wajd) of the divine lovers, viz. celestial spheres or souls, that 

temporal events are continuously happening. It is noteworthy that both 

commentators have read the term wajd (ecstasy) instead of wujüd 

(existence), the latter being reading in Abü Rayyan's edition of Hayâkil al-

Nur.59 Dawwanî further continues to explain that these divine lovers, 

devoid of ail material connections, closely emulate and resemble the divine 

lights which are the intellects.6o 

Owing to the ever-Iasting generosity and luminosity of God, every 

entity receives what is suitable and pertinent to its own aptitude (al-isti'dad), 

which is generated by the celestial souls. More precisely, it is God who 

creates things and annihilates them, but it is the movement of the celestial 

souls that furnishes them with aptitude.61 ln addition, this aptitude as su ch 

functions as a principle of change in existing beings. This would mean that 

-for Suhrawardi, God, though being the absolute Agent and Originator of 

everything, cannot be the cause of change, merely because He is never 

amenab/e to change in His essence nor is He changed by anything else.62 

59 I-H. 32b1 0-11; SH-H. p. 160; H-N. p. 71. 

60 SH-H. p. 160. 

61 I-H. 32b13-17. Cf. H-I. pp. 195, 211. 

62 I-H. 33a1-2. "As is known, the dominating lights in no way receive 
alteration, since their alteration would only be possible via the alteration of 
(their) Agent that is the Light of lights. This is indubitably impossible, for 
there is no alteration in Him (Le. God) nor in them (Le. the dominating 
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-Therefore objects, as An~aravi comments, are liable to change not 

by themselves but by the aptitudes bestowed upon them by the celestial 

souls. A single man, for instance, who does not display movement and 

change, when he faces several mirrors whose volumes, capacities and 

qualities are variable, will certainly appear in diverse images such as 

smaller if the mirror is small, bigger if it is big, brilliant if it is neat and dreary 

if it is dingy.63 Nonetheless, it does not show at any rate that he is 

transforming or transfiguring, since ail changes that are reflected in the 

mirrors take place not because of the various forms of the man but rather 

due to the positions and states of the receptacles. 

For Dawwani, that man stands for the cause ('il/a), the various 

mirrors for the objects (mawadd), the diversity of these mirrors for the 

diversity of the aptitudes, and the diversity of the images for the diversity of 

forms and accidents.64 This being the case, ail changes and differences 

observable in the world result from the various manifestations of the Cause, 

namely the Light of lights. An~aravT gives his support to Dawwanl's remark 

by stating expressly that "the diversity of the objects never entails a flaw in 

the Essence (of GOd)".65 

lights)." H-I. p. 200. 

63 I-H. 33a9-10. 

64 SH-H. p. 163. 

65 I-H. 33b1. 
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Sy his crucial statement that "in order to perpetuate the good (khayr) 

and maintain the effusion (al-fayç/) God has linked stability (thabaO with 

stability, and change (tyudûth) with the change," Suhrawardf intends, 

declares An~aravT, to differentiate between the heavenly bodies and 

terrestrial or elemental ones in such a way that the former are stable in 

respect to God whose essence is also stable and who is their perfect 

cause; and since the caused do not enter into conflict with their cause, they 

must necessarily be stable.66 As for those temporal incidents which occur 

in the lower world, even though they take place as a result of the movement 

of the celestial spheres, they are subject to alteration. 

3. The Generosity of God in the Creation of the World 

VII. According to SuhrawardÎ, God, as the most perfect Light, is the 

ultimate source for ail the generosity and mercy prevailing throughout the 

universe. His incomparable generosity, as An~aravT articulates it, being in 

no respect deficient, recognizes no beginning nor end; therefore It is 

ceaseless".67 

Generosity consists simply in giving something valuable without 

taking or even expecting a substitute for il. In practical language, it may 

possibly be identified with the term charity which consists in making a 

66 I-H. 33b3-5. 

67 I-H. 33b12. 

221 



donation to a person or an organization deserving it. However, when this 

notion is employed with respect to God, it has to be taken in such a wider 

context that it signifies, without exception, every single act of God. That is 

why, as Suhrawardf explains, it is God who most clearly deserves to be 

called generous, simply because He is, needless to say, Self-Sufficient, 

Self-Subsistent and Self-Existent. Above ail, He is the absolutely rich (al-

-ghani al-mu!laq), hence He can dispense with whatever exists besides 

Him.58 

... 
ln otherwords, as An~aravi expounds, God, as the Light of lights and 

the most affluent Being, is in no need of anything for His own Essence and 

Perfection except Himself.69 Moreover, "His Essence is a pure and great 

distributer of blessings."70 He has no purpose in His act whatsoever. 

Therefore, as DawwânT interprets, "nothing can induce Him to execute His 

58 One can find obvious affinity between SuhrawardT's definition and that 
of Ibn Sina who describes, in his lIahiyyiit, the notion of "jud" along with that 
of "khayr". He says that the former applies mostly to the Giver or Agent 
(Fâ'm, while the latter applies to the recipient (Qâbi~. Thus the Agent 
represents the one from whom the act of "jüd" proceeds, whereas the 
recipient symbolizes the one who accepts it. (Ibn STna, lIâhiyyiit Il, p. 296.) 
ln another passage of the same wOrk, he makes it even more clear that 
"jud" means full benefaction, since it would become "khayr" with respect to 
the receiver, and "jüd" with respect to the donor. (Ibid. p. 298.) He at the 
same time identifies wâjib aJ-wujüd (necessary being) with aJ-khayr al-mahd 
(absolute good). . . 

69 I-H. 34a 1. 

70 J-H. 34a3. 
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action for any matters whatsoever.,,71 

As a matter of fact, the issue at stake involves one of the great 

controversial problems of kalam, Le. whether God is led to act by a 

motivating or inducing factor (bâ'ith) or not. Of course, an affirmative 

response to this question yields another potential series of questions: What 

could motivate Him to act at one given matter in preference to another? Or 

on the other hand, what could prevent Him from acting at a given time? To 

what extent would these motivating factors lead Him to act? Or simply, is 

it possible for God to act on one matter but not on another? Leaving aside 

ail these questions of detail, SuhrawardT, like Avicenna,72 goes to the heart 

of the matter and denies any motivation to God by simply noting that "He 

has no motivation in His act". 

VIII. On the other hand, God's overall generosity eventually leads 

Suhrawardl to aftirm his notorious but rather problematic principle of al­

imkân al-ashraf (nobler possibility) ,73 according to which, whatever actually 

exists is the most perfect of ail, and it is not conceivable that it would 

become more perfect th an it is. This remarkable but controversial postulate, 

71 SH-H. p. 170. 

72 Avicenna, especially when trying to prove the eternity of the world, 
deals largely with this matter and thereupon concludes that no given 
moment could have induced Him to bring the world into existence. (See 
lIâhiyyât Il, p. 378 ft.) 

73 John Walbridge describes it as the "most noble of contingency". 
(Idem, The Science of Mystic Lights, p. 65.) 
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which was foreshadowed to a certain extent by Avicenna74 and also 

touched on by Ghazâlf in a conceptually somewhat different form,75 

occupies a substantial place in Ijikmat al-/shrâq?6 There SuhrawardT 

discusses at great lengtl1 the theory of emanation in conjunction with this 

principle. But here what concerns us most is not the exposition of that 

theory, nor even the principle itself, but one of its implications that appears 

in Hayakil al-Nûr. That is, that existence can be no more perfect than it is. 

ln An~aravT's comments on the relevant passage, the emphasis is 

74 Cf. Ibn STnâ, al-/sharat wa al-Tanlilhat, vol. 3, pp. 190 ff. In the 
meantime, Yazdi, drawing a comparison between Avicenna's understanding 
of the same principle and that of Suhrawardi's, reaches the following 
conclusion: "To my understanding the Avicennan (principle of emanation) 
that tram one, no more than one can issue forth has actually been the 
intellectual source of inspiration for Suhrawardi's rule of "nobler possibility". 
Avicenna assigned lhe principle of "nobler possibility" to the "descending 
system", Suhrawardi pravided his rule of "posterior possibility" (al-imkan al­
akha$$) to the "ascending system". (Idem, The Princip/es of Epistem%gy 
in Is/amie Philosophy Knowledge by Presence, p. 193.) 

75 E. Ormsby, who has discussed this subject at length, singles out four 
different versions of al-GhazâlÏ's crucial statement with regard to the 
perfectness of the actual being. These are as follows: (i)"There is not in 
possibility anything whatever more excellent, more complete or more perfeet 
than it is". (llJya 'Ulum al-Dln), (ii)"There is not in possibility anything more 
wonderful (abda' than the form of this world or more excellent in 
arrangement or more complete in construction." (al-lm/a' fi Mushkilà,t a/­
IfJyâj, (iii) "Nothing in possibility is more excellent than they, nor more 
perfect". (Kit'âb a/-Arba'in), and (iv) "Ali existing things, fram the number of 
the stars and their measure, the earth's shape and that of animais and 
everything that exists, exist as they do only because it is the most perfect 
way to be ..... (Maqâ~id a/-Falasifa) (Eri9 L. Ormsby, Theodiey in Is/amie 
Thought: The Dispute Over al-Ghazali's "Best of ail Possible Worlds" 
(Princeton: Princeton University Press, 1984), pp. 35-7.) 

76 H-I. pp. 154-167. 
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put wholly on the connection between the status of this world and the 

nature of God. There it is stated that ail that actually exists in this world is 

the most complete of ail that is possible; if it were otherwise, namely were 

it possible to be more complete than it is, this would lead to the inescapable 

consequence that God chose inferior things over superior ones. But, says 

An~aravT, this is entirely unacceptable, because God's Essence is the most 

dignified, and therefore His Essence must be perfect and noble too.77 This 

point is more clearly specified in OawwânPs comments. According to him, 

if God can be assumed to have favoured what is less perfect, this wOLild 

attribute su ch despicable properties as "ignorance," "weakness" and 

"stinginess" to Him?8 Above ail, such an assumption would fall in 

contradiction to His already established incommensurable generosity. 

This point has been made more clearly by An~aravi who iIIustrates 

it with the foliowing example: had the body of an idol an aptitude, the 

Necessary Existent, God, could have given it a rational soul, for He invested 

everything with the best possible existence that fits best their aptitudes,79 

as these verses from the Qur'an attest: "the doing of God Who perfected 

77 I-H. 34a9, 11-13. 

78 SH-H. p. 171. 

79 I-H. 34b3. 
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everything,,;80 " ... our Lord is He who gave to each (created) thing its form 

and nature, and further, gave (it) guidance.,,81 

IX. But as to Suhraward~ there is no point, for him, in pralonging 

speculation on this matter. Anyone who does so, he claims, presumes 

wrangly that superior beings pay attention to inferior ones. Su ch a person 

would not think of the existence of another world beyond the present, Le., 

the world of elements82, nor would he even assume, apart fram the 

existing things in this world, the existence of other entities su ch as intellects 

and celestial as weil as rational SOUIS83, which are, because of their 

emanation fram the higher beings, nobler than and superior to the former. 

Such a person, as long as he remains unaware of this fact, continues to 

stretch the discourse in vain.84 

-One world, An~aravi comments, which is free of any calamity or 

tribulation, is the world to which our souls will return.85 And ail heavenly 

80 Qur'an, 27:88. In fact SuhrawardT interprets this Qur'anic verse as 
confirming the very same idea: "Existence cannot possibly be more 
complete and more pertect than it is, as is indicated by the revelation: 
God's handiwork, who has made alUhings very weil (27:88), alluding to the 
secure and solid order." Suhrawardi, al-Alwar al-'Imadiyya, p. 36, trans. by 
W. Chittick in his work, Faith and Practice of Islam, p. 217, n. 83.10. 

81 Qur'ân, 20:50. 

82 SH-H. p. 177. 

83 I-H. 35a5. 

84 SH-H. p. 179. 

85 I-H. 34b17. 
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souls that exist in the superior worlds busy themselves exclusively with the 

contemplation of the divine lights.86 Above ail, they are illuminated 

thoraughly by the "Iuminosity of the First Principle and of the intellects".87 

Because of their immense preoccupation with illumination by the divine 

lights, they have no concern for inferior entities.88 Despite this, they know 

ail the things that are both visible and invisible and ail the incidents that 

take place in the temporal world.89 

x. Again, An~aravi continues to explain that ail the celestial bodies 

remain entirely secure fram deterioration, for they are not composed of the 

elements. If this were otherwise, they would not be in a perpetuai process 

of movement but rather in a temporal one.90 

Further evidence forthe incorruptibility of the celestial bodies consists 

in the fact that they ail are free, in their very construction, fram being hot, 

cold, humid or dry. None of these dispositions affect them, because each 

displays on its own a distinct nature, which is by no means suitable to the 

celestial bodies. On the contrary, these four dispositions, as DawwanT 

86 I-H. 35a 10. 

87 SH-H. p. 180. 

88 I-H. 35b3-4. 

89 I-H. 35b6 

90 I-H. 35b9, 13. 
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comments, belong exclusively to the four worldly elements.91 

Ali the celestial spheres or planets, for Su h rawa rdl , are alive, since 

they, as noted before, exhibit a volitional movement. They are at the same 

time rational (natiqa) , just because they are cognitive (mudrika) of 

universals (kulliyaQ.92 ln addition, since they have adoration for their 

principles, viz. the beloved lights, they desire ta resemble them.93 Due ta 

this desire, they move continuously, remaining obedient ta their originator. 

4. The Hierarchy of Existing Beings 

XI. The closing section of this temple, which was misplaced by 

-An~aravi at the very beginning of the forthcoming one, Le. the sixth temple, 

concentrates on describing the viable interactive relationship that operates 

within the hierarchy of the existing entities in general and lights in particular. 

That system is based mainly on two principal concepts: that of adoration 

(ishq or malJabba) and that of domination (qahr). 

ln attempting ta set up the system of correlation in the scheme of 

lights, SuhrawardÎ begins tirst by describing the intimate relation between 

the subsistent substance, which is the tirst intellect" for An~aravi94 or the 

91 SH-H. p. 183. 

92 Ibid. 

93 SH-H. 186; and cf. IShârât, vol. 3, p. 624. 

94 I-H. 36b5-6. 
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"first caused" for DawwanT, and the Etemal Self-Subsistent, which is the 

Necessarily Existent Being by Itselt and Originator for other than Itself.95 

This relation as such, being an overall source and representing the noblest 

one and a unique archetype for ail other relations, appears either in the 

form of adoration (ishq) in which the first caused cherishes the First Cause, 

Le. God, by aspiring ta resemble Him, -between the two, no obstacle exists 

at all_,96 or in that of domination (qaht) in which God overwhelms the first 

light by virtue of His fully intensive and Self-Subsisting EtemalLight.so 

much so that the latter finds itself incapable of grasping the nature of the 

former's Essence and Light.97 This can be further iIIustrated by the 

example of the sun as given by Dawwanf The bright light of the sun 

dazzles a person's eyes so intensively that it renders them almost incapable 

of seeing even the things around that person, let alone the sun itsel1.98 

ln other words, the relation just described operates in two 

dimensions, one descending and the other ascending. The former, 

characterized here as domination, runs from the one placed above, which 

is the cause and higher, towards the one below, which is the caused and 

lower. The latter, designated as adoration, works in the reverse direction, 

95 SH-H. p. 189. 

96 Ibid. 

97 I-H. 36b9-11. 

98 SH-H. p. 189. 
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namely from the one below upwards to the one above. Nonetheless, the 

term love (ma~abba), as it is defined in Suhrawardf's Hayakil and other 

works99
, also combines in itself the se two dimensions -domination and 

adoration. For love becomes domination on the si de of Cause, and 

adoration on the side of the caused. 10o 

This relation, which is portrayed in Dawwanl's commentary as active 

(fi'ft) and passive (infi'slt),101 prevails over ail other relations existing in the 

universe. As An~aravT states, for example, corporeal bodies are dominated 

by souls, souls by intellects, and intellects by the Necessary Being.102 

Each one in turn takes a place either superior to the one below or inferior 

to the one above. The principal determining factor for such ranking is the 

intensity of luminosity. 

ln the tangible world, there appear two existing lights, the sun and 

the moon. The former resembles the image of intellect, for it is a radiating 

agent; the latter, however, looks like soul, for it receives radiation and th us 

stands in a relatively passive position.1
0

3 The sun is the noblest of ail 

existing beings, because it is the most luminous of ail. It is just like the 

99 "Each superior light has domination over the inferior, and each inferior 
light has adoration and amour for the superior." (H-I. p. 136.) 

100 SH-H. p. 189. 

101 SH-H. p. 190. 

102 H-N. 36b15-16. 

103 SH-H. p. 191. 
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sacred father, because "it is the source of light fram which life emerges, as 

weil as the fosterer of three kingdoms". 104 Moreover, the sun is, in the 

Pahlavi language, the Hurakhsh, i.e. sa powerful a light that nothing 

eclipses it; on the contrary it overwhelms al1.105 This is because it bestows 

light upon ail stars, yet it borrows no light fram any of them. In this sense, 

it is like Gad who spreads light upon ail receptacles and dominates ail other 

Iights.106 "In brief, (God) the Light of lights is the sun of the intelligible 

worlds."107 

It is interesting ta note here that Dawwanï explains the phrase "al-

wijhat al-kubra'" (the most magnificent face), attributed to the sun and th us 

to God, in comparison with the term "Qibla". He states that in ancient 

religions (al-nawâmis al-qadÎma) as weil as in those which succeeded them, 

the direction of prayers was towards a fire, called the "daughter of sun", as 

if it were praduced by the latter because of its existence and appearance 

at ail times and in ail places, as opposed to the sun.108 

104 SH-H. p. 192. 

105 Ibid. 

106 A similar analogy is also drawn by al-Ghaial~ " .. the relation of the 
sum of t~lings ta Allah is, in the visible analogue, as the relation of light ta 
the sun." (Idem, Mishkat al-Anwâr, p. 112.) 

107 SH-H. pp. 192-3. cf. also Corbin, Les Temples, p. 82, n. 72. 

108 SH-H. p. 193. 
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CHAPTER NINE 

THE SIXTH TEMPLE 

1. You should know that soul does not perish [with the annihilation of 
body],1 for it possesses no substratum. So it has neither something 
contrary to it nor has it a rival to (itself). It continues to exist 
permanently along with the principle that perpetuates it. In between 
soul and body, there is but an accidentai attachment caused by 
desire. The annihilation of this attachment does not cause the 
annihilation of the substance.2 

Il. You know that the pleasure and pain which each faculty 
experiences are only measured in proportion to the capacity of its 
perfection and perception. The pleasure and pain of every object are 
peculiar to itself. Thus the fragrant objects (perfume) pertain to the 
sense of odour, and the objects of taste to the sense of taste, and 
the touchable objects to the sense of touch and the like. So for 
everything there is something that fits it. As for the perfection of 
intellectual substance, it is by way of contemplation of the gnostic 
knowledge: knowledge of God, knowledge of worlds, knowledge of 
order and in sum ail knowledge related to the affairs of origin and 
return (al-mabda' wa'l-ma'acft It (perfection) is also (obtained) by 
way of transcending the faculties of body. Otherwise (if these 
conditions were not met), it would become imperfect. The pleasure 
and pain (the intellectual substance feels) are dependent on (the 
degree of) perfection or imperfection it has.4 

That which is delightful or hateful (delicious or odious) may 
sometimes be obtained without sensing pleasure and pain. For 
instance, a man who receives a blow or becomes greatly intoxicated, 

1 This phrase is omitted in I-H. 

2 H~N. p.80; '-H. 38a7-9, 13-5; SH-H. pp.193-4, 199; Hayâkil, p. 105. 

3 Translated by Corbin as "genesis and eschatology" in Les Temples, 
p.61. 

4 H-N. p. 80; I-H. 38a17-38b1, 4~6, 9-11,15,17; SH-H. p. 199; Hayakil, 
p.105. 
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cannot feel the harm caused by that blow; nor even can he feel the 
pleasure resulting fram the presence of his beloved. In so far as 
soul is preoccupied with body, due to its being intoxicated by nature, 
it takes no pleasure in virtues nor pain in wickedness. 

III. But when the separation of soul fram body takes place, 
miserable souls are chastised because of their ignorance and 
miserable state in darkness as weil as their yearning for the sensory 
world, -although "between them and their desires is placed a 
barrier ... ,,5 Their faculties have been stripped off; so they no longer 
have eyes to see nor ears to hear. The luminosity of the sensory 
world remains far beyond their reach, nor can the light of the sacred 
world reach them. They stay perplexed in darkness; and darkness 
means the absence of light. Once they are eut off from the two 
lights, they begin to be overwhelmed by fear, dread, affliction and 
anxiety as a necessary consequence of darkness. Therefore, 
whosoever alters the mood of his spirit, he will fall in darkness and 
sorrow, as in the case of the people of melancholia, upon whom fear 
and anxiety also fall. This being the case, it will be even more so 
with the states of those who fall in darkness, being desperate for 
liberation and experiencing pain and being associated with anguish 
(al-lJasaraO.6 

IV. As for the virtuous and excellent souls, being in proximity to God, 
"they obtain that which no eye has seen and that which no ear has 
heard and that which no human mind has conceived,"7 by 
contemplating the Lights of God and plunging in the ocean of light. 

5 Qur'an, 34:54. 

6 This word is substituted with al-hasharat (insects) in AnkaravPs 
commentary (I-H. 40a1), in Dawwanl's ( SH-H. p. 202), in the Persian 
translation (Hayakil, p. 106). (H-N. pp. 81-2; I-H. 39a2-4, 10-12, 14-17, 
39b5-7, 9-11, 15-40a1; SH-H. pp. 199-202; Hayakil, p. 106. 

7 The statement in quotation marks alludes to the famous ~adfth of the 
Praphet: "I have prepared for my righteous servants things which have 
never been seen by an eye, or heard by an ear, or imagined by a human 
being:1 (9alJ'r al-BukharI, vol. 4, pp. 307.) Cf. "No soul knows what is 
hidden for the delights of the eye.'1 (Qur'ân, 32:17.), and " ... eye has not 
seen, nor ear heard, neither have entered into the heart of man, the things 
which God has prepared for them that love him." (Bible, 1 Corinthians 2:9.) 
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Thus to them occurs by habitus8 the angelic state in which 
happiness lasts forever. These souls retum to their father, who, as 
an irresistible and crushing force as weil as the possessor of the 
excellent theurgy, stands victorious (dominant) over the heads of the 
dragons in the darkness, and a father who, being a very close 
neighbour to the Beneficent God, crowned with the coronet of 
proximity in the Sovereignty (MalaküO of the God of the worlds, is 
the Holy Spirit. And they (those souls) are drawn by this Spirit, just 
as an iron needle is attracted bya magnet.9 

V. Just as there is no direct relation between the faculties of sense 
perception and the soul, -for the perception of the soul is more 
complete and comprehensive th an that of the faculties-nor even 
between the lights of God, the spiritual entities and sensible objects, 
there is likewise no direct relation between the intellectual pleasure 
and the sensuous pleasure.10 

VI. The First loves only His own essence; and His essence is 
beloved by Himself as weil as by others. No pleasure amounts to the 
pleasure of those who are near to Him. When the virtuous souls 
come out of the darkness of the temples to the splendour of Jabarüt 
(Might) and th us rise over11 the nobilities of Malaküt, then to them 
will be revealed by the Light of God ail that which has no common 
measure with what is visible to the eyes by the light of the sun. 
Anyone who denies (the existence of)12 the spiritual pleasures is 
analogous to the one who is impotent and thus de ni es sexual 
pleasure. For such a person would regard the beasts as superior to 

8 1 have read the text as "bi'i-malaka," and not as "wa'i-malaka" as it 
appears in the text. Cf. SuhrawardT's similar statement in the introduction 
to H-I. (p. 13.) 

9 I-H. 40a6-9, 12-3, 16-40b2. The whole passage from the end of this 
line up to the end of this temple is left out of An~aravT's commentary (I-H). 

10 H-N. pp. 82-3; SH-H. pp. 199-204; Hayakil (incomplete), p. 106 

11 Instead of "ashraqat" that exists in both the base text of H-N and SH­
N, 1 have taken "ashfrafat" as it appears in ms. B of H-N (p. 84, n. 2). 

12 Les Temples, p. 63. 
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the angels and spiritual beings. 13 

1. Immortality of Soul 

1. This temple, which is integrated by An~aravT into the beginning of 

the seventh temple and which is even incomplete in his version, deals at 

great length with the immortality of the rational soul. It must be immediately 

pointed out that for this temple An~aravi, in comparison with the previous 

ones, provides relatively little commentary and even leaves untouched some 

passages therein which deserve particular attention. 

As we have seen in the second temple, SUhrawardi, like Ibn sina yet 

in different form, first denies the pre-existence of the human soul and later 

asserts that it comes into existence at the same time with the body. As is 

weil known, the latter's argument for this rests generally on his proposition 

that the relation between soul and body is one of substance and 

corporeality. Furthermore, he employs the very same argument to 

demonstrate the immortality of the soul.14 Suhrawardi for his part 

acknowledges the immortality of the soul, yet develops a new argument 

based upon his notion of light. But broadly speaking, it is true also for him, 

as for Ibn STna, that the soul does not pass away with the corruption of the 

body, because it is an immaterial substance and independent of the latter. 

13 H-N. pp. 83-4 (including n. 3), SH-H. pp. 204,206-208; Hayâki/, pp. 
106-107. 

14 See for Ibn Sinâ's detailed account of the immortality of the soul, 
Rahman, Avicenna's Psych%gy, p. 62 ft. 
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The apparent attachment between the two is rather of accidentai, caused 

by desire. More precisely, the body, corporeal in its entirety, is not a locus 

for the soul, which is pure substance. This being the case, the death of the 

former does not entail the destruction of the latter. 

Suhrawardi thus emphasizes that soul persists, even after the death 

of body, along with its principle (mabda'uha). Ankaravl explains this point 

by saying that the cause ('ille) of the rational soul is permanent (ba~i), the 

caused (i.e. the soul) becomes permanent toO. 15 Yet he does not specify 

as to whom or what this cause refers to. For Dawwanl, however, that 

principle is the intellect (al-'aq~, which is also its cause and ultimately finds 

its source in the Necessarily Existent Being, GOd. 16 ln other words, it is, 

-as Corbin expresses it (basing himself on Suhrawardi's own terminology), 

the tenth intellect, the Holy Spirit, the "Donor of forms" or its father. 17 

Dawwanf explains Suhrawardi's statement that "the rational soul 

possesses no substratum" by saying that whatever perceives its own 

essence, is independent and is neither dependent upon, nor a qualifier for, 

others at ail. Besides, the soul, as a self-conscious immaterial substance, 

has no opposite (al-qidd), for it is not an accident inhering in the body. On 

the other hand, the contrast in tact is applicable only to those things which 

15 I-H. 38a 12-3. 

16 SH-H. p. 194. 

17 Les Temples, p. 83, n. 80. 
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are accidents and which are amenable to dimension and disparity, like 

whiteness and blackness. 18 Moreover, it has no rival which could compete 

with and thus cancel it out, as in the case of two mutually exclusive forms 

such as water and air.19 

It is true, Dawwani continues to argue, that the soul comes into being 

together with a given body, a body with its proper qualities (sifâ~ becomes . 
ready to receive the soul. In other words, the body and its qualities are 

prerequisites for the origination of the soul (hudûthihi) but not for its . 
persistence (baqaihl).20 

ln Dawwânl's commentary, one can find a comparative analysis of 

the relationship between body and soul within the two schools of 

philosophy, peripatetic and illuminationist. On the genesis of the soul as weil 

as its survival after the corruption of the body, these two schools are in 

complete agreement. The illuminationist philosophers, nevertheless, differ 

trom the peripatetics in identifying the soul as a pure immateriallight (al-nür 

al-mujarrad). So, for them, the soul, as an immateriallight, does not perish 

at ail, and nor does it admit of privation ('adam) in itself, for it is manifest to 

its essence. Since it is linked originally ta the superior lights, it continues to 

18 SH-H. p. 194. 

19 Ibid. 

20 SH-H. pp. 194-5. 
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survive so long as the latter dO.21 Moreover, the soul's degree of 

perfection is commensurate with its self-consciousness or manifestness to 

itself. At this point, DawwanT underlines the significance of the notion of 

"degrees of luminosity," a notion which manifests a marked originality in 

IshraqT philosophy. He states that ail what appears as accidents is, itself, 

a degree of luminosity; the individua.lity of the soul is, therefore, permanent. 

On the other hand, each faculty that the rational soul possesses 

experiences pleasure and pain on different levels according to the capacity 

of its perfection and perception. That is to say, ail the senses, smell, touch, 

taste, sight and hearing, as weil as the internai senses, whatever fits their 

respective power of perception and perfection.22 

II. But as for the perfection of the intellectual substance (al-jawhar al­

'aqi~, it is realized through contemplation of the gnostic knowledge of God 

and His attributes (?ifâtiht), of the worlds ('awâlim) and the order and events 

that exist in those worlds, and of the matters which pertain to both the origin 

and end of life. Moreover, the intellect needs to be released from the 

faculties of the body as weil as ail that they are attached to. In other words, 

the intellect can accomplish its real perfection by two important means: (i) 

thorough knowledge or gnosis (al-ma'rifa) of those things just mentioned, 

and (ii) complete remoteness (al-tanazzuh) from the faculties and their 

21 SH-H. p. 198. 

22 I-H. 38b4-5; SH-H. p. 199. 
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preoccupations.23 So, the pleasure and pain that the intellect experiences 

depends on the perfection that it acquires by those two means. 

Dawwanl interprets pleasure (Iadhdha) as "the perception of the 

perfection" and pain (a/am) as "the perception of the lack of perfection".24 

-
Bath pain and pleasure can be experienced, according to Suhrawardi, even 

without the help of the senses. In stating this, says Dawwam, SuhrawardT 

makes an explicit indication ta the pleasure and pain of the intellect as 

opposed ta that of senses. One would be delighted, for instance, at the 

acquisition of contemplative perfection. Moreover, the pleasure which one 

receives fram such perfection is more complete and delightful than that 

which he acquires from sensory perfection. By the same token, the loss of 

contemplative perfection is more painful than that of sensory perfection. 

However, the soul, in so far as it is preoccupied with the body, does 

not teel pain as a consequence of ail that is reprehensible and vicious. Nor 

does it take pleasure in ail that is admirable and virtuous. This is because 

the soul becomes entirely intoxicated by "the natural disposition of the body" 

(!abT'at al-badan), which is described, according ta some exegetes, as the 

tree forbidden to Adam.25 The soul can be liberated fram such intoxication, 

23 SH-H. p. 199. 

24 SH-H. p. 200. 

25 SH-H. p. 200. 



AnkaravT remarks, only when it de parts fram the body.26 . 

2. The Condition of the Soul After the Death of the Body 

III. After its separation fram the body, the soul, if it is in a miserable 

condition due to its ignorance of and desire for the world ot senses, would 

become afflicted with grief. In su ch a situation, it is deprived of not only the 

radiation of the sensory world but also the sacred light, which is, according 

to DawwariÏ's comment, the light of the world of intellect.27 That is to say, 

the rational soul in this miserable state is eut off tram two lights: the light of 

sense (nûr al-hiss) and the light of intellect (nÜT al_'aq~.28 ln Ankaravfs . . 
interpretation, they are the light of hearing (sâmi'a) and that of sight 

(bâ~tra).29 

Whatever these lights may be, once they are eut off, the soul falls 

into total darkness in which it consequently becomes confused and 

bewildered by tear, worry and anxiety. As an example of this SuhrawardÏ 

points to melancholiacs (al-malikholya) , who fall victim to a kind of spleen 

or madness which, as DawwânT interprets, alters their thinking and 

261-H.39a17-39b1. 

27 SH-H. p. 201. 

28 Ibid. 

29 I-H. 39b13. 
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reasoning from the state of natural flow to that of corruption.30 Or as 

An~aravi comments, the natural disposition and temperament of their animal 

spirit would undergo an alteration.31 

IV. As for the virtuous and excellent souls (al-salihat al-fàdilat) , they . . 
are near to God and obtain, according to one of the Prophet's hadith, those 

beautiful things which no eye has seen, which no ear has heard and of 

which no human mind could ever conceive. In his comments on this issue, 

-Ankaravi declares that these are the people who, having ever occupied 

themselves with doing good deeds (a'ma/-i sali ha. ), render their souls . . 
virtuous. Some of them constitute the following groups: prophets (enbiyaj, 

saints {ev/iyaj, well-doers (~ü/efJa) and believers (mû'minln).32 

Dawwanl, for his part, prefers rather to describe these souls in strictly 

philosophical terminology as the "perfect souls". So, of the two components 

of SUhrawardPs phrase above, a/-salihât a/-fâdilat, the latter, in DawwanPs .' . 
understanding, refers to the souls which attain "theoretical perfection" (a/­

kama/ a/-'ilm~, while the former denotes the souls which attain the "practical 

perfection" {al-kamal s/-'smsllJ.33 These rational souls contemplate the 

30 SH-H. p. 201. 

31 I-H. 40a1, 3. 

32 /-H. 40a9-10. 

33 SH-H. p. 202. This is reminiscent of Avicenna's division of philosophy 
into two theoretical and practical, both of which, according to him, aim 
chiefly to perfect human soul. (See above n. 7, in the Prolegomena.) 
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Necessarily Existent Seing, the superior beings and ail the marvellous 

things of the world of light. Moreover, they come into complete contact with 

the immaterial lights whose luminosity is never exhausted. They are sa 

deeply submerged, Dawwârlî goes on, in the radiations effused fram the 

sublime principles or beings mentioned above that they attain the state of 

angelicity (al-malakiyya) in which they are completely immune from physical 

stain, passion and impurity. As a result they begin living there lia sheer 

contemplative life" (al-hayat al-'aqliyya al-sirfa).34 At this stage, they can . . 
even reach the rank of angels,35 where they enjoy continuously 

contemplating their beloved supreme lights and thus take pleasure in their 

illumination. According to An~aravi, however, when these virtuous souls 

happen to be in those two states, they become equipped with the Divine 

power and delighted with both physical and spiritual pleasures.36 It should 

be noted at this moment that An~aravi, by adding "physical pleasures" to 

the virtuous souls, not only deviates tram the original text of the Hayakil, but 

in tact aims ta place its author, Suhrawardi within the fold of orthodox Islam. 

An~aravi goes on ta explain that ail of these virtuous and excellent 

souls ultimately return to their father, the Holy Spirit, who is the principal 

origin and lord of their species. It is fram him that they receive knowledge 

34 SH-H. p. 202. 

35 The term "malakiyya" is substituted in DawwanÏ's commentary with 
the term "malâ'ika," meaning angels. (SH-H. p. 202.) 

36 I-H. 40a14-5. 
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of the unseen (gaybiyye) , of Scripture (dÏniyye) and of the mysterious 

certainty (esrar-I yaIfTniyye).37 Besides, this Holy Spirit, according to 

Suhrawardi, "stands victorious over the heads of the dragons in the 

darkness".38 

The phrase "heads of the dragons in the darkness" is elucidated by 

Dawwani as follows: 

These are the human temples, which are the abode of the dark 
forces. As for the lord of the species (the Holy Spirit), he is the one 
who trains these temples until they attain their perfection. Again it is 
he who pours forth the souls over these temples; afterwards he 
liberates the former trom their lowly (depressing) state, leading them, 
as far as their capacity permits, towards perfection.39 

The Holy Spirit as such, in Suhrawardfs eyes, is "an irresistible and 

crushing force", which means, according to Dawwanï's explanation, the 

destroyer of ail those dark idols (al-a~nam).40 When it is seen in a mystical 

sense, as Corbin states, it comes to denote that the father, the Holy Spirit, 

causes the destruction of the corporeal temple, which is the human body, 

and th us sets free "the spiritual temple", which is the soul, by leading it to 

its rank of spiritual individuality and perfection.41 

37 I-H. 40b3-5. 

38 H-N. p. 86. 

39 SH-H. p. 203; cf. Corbin's translation in Les Temples, p. 84, n. 89. 

40 SH-H. p. 203. 

41 Les Temples, p. 84, n. 89. 
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-ln this connection, the Holy Spirit, portrayed by Suhrawardi as "the 

owner of the excellent theurgy," is conceived of by Dawwani as "the 

possessor of the human form, .. 42 which is the best and noblest of ail the 

forms. This interpretation is confirmed by the Our'anic verse: "certainly We 

have created man in the best of mould. ,,43 Seing the principle and 

originator of the human species, the Holy Spirit is very near to God, even 

the nearest in an absolute sense, according to some Sufi masters.44 And 

it dwells in the world of malaküt, namely the world of souls, which is 

intermediary between the world of jabarût (Le., Intellects) and that of mulk 

(Le., bodies). The world of malakût, which is also called the "minor world" 

(malaküt-u kuchuk) in the Partaw-nâmah, SuhrawardT's other Persian 

treatise on light, has control over the corporeal world.45 

V. Towards the end of the present temple Suhrawardlputs emphasis 

on the dichotomy between the faculties of sense perception and the soul, 

between spiritual entities and sensible objects, and between the pleasure 

42 "Rabb al-naw'" corresponds exactly to the Peripatetic concept of 
"Giver of forms" (Datar formarum = Wâhib al-~uwatj, which is the Active 
Intellect (al-'Aql al-Fa"â~. For a comparative analysis, see, Corbin, Avicenna 
And the Visionary Recital, trans. by Willard R. Trask (Princeton: Princeton 
University Press, 1990); L.E. Goodman, Avicenna (London and New York: 
Routledge, 1992), pp. 144-5, 151-2; Davidson, "Alfânibf and Avicenna on 
the Active 1 ntellect, Il pp. 109-178. 

43 Our'an, 95:4. 

44 SH-H. p. 203. 

4S SuhrawardT, Partaw-namah, in Oeuvres Philosophiques et Mystiques: 
Opera Metaphysica et Mystica III, p. 65. 
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of intellect and that of the senses. This important section, however, has 

been overlooked by An~aravi for some unknown reason. One can justifiably 

question his doing so by considering the fact that he, as has been so far 

observed in this research, made extensive use of Dawwanl's commentary, 

which itself does contain the complete text of the Hayakil. Besides, as we 

have often noted, he has also consulted to a certain extent the Persian text, 

which, though not complete, yet does include the section at stake. In view 

of these two facts, one can presume that An~aravi's reason for su ch an 

omission must have been deliberate. This can be best explained with 

reference to his position as an advocate of what he might cali orthodox 

Islam. He might have found the content of the rest of this temple, which 

concentrates largely on the intellectual and spiritual pleasure and pain of the 

soul after the death, incompatible with the orthodox view of Islam. Although 

Suhrawardi makes no explicit indication as to whether he would deny bodily 

resurrection46 -a doctrine which would appear contrary to the literai 

meanings of the Scripture, and in support of which philosophers had 

46 ln fact SUhrawardPs affirmation of the world of "Suspended Images" 
(al-muthul al-mu'allaqah) , which lies between the spiritual and physical 
worlds, allows him to develop his own theory of eschatology, a theory which 
differs from that of Avicenna especially in recognizing, though by no means 
explicitly, the resurrection of the body. It is in the world of images where 
"imagination takes place of sense perception", and it is there that "the 
resurrection of the body takes place, the divine figures (such as angels) 
become real and ail the prophetie eschatological statements come true." 
Fazlur Rahman, IIDream, Imagination and 'Âlam al-MitfJâl," Islamie Studies 
3 (1964), p. 170. 
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advanced quite a number of arguments that were later repudiated by al­

Ghazali- nevertheless he insists on purely spiritual states of the soul in the 

realm of the intelligibles, to the exclusion of the states of the body. Because 

of this implication, it is most likely that An~aravi avoided purposely dealing 

with such a controversial issue and thus neglected this part. But ail in ail, 

such an attitude proves once again his attempt at making Suhrawardi 

appear "orthodox." Now 1 shall continue to explain the text, relying only on 

DawwanFs commentary. 

First of ail, Suhrawardi's contention that there is no direct relation 

between the sensible faculties and the soul is explained by Dawwani as 

saying that what the soul perceives by its rational faculties is more 

complete, more comprehensive, more ample and more precise than what 

it perceives by its sensible faculties. The perception of the latter, in contrast 

to that of the former, involves exterior entities which are finite, not the 

realities which are interior and infinite. Apart from this, ail that is conceived 

through rational faculties persists along with the sUNival of the soul, 

whereas ail that is perceived by the senses perishes with the demise of the 

instruments, namely the externat and internai senses.47 Meanwhile the 

-
same sharp distinction above is extended also by Suhrawardi to between 

the pleasure of the sensible faculties and that of the rational faculties. So 

in brief, not only the rational faculties themselves but also their way of 

47 SH-H. pp. 203-4. 
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perception, including ail that they perceive and taste, are nobler and more 

superior than the sensible faculties. 

As far as the spiritual entities and Divine lights are concerned, they 

possess their own distinct form of contemplation, which operates exclusively 

on the basis of the concept of love or amour ('ishq). To begin with, the First, 

i.e., the Necessarily Existent, loves His own essence. Amour, as Dawwanl 

explains on the basis of TûsÎ's commentary on the Isharât, is the delight 

(ibtih8}) at the presence of the beloved, while desire (shawq) is the motion 

towards the realization of that delight, which can be conceived either when 

the beloved, although absent, becomes present in a certain way or when 

it becomes present only in the imagination. So in the First Being as weil as 

in other intellects there is only love, no desire, whereas in the celestial 

souls, love and desire are found together.48 

VI. The essence of Gad, DawwanT goes on to comment, which is 

perfect in every respect, becomes an object of love both for Himself and 

others. And both of them take pleasure in visualizing that essence. 

48 SH-H. p. 203. DawwarÏÎ has extracted this detailed analysis of love 
and desire fram Na?Îr al-DIn Tüsl commentary on Avicenna's Isharât. There 
he explains that the volitional movement emanates either 1rom sensible 
representation _ (ta~awwur I]iss~ or fram intellectual comprehension 
(ta9awwur 'aqll). In the ... case of the 10rmer,_ the incentive (dà') is either 
concupiscent (shahwam) or irascible (ghadabJ). But in the case of the latter, 
there is no incentive as such, simply because it is the intellect fram which 
it praceeds. So the movements 01 the celestial spheres more or less 
resemble the movements whichyroceed tram our practical intellect. (Ibn 
Sfna, al-Isharat ma1a Sharh Nasir al-6În Tüs~ vol. 2-3, p. 568.) .. . 
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However, since God's visualization is more complete than that of others, the 

pleasure He obtains therefram will be equally stranger and more delightful 

than that of ail others. Furthermore, "there is no one near the splendour of 

His Majesty, because of other's annihilation in that splendour.,,49 

At the end of this haykal, Suhrawardi, reverting once again to the 

conditions of the righteous souls, declares that when they are entirely freed 

fram the temples of darkness, they rise towards the splendour and 

illumination of the worlds of Jabarüt and Malaküt. The former, which, as 

noted before, is the world of intellects, is called th us because, as Dawwanf 

expounds, it is indispensable for the fulfilment of the natural perfection as 

weil as the preservation of the rational soul. In the world of Jabarüt, the soul 

witnesses "the splendid beauty of the Divine lights", while in the world of 

Malakut, the world of souls, it becomes illumined by the celestial souls.sO 

When the souls have ascended to these noble stations, ta them will 

be unveiled by the Light of Gad ail that is immeasurable with ail that is 

visible to the eyes by the light of the sun. This will generate ample spiritual 

pleasure in the beholder of that Light, which is distinct from any material 

pleasure and to which DawwanTbrings as an example the following verse: 

"Is one whose heart Allah has opened to Islam, sa that he has received 

49 SH-H. p. 206. 

50 SH-H. p. 207. 
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enlightenment trom Allah .... s1 To this he adds also the hadith: "1 pass the 

night with my Lord who provides me with food and drink ... s2 

-
Rejecting such spiritual pleasure is tantamount, in Suhrawardi's view, 

to the denial of sexual enjoyment. While commenting on this issue, 

DawwanT, quoting from the Partaw-namah, states that after separation from 

their bodies, ail that these souls will visualize in those luminous stations is 

incommensurate to ail that they have visualized in the present world. 

Nevertheless, there are souls or mystics who visualize in this world what 

would be superior or at least equal to what the others will visualize in the 

next world. In support of this idea, Dawwanï relates on the authority of Sahl 

b. 'Abdillah al-TustarT that "some gnostics visualize God in this world in a 

more perfect way than others visualize Him in the hereafter.,,53 But those 

who are preoccupied and even obsessed with the physical pleasures of the 

world in which they live presently may not be able to perceive the spiritual 

pleasure of the angels and the sanctified entities, namely the pleasure of 

the intellects and the celestial souls. 

51 Qur'an, 39:22. 

52 Wensinck, Concordance, vol. 1, p. 235. 

53 SH-H. p. 208. 
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CHAPTER TEN 

THE SEVENTH TEMPLE 

1. The rational souls are from the substance of the Malakût. The 
faculties of body as weil as their preoccupations diverted them from 
their own world.1 However, once the soul has become strengthened 
with (the aid of) spiritual virtues, and once the dominance of the 
physical faculties accordingly has grown weaker by the diminution of 
the nourishment and the prolongation of insomnia, it becomes free 
and even occasionally hastens to join the sacred world. Then it 
enters into communion with its sacred fathef and acquires thereof 
knowledge (ma'arif). At the sa me time, it also communes with the 
celestial souls, which are cognizant of not only their motions but also 
the necessary consequences of those motions. Regardless of 
whether it is asleep or awake, it acquires from them (i.e.the celestial 
souls) knowledge of the unseen (realities) in the same way that a 
mirror receives the image of the object facing it.3 

Il. It so happens that the soul contemplates something intelligible to 
which the faculty of imagination assigns a corresponding form. That 
form is reflected in the sensory world exactly in the same way as the 
sensed images are mirrored in the treasure of the representation. In 
this state, the soul either contemplates various wondrous forms 
confided in it or hears some words articulated to it [without seeing 
the articulatort or a hidden realit~ appears to it or an apparition 
occurs as if it is ascending and descending. However, in the case of 
an immaterial entity which is seen in apparition, such ascent and 

1 "From its own cause". (H-N. p. 85.) 

2 It is replaced by "sacred spirits" in Hayakil (p. 107, 1. 12). 

3 The whole text to this point is lacking in An~aravr's commentary. H-N. 
p. 85; SH-H. p. 209; Hayâkil, p. 107. 

4 Les Temples, p. 64. 

5 Abû Rayyan's edition reads lia concrete reality". (H-N. p.85.) 
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descent would be impossible, for it is released of the concomitants 
of the material bodies. An apparition in fact is a corporeal shadow 
which imitates the spiritual states of that entity. As for dreams, the y 
are also an imaginative imitation of what the soul visualizes [in the 
spiritual world].6 By this 1 mean the authentic and genuine dreams, 
not the muddled ones which emanate from the facetious fantasy of 
the devil? 

III. The divine8 souls sometimes move with a sacred joy. Then the 
Light of the First Truth rises upon them to which surrender ail the 
elements in the world. It is evident to you that a piece of heated iron, 
because of its contact with the fire, takes on (the colour of) the latter, 
and it also executes the same action [for instance, burning]9 as does 
the fire. In that case you should not be astonished at the fact that 
when the soul is illuminated, enlightened and irradiated by the Light 
of God, ail the creatures obey it just as they obey the sacred beings. 
Among those who are in quest for the Orient,10 there are people 
who turn their faces towards their "Sacred Father, .. 11 seeking light. 
Thus to these people, certain sacred splendours become 
conspicuous, just as the visit of the guest becomes known by the 
flashes surrounding him. In tact the guidance of God reaches the 
chosen people who, raising their hands,12 await the heavenly 
sustenance. When their eyes are opened, the y find God dressed in 
the garment of glory. His name is above the domain of the Jabarüt, 
and underneath the beams of His light there is a group of people 

6 Les Temples, p. 64. 

7 H-N. pp. 85-6; SH-H. pp. 210-11; I-H. 40b5-9, 15-41a1, 5-7; Hayâkil, 
pp. 107-108; Les Temples, p. 64. 

8 ln the base text of H-N. (p. 87), "muta'alliha" (divine) is replaced by 
Ina1iqa" (rational). 

9 This exists only in Oawwânl's commentary. (SH-H. p. 212) 

10 "MustashriqTn", which is omitted in HayË1kil, is translated by Corbin as 
"the pilgrims of the mystical Orient". (Les Temples, p. 64.) 

11 "Sacred" is omitted in both I-H and H-N. 

12 This is omitted in H-N. 

251 



beholding Him.13 

IV. It is incumbent upon the one endowed with the faculty of inner 
perception to believe firmly in the verity of the messages of the 
prophets as weil as in the tact that the parables of the prophets point 
to the realities, as it is stated in the Our'ân: "Such are the parables 
We set forth for mankind, but only those understand them who have 
knowledge,,,14 and as one of the prophets has admonished as 
saying: "1 would like to open my mouth in parables.,,15 Therefore, 
the prophets are entrusted with the revelation, while the supreme 
epiphany,[the pure spirit and Iight],16 the Paraclete, is entrusted with 
the interpretation and explanation. as the Christ forewarned when he 
said: "1 shall go to my Father and your Father in order that he send 
you the Paraclete who will inform you by virtue of interpretation."17 

He also said: "The Paraclete whom my Father will send to you in my 
name will instruct you in ail things.,,18 The phrase "in my name" is 
meant to indicate that He will be called Christ, for He will be anointed 
[or consecrated]19 by the Light.20 To this is made an allusion in the 
Our'an: "afterwards it is for us to explain it.,,21The term "afterwards" 

13 H-N. pp. 86-7; SH-H. pp.212-3; I-H. 41a10-11, 13-4,16-7, 41b3-4, 7-
10; Hayâkil, p. 108. 

65. 

14 Our'an, 29:43. 

15 Bible, Matthew 13:13, 35. 

16 This part is included in both SH-H (p. 215) and Les Temples (p. 65). 

17 Cf. Bible, Saint John 14:16, 15:26,20:17. See also Les Temples, p. 

18 Bible, Saint John 14:26. 

19 Les Temples, p. 65. 

20 The whole sentence exists in I-H., SH-H. And it also appears in ms. 
B of H-N. (p. 88, n. 4) but just before the phrase that " .. will instruct you in 
ail things." 

21 Our'ân, 75:19. 
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(thumma) refers to the passage of time.22 

There is no doubt that the lights of the Malakût descend in order to 
help those who are worried and depressed and that the beams of 
the sacred light spread upon them and that the Divine path is 
opened [to the one who knocks upon its door],23 -[indeed, the donor 
of knowledge is "the one who is on the clear horizon, he does not 
withhold niggardly the knowledge of the unseen"24]25- as in the 
case of a sudden streak which heralds the real lightning at night 
when the wind of tornado blows out. [God said to us: "It is He who 
sends the winds as heralds of glad tidings, before His Mercy".2î27 

Thus, the beam of light draws near to the one who experiences it, as 
this person approaches the beam, ascending to it. Then the road to 
the sacred world is opened for the ascension to the elevated 
dwellings to which the barâzikh are forbidden.28 (Most of their 
attachments cannot reach.)29 

1. The Visionary Imagination 

1. Among the subjects the last temple generally deals with are the 

following: the messages of the prophets (al-nubuwwa~ and their miracles 

22 The last sentence is omitted both in H-N and J-H. (H-N. pp. 87-8; SH­
H. pp. 213-216; J-H. 42a1-3, 7-12; Hayâkil, p. 108. 

23 Les Temples (p. 65.) borrows it from the comments of DawwanÎ. (SH-
H. p.216) 

24 Cf. Qur'an, 81 :23-4. 

25 This whole statement exists only in SH-H. (pp. 216-7). 

26 Qur'ân, 27:63. 

27 This whole line exists in Les Temples; it is also included in DawwanT's 
own comments. 

28 H-N. pp.88-9; SH-H. pp. 216-217. 

29 This is quoted trom DawwânT's own comments. (SH-H. p. 218) 
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(al-mu'iiza~, the wonders of the saints (al-karâmâ~, the mystical stations 

(al-maqama~, and dreams (al-manâmat). As can be seen in the translation 

above, a considerable part of this temple is omitted both in An~aravi's 

commentary and the Persian translation. 

At the very outset, we are emphatically reminded that the rational 

soul, being an immaterial substance, originally belongs to the world of 

Malaküt, whence it is being attracted by the faculties of the body and their 

preoccupations and th us drawn into the transient world (al-tâlam al-suffl).30 

The same rational soul, however, pravided that it regains its spiritual 

strength and purity by adorning itself with excellent virtues and byexercising 

three ascetic practices -eating less, speaking less, and sleeping less31
-

can liberate itselt tram those engagements and rejoin the sacred world and 

so make contact conveniently with its own sacred tather as weil as with the 

celestial souls or the sacred spirits (arwal)-i quds~, as the Persian text puts 

it.32
• At this crucial juncture, the soul receives knowledge trom both the 

father (who is, as we have seen in the previous chapter, the Holy. Spirit or 

Active Intellect, and the Lord of the human species) and the celestial souls. 

The communication between the soul and the Holy Spirit is elaborated in 

DawwânT's commentary as follows: 

30 SH-H. p. 209. 

31 To these is also added "Iess conversation with multitude." (See, SH­
H. p. 209, n. 2) 

32 Hayakil, p. 107. 1. 12. 
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It is th~ Lord or Angel of the species to which the soul belongs and 
from which it obtains knowledge, as Hermes sketched it out in a 
recital: an entity among the supreme lights has conversed with me 
of the spiritual realities as weil as gnostic knowledge. Then 1 asked 
him: "Who are you?" He said to me: "1 am your Perfect Nature."33 

This Perfect Nature (al-{iba' al-tam), a notion of Hermetic origin, serves 

particularly in IshrâqÏ Tradition as a "celestial tather", characterizing what 

Corbin terms unio mystica between the superior world of Malakût and our 

world in general, and between the angel of the human species and the 

mystic in particular.34 

The soul's contact with its own father at the same time enables it to 

communicate with the celestial souls, who are conscious of their motions 

as weil as of the consequences of those motions, namely the events taking 

place in this world.35 As a result of such union (itti~a~, which may occur 

both in moments of consciousness and in dreams, the rational soul would 

be able to acquire knowledge of the unseen realities, which would mean, 

according to Dawwân~ the knowledge of ail matters in the pa st as weil as 

in the future.36 Suhrawardf depicts it as a retlection of the images in the 

mirror-like soul, and DawwanT further specifies it, in complete harmony with 

33 Les Temples, p. 85, n. 99; SH-H. p. 209. 

34 See for a detailed account of how this was understood by both IshraqT 
philosophers and Shi'ite theosophers, Corbin, En Islam Iranien: Aspects 
Spirituels et philosophiques, vol. 2, pp. 89,117,134,137-138,297-307. 

35 SH-H. p. 209. 

36 Ibid. 
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mysticallanguage, as a disclosure (a/-kashf) of the intelligible forms to the 

-Il. This brings us eventually to Suhrawardi's doctrine of 

imagination38 and its role in the visionary experience of the prophets and 

divine sages as weil as the mystics. To begin with, once the rational soul 

enters into communication with the celestial souls and immaterial 

intellects,39 it commences to contemplate (mushâhada) an intelligible entity 

to which the imaginative faculty attributes a particular form, which in turn is 

echoed in the sensory world, just as a form transmitted by the senses from 

that world is reflected in the so-called pool of the faculty of representation. 

Subsequently, the soul begins to visualize the various forms which are 

contained in it, which are extraordinary, according to DawwanT, in terms of 

beauty (husn) , subtlety (/atâfa~ and sublimity ('azamat). The visualization . . . 
as such takes place more or less in the same way as the divine revelation 

occurs to the prophets.40 ln this connection, Dawwanï relates the saying 

37 SH-H. pp. 209-210. 

38 See for a brief analysis of the doctrine of ~ream and imai1ination 
among the Muslim thinkers su ch as al-Farabi, Ibn Sina, Suhrawardi, Ibn al­
'ArabI, etc., Rahman, "Dream, Imagination and 'A/am al-MiLhâl," pp. 167-
180. 

39 '''U~ül-ü mûcerrede," a phras~ which, although it exists nei~her in H-N 
nor in SH-H, is used by An~aravi along with nûfûs-u semavi (heavenly 
souls). (I-H. 40b9-10.) 

40 See for various forms of revelation, the Our'an, 16:102-3,26 :192-199, 
42:51-2, etc. 
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of the Prophet Mu~ammad: "the Angel sometimes appears to me in the 

form of man and thus speaks ta me."41 It is also reported, Dawwanf 

continues, that the Prophet saw the angel Gabriel at one time in the form 

of Di~ya al-KalbT, an Arab youth of reputed beauty (jamâl), and at another 

in His own form.42 

Apart from visualizing the forms, the soul, according to Suhrawardi, 

may hear {yasma} various articulated sounds and formulated words, as in 

the case of the Prophet to whom the divine message was revealed 

sometimes as a buzzing sound or sometimes in a written form, like the 

tablets of the Prophet Moses.43 It is also possible that an unseen reality 

may be disclosed (yatajalla) to the soul in a form other than those figures 

or images; for example, it is unveiled directly to the mirror-like sou!. 

-On the other hand, according ta Suhrawardi, an apparition or a vision 

(shabr) may weil appear ta the souL An apparition is in effect a shadow 

imitating the spiritual aspects of a given corporeal entity. DawwânÎ explains 

this completely within the framework of Suhrawardi's notion oflight. He 

says, it is known that an apparition is simply a shadow of the immaterial 

light, and ail the attributes included in that apparition are equally the 

shadows of the spiritual attributes of that light. Again the bodies as weil as 

41 SH-H. p. 210. 

42 Ibid. 

43 Ibid. Cf. Qur'an,27:7-8. 

2 



their attributes are the shadows of their luminous lords and attributes of 

these lords. Similarly, these lu minous entities as weil as their attributes are 

in their turn the shadows of the Light of Lights and of Its perlect attributes; 

and ail of these attributes are identical with the essence of this Unique 

Light, for they ail are exhausted and perish in the unit y of Its essence, even 

while they are being manifested in multiple forms. Therefore, in the final 

analysis, Dawwanl emphasizes, "the whole universe is a shadow of the 

Light of Lights".44 

Next Suhrawardi turns his attention to dreams, which he divides into 

genuine and confused. He regards the first type as "an imaginative imitation 

of what the soul visualizes or contemplates" out of the various meanings 

and intentions (matan~ dissociated completely trom the sensible forms.45 

"One can enjoy witnessing genuine dreams, provided that one reduces the 

occupations of one's external senses and frees oneself from fantasy and 

thus becomes cognizant of supersensible realities.,,46 The second type, on 

the other hand, is merely the product of demonic fantasy; and since it is 

muddled with fictitious images, as Dawwânï explains, it cannot be 

interpreted. Moreover, because it is whispered by Satan to the soul, it has 

no cogitative value for anybody. On the contrary, it keeps the soul trom 

44 SH-H. p. 211; cf. Les Temples, pp. 85-6, n. 102. 

45 SH-H. p. 211. 

46 H-I. p. 237. 
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comprehending the true realities.47 

2. The Divine Souls 

III. The souls of those who have attained theosophy (muta'alliha)48 

are occasionally moved to rejoice at the beatitude of the light illuminated by 

the First Truth, Le. God. Basing himself on Partaw-namah, DawwânT 

explains this by saying that regardless of how this light comes to fall upon 

them, whether it be thraugh a mediator or not, it takes its source fram the 

upper and sublime world, not from the lower and mundane world. And it has 

nothing to do with knowledge and intelligible forms; on the contrary, it is a 

kind of sacred irradiation (shu'a' qudsl), disclosed to the soul engaged in 

theosophy. In this particular state, a light, which is more luminous than the 

light of the sun, may occur in the common sense. The light as such is in 

fact the elixir o'f knowledge and power (qudrat). That is to say, thanks to this 

light, so many forms of knowledge and gnosis occur to the visionary 

theosopher that it would be impossible for him to express them clearly. 

47 SH-H. pp. 211-2. 

48 Cf. SuhrawardÎ's usage of this term in his classification of the 
philosophers: (i) the divine philosopher (l}akÎm ilahl) who is efficient in 
theosophy (ta'alluh) but deficient in theoretical philosophy (ba(Jth); (ii) the 
theoretical philosopher who is deficient in theosophy; (iii) the divine 
philosopher who is efficient in both theosophy and discursive philosophy, 
etc. (H-I. p. 11-2; cf. Ziai, Knowledge and Illumination, p. 175. See also for 
a general account of the term ta'alJuh in sorne of the Iranien thinkers, 
Corbin, En Islam Iranien, vol. 2, pp. 41, 46, 69, 79, 335, 362, vol. 3, p. 288, 
vol. 4, pp. 21-2, 421.) 
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Furthermore, in addition to knowledge also occurs to him tremendous 

spiritual power whereby al! the earthly elements are made subservient ta his 

command.49 

Suhrawardi's analogy in this context casts considerable light on the 

issue at stake. He says that a piece of iran, for instance, once having been 

heated by the fire, not only takes on the colour of the latter but also its 

action.50 Likewise, a soul, as soon as it is illuminated (ashraqa) , 

enlightened (istinara) and irradiated (istiçia'a) by the Light of God, is 

miraculously endowed, as Dawwanf remarks, with divine power and 

knowledge. To this soul, then, ail the "earthly creatures" {al-akwan) become 

obedient and subservient. 

Whose soul or souls are considered to be in this category? ln fact no 

restriction other than muta'alliha (attainment of theosophy) is set by 

-Suhrawardi. For him, it is these souls upon which the Light of God radiates. 

But for Ismâ'TI An~arav1, these are the souls of the prophets (enbiya') and 

the saints (evliyaj; and not only the earthly creatures, he stresses, but also 

49SH-H. p. 212. 

50 The same analogy is also advanced by SuhrawardT in his treatise 
entitled, Risâla fT· 'l'tiqâd al-fjukama'. There he says: "the soul becomes 
noble and its faculties become strang, so it exercises an immense influence 
in this world, when it has contact with the Holy Spirit and thereby receives 
knowledge from Him. Moreover, it acquires fram Him a luminous faculty as 
weil as an influential power, exactly in the same way as an iron becomes 
heated by the tire and thereby acquires a luminous mode as weil as a 
particular praperty of the tire. This stage tinds its realization in the saints or 
friends of Gad (awliyaj ... " (Suhrawardf, Oeuvres Philosophiques et 
Mystiques Il, pp. 270-1; cf. idem, L'Archange Emproupré, p. 23.) 
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the sublime beings (mevcüdat-I 'ulviyye) are rendered obedient to them.51 

Among those who are in quest after the Orient or Ishraq (al­

mustashriqÎn),52 or as Corbin renders it, among the pilgrims of the mystical 

Orient,53 there are people, who, according to Dawwânl, are the divine 

sages (muta'allihûn)54 and, according to An~aravT, are the saints and the 

prophets55. They ail turn their faces or, as the former commentator notes, 

"the direction of their hearts" towards their sacred father, i.e. the Holy 

Spirit,56 seeking light fram Him. Thus by the light they receive fram the 

Holy Spirit, they are inevitably exposed to what SuhrawardT terms "the 

sacred splendours" (ja/aya a/-quds) , which reter, according to Dawwanf. to 

"the supreme lights" (a/-anwâr al-'â/iya),57 and according to An~aravr. to 

"the unveilings" (tecelliyâ~.56 

ln the subsequent Iines of the same passage, Suhrawardi's concern 

51 I-H. 41b1-2. 

52 The term is currently used to signify "orientalists," Le. scholars who 
study, Islam particularly in the West. See Corbin, Avicenna and the 
Visionary Recital, p. 160, n. 40; Les Temples, p. 86, n. 106. 

53 Refer to n. 13 of this chapter. 

54 SH-H. p. 212. 

55 I-H. 41 b5. 

56 I-H. 41 b6. 

57 SH-H. p. 212. 

56 I-H. 41 b7. 
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is confined rather to the prayers of a certain group of people to God and 

His bestowal of guidance upon them. According to him, the people whom 

God's guidance definitely reaches are the chosen people, who, opening 

their hands, seek "heavenly providence" (al-rizq al-samaWÎ).59 "Opening 

hands" is intended to imply, according to OawwanT, the full preparation and 

participation on the part of the members of this praying elite in a mute form 

of prayer (Iisan al-I)a~, upon which God effuses His light and to which, 

therefore, He surely responds.60 ln such a concentrated state of worship, 

they appeal to God to bestow upon them "Iuminous sustenance" (al-samawÎ 

al-nûri) ,61 meaning, according to Qu!b al-OTn shTrazi, gnostic knowledge 

(ma'arit) and mystical disclosure (kasht).62 Then as soon as their eyes are 

opened, they ail of a sudden encounter God, clothed in a magnificent 

garment, Le. the predominant glorious Light, which prevents ail the other 

lights from reaching 11.63 These select people, according to An~aravT, are 

composed mainly of two groups, (i) the prophets, and (ii) the saints, each 

of which are distinguished with the honourable status of prophethood 

(nûbûwet) and sainthood (vilayet) respectively. Besides, through their own 

59 The same statement recurs in exactly the same form in the I:fikmat 
al-Ishraq. p. 246. 

60 SH-H. p. 213. 

61 SH-H. p. 213. 

62 Corbin, Le Livre De La Sagesse Orientale, p. 427, n. 15. 

63 SH-H. p. 213. 

262 



personal talent and the gift granted by God, the y both acquire knowledge 

of many gnostic divine sciences. Nevertheless, they, An~aravi stresses, are 

still unable to comprehend the essence of God. Therefore, they repeatedly 

make the following confession: "Glory be to Youl We could not comprehend 

You in the true sense, though You are known".64 

The name of God, on the other hand, stands far above the realm of 

the Jabarût. This simply refers, according to DawwanT, to the tact that God's 

name dominates the circle of the intellects, which in turn encircle ail that fall 

underneath them.65 There is another group of people besides which is 

constantly subjected to the irradiation of God's light. These people are 

characterized by Dawwani as "the perfect hermits or ascetics" (ahl al-tajrÎd 

al-tâmm) who visualize, besides otller dominant lights, the Light of Lights. 

This particular stage is more elevated in rank than the one in which ishrâq 

is followed by the power of control over the world of elements,66 because 

the people of the former stage are profoundly immersed in their 

visualization.67 

64 I-H. 41 b 14-17. 

65 SH-H. p. 213. 

66 Dawwanf refers here to the power exercised by the mustashriqm, 
referred to above. 

67 SH-H. p. 213. 
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3. The Function of the Paraclete (al.Faraqli!> 

IV. In the last section of the present temple, just before the epilogue, 

-Suhrawardi devotes most of his attention to dealing with the enigmatic 

nature and identity of the Paraclete in particular and Its mysterious relation 

to the institution of propl1ethood in general. He begins tirst by underlining 

the necessity and the verity of the messages of the prophets, which, he 

claims, cannot be doubted by anyone who is invested with insight 

(mustab~itj or, as An~aravT puts it, by those who are intelligent ('û/fefa).68 

It is equally true that the mes~ages of the prophets69
, revealed by God 

through various means but in most cases by the intermediacy of the Angel 

Gabriel, are conveyed to people in the discourse of parables (amthâ~,70 

ail of which refer in their essence to tl1e realities and truths, which in turn 

68 f-H. 42a4. 

69 The function of a prophet, according to SUhraward1, is in the first 
place to cali people to worship God (H-f. p. 247), which somewhat differs 
from Avicenna's understanding that holds: "the prophet is the link between 
the celestial and terrestrial worlds, a link necessary for achieving the divine 
'good order' (nizâm af-khaYIÎ in the sublunar world." Ibn Sin a, FTfthbât al­
Nubuwwat, ed. Michael Marmura (Beirut: Oâr al-Nahâr, 1968), p. xiii. 

70 Cf. "symbols" (rumûz or maramiz) and "hints" (imâ) in Avicenna's 
system of prophecy. For him, it is the primary obligation of a prophet to 
convey his message in the form of symbols and hints to the masses so that 
they might grasp it more easily. This is because "Gad commanded him to 
speak to people according to the capacity of their intellects." See for more 
information, Ibn STnâ, FT Ithbàt al-Nubuwwat, p. 48; idem, lIahiyyât Il, pp. 
441-443; Peter Heath, Allegory and Philosophy in Avicenna With a 
Translation of the Book of the Prophet MulJammad's Ascent to Heaven 
(Philadelphia: University of Pennsylvania Press, 1992), pp. 149-169. 
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are intelligible, as the Qur'an remarks,71 only to the well-versed in 

knowledge. The significance of parables in fact was already an established 

fact in some of the divine books which appeared long before the Qur'an. "1 

would like to open my mouth in parables.,,72 

The point to be underscored here is that, according to Suhrawardi, 

the missions of the Prophets are distinct from that of the Paraclete. He says 

that tanzH, which, as Dawwânf explains, means "the revelation of the 

realities in the form of parables",73 is confined to the prophets, while ta'w7! 

(interpretation) and bayan (explanation) are confined to the Paraclete, "the 

most supreme theophany and the spiritual light". In other words, the 

function of the prophets, Dawwanf goes on, is to perfect human souls which 

vary from one another in terms of their capacity, through the revelation 

presented in the form of parables. Since ail the prophets are commanded 

by God to speak to people according to their intellectual capacities, they 

accordingly transmit the divine truths to them in parables'y4 

As for ta'WiI, it is defined by Dawwanl as follows: lOto trace the 

Scriptural precepts from their apparent forms to their inward meanings."75 

71 Qur'ân, 29:43. 

72 Bible, Matthew, 13:13, refer also to n. 19 of this chapter. 

73 SH-H. p. 214. 

74 SH-H. pp. 214-5. 

75 SH-H. p. 215. 
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Namely, it is a kind of discovery of the metaphysical truths concealed in the 

exterior forms of the religious law.76 Bayân on the other hand is to 

"explain these truths by removing the veils fram those above-mentioned 

forms".n 

Both of these two important tasks are attributed to the prerogative of 

the Paraclete, whose nature is yet to be discussed. According to DawwanC 

the term Paraclete, of Hebrew origîn, sim ply denotes the person who 

distinguÎshes (al-fariq) between truth and faJsehood. Here it is applied, he 

says, to the one who represents the epiphany (mafhal) of the walaya, that 

is, the esoteric aspect (bâ!in) of the nubuwwa, announced by Jesus Christ: 

"1 shall go to my Father and your Father, namely my Lord and your Lord?8 

in order that he send you the Paraclete who will inform you by ta'wfl.,,79 

As DawwanÎ suggests, this is an implicit indication of the coming of the 

Praphet Mut)ammad, who would be the seal of the prophets. In other 

words, "the edifice of prophecy" (nash'at al-nubuwwa) is culminated and 

thus terminated with Mut)ammad, who, therefore, must be the Paraclete at 

76 Corbin indicates that the very same definition of ta'wÎl is also given by 
Nasir Khusraw and Isma'ilis. See, Les Temples, p. 87, n. 114. 

n SH-H. p. 215. 

78 Dawwà'nl says that the ancients used to cali the first principles (al­
mabâdl) "fathers", but not in the sense that the Christians understand. (SH­
H. p. 215.) 

79 SH-H. p. 215. 
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least in respect to ail the divine revelations prior to his time.5O However, 

-
the Prophet himself, like other prophets, is, as Suhrawardi has shown in the 

text above, entrusted only with conveying a literai revelation to the public. 

This therefore requires the eventual intervention of others, apart from the 

prophets, who will fulfil the double missions of ta'Wii and bayan of this 

exoteric form of revelation, as the QUr'an implicitly suggests it: "afterwards 

it is for us to explain it.,,81 This alludes, according to DawwanT, to the 

manifestation of the form of wa/ara, peculiar to the Prophet Mu~ammad 

alone: 

To unveil fully the spiritual truths and realities, revealed to the Seal 
of the prophets, who had uttered them in the forms of laws and 
commandments (~uwar a/-awçi?" and to uncover those truths and 
realities trom the above-said forms was not convenient in his time. 
However, this would be actualized by the advent of the one who is 
the Paraclete and the epiphany of the wa/aya particular to him (Le .• 
the Prophet Mul)ammad).82 ln fact, the Seal of the prophets 
disclosed ail that was then supposed to be disclosed during the 
chain of prophecy; so much so that nothing remained untouched 
from the exterior forms (of the religious laws) save the uncovering of 
the subtle veils trom the eyes so that they could visualize the beauty 
of those spiritual realities. That is why he has become the Paraclete 
of ail the prophets as weil as the discloser (a/-kashm of the truths 
imparted to these prophets. Nevertheless, some of those subtle veils 
still remained (to be uneovered) and they ail demanded the prophetie 
intervention. The (task) of removing these veils is confined to the 
epiphany of his own particular wa/ara which in tum takes into 

80 Ibid. 

81 Qur'an, 75:19. 

82 Corbin specifies it as "the Mul)ammadan wa/aya". {H. Corbin, Face 
De Dieu et Face De L'Homme (Paris: Flammarion, 1983), p. 331. 
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account that which suits the capacity of the time.83 

Thus it is obvious that, for DawwânT, SuhrawardÎ's intent in ascribing the 

twofold functions, viz. ta'Wit and bayan, ta the Paraclete under the name of 

"the supreme epiphany" can be conveniently extended to include the chains 

of the Imams who succeeded the Prophet MuQammad. However, it is 

indeed tao precarious to extend the same ide a of the Paraclete as far as 

to identify it, as Corbin does,84 with the twelfth Imam of the Shi'ite 

Tradition, though the quoted text above to sorne extent alludes ta this 

effect. One can safely deduce, nevertheless, fram what DawwanT has so far 

stated, that the Paraclete is seen to embody two raies, one as the Seal of 

the prophets, Le., the Praphet Mu~ammad, the other as the wall of the 

awliya'85 (the saint of saints) or the Imam of the Imams. The former is 

responsible for announcing the literai revelation or "exoteric (?âhir) aspect 

of the religious precepts" to people mostly in the form of parables, whereas 

the latter is charged with the task of unveiling the "esoteric (bâtin) 

83 Abstracted in a summary fashion from SH-H. p. 216. 

84 "It can be weil understood that DawwanT, converted ta the Shi'ism, 
identifies the Paraclete whom SuhrawardTtalks about with the twelfth Imam, 
Seal of the MUQammadan walaya." (Les Temples, p. 87, n. 115.) 

85 See for the raie of the walâya in Shi'ism and Su'fism, H. Landolt, 
"Walaya", Encyclopedia of Religion (New York: MacMillan, 1987), vol. 15, 
pp. 316-23. 
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realities".86 

Incidentally, Ghiyath al-oTn Shirâz~ another famous commentator on 

the Hayakil, regards the Paraclete as "the one in whom is deposited the 

knowledge of the Book; that is to say, the person who knows both the tatslr 

(literai exegesis) and the ta'wlt, after the mission of the prophets is 

completed. ,,87 Corbin, basing himself on the last-quoted statement, 

declares that, for S~~razr too, the Paraclete is none other than the Imam 

who has the knowledge of the Book.8s 

-
The Ottoman commentator An~aravi, however, who translates the 

text with some elaboration, specifies the Paraclete as the Prophet 

Muhammad: 

ln fact, the ~oly Jesus (ljairat-i 'Îs8) , may peace be upon him, 
having foretold the comi ng of the Sovereign (Su/~ân) of the prophets, 
stated: "1 go to my Father and your Father so that he would send 
you the Paraclete, namely the Prophet who could explain to you 
every difficulty." He further continued to say: "the Paraclete whom 
my Father sends to you in my name would teach you the knowledge 

86 See for a thorough critical analysis of the idea of the Paraclete in a 
Shi'ite context: Corbin, "L'Idee du Paraclete En Philosophie Iranienne," 
(chapter) in Face De Dieu et Face De L'Homme, pp. 311-358; idem, En 
Islam Iranien, vol. 4, pp. 430-453; idem, Creative Imagination in the Sutism 
of Ibn 'Arabi, trans. by Ralph Manheim (London: Routledge & Kegan Paul, 
1969), pp. 88-9; idem, Oeuvres Philosophiques et Mystiques Il, pp. 40-4. 
For the function of the Paraclete in the other two Abrahamic faiths, 
particularly in the Johannine perspective, refer to Corbin, Temple and 
Contemplation, trans. by Philip Sherrard with the assistance of Liadain 
Sherrard (London: Islamic Publications, 1986), pp. 337-8; idem, En Islam 
Iranien, vol. 4, pp. 393-4, 410-430. 

87 Corbin, Face De Dieu, p. 331. 

S8 Ibid., p. 332. 
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of ail things." Meanwhile, the Holy Jesus' pronouncement of "my 
Father sends him in my namen is because he is purified by the Light 
and because he is entirely immersed in the light, which is indicated 
as a glad-tiding in the Glorious Our'ân. Therefore it is obligatory for 
us, 0 Mu~ammad!, to explain the nature of everything that is 
mentioned in the Our'an.89 Besides, the Holy Christ stated: "1 have 
informed you of this before (he would come), so that ail of you 
should believe in him.,,90 That is to say, "1 have notified you about 
the Paraclete before his appearance, hence you ought to believe in 
him. Il So, from this it is weil understood that to believe in ail the 
prophets is mandatory.91 

It is evident then that An~aravi's goal lies in stressing the advent of the 

Praphet Mu~ammad, following the Praphet Jesus who had already 

announced it, saying: "my Father sends him in my name". This is, for 

An~aravi, an explicit indication of that fact, simply because he, Le., the 

Prophet Muhammad, is anointed with the light (yumassih bi'n-nül), as is the . . 
case with the Prophet Jesus, whose name is also Christ (MaslfJ). It is 

therefore his view that the Paraclete would be the last Prophet only, not the 

Imam of the walâya at ail. 

However, An~aravi does not comment on the term "afterwardsIl 

(thumma) in the Our'anic verse cited in the Arabie text of the Hayâkil, which 

indeed, as DawwanT proclaims, bears an allusion to the intervention of a 

person apart tram the Praphet Muhammad in the matters involving . 

89 This is the explanation of the Our'anic verse, 75:19. 

90 Cf. Bible, Deuteronomy 18:15, 19. 

91 I-H. 42a 12-42b8. 
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bayan.92 ln other words, the term thumma intimates to a certain extent a 

change in either the person or the time. In either case, however, it may no 

longer concern the Prophet Mu~ammad himself but, as Corbin declares, 

"his own Paraclete". This may possibly mean, again for Corbin, "the twelfth 

Imam, who will wrestle with the ta'wil, as the Prophet himself wrestled with 

the tanzll."93 

92 SH-H. p. 216. 

93 Les Temples, p. 88, n. 116. 
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EPILOGUE 

o Our Lord! We believe in YoU.94 We confirm the messages of 
Your prophets. We know that Your Malaküt contains stages.95 We 
also know that Vou have divine servants96 who are seeking ta gain 
access to light by Iight,97 though they sometimes relinquish light for 
darkness98 so as to gain access to the former by the latter. In so 
doing, they would acquire through the behaviour of the senseless 
people99 sorne kind of consolation for the eyes of the Sages.100 

ln fact Vou have made promises ta them and also sent ta them the 
heralds of winds so as to carry them to 'lIIiyyTn. Thus they celebrate 
Your Glory,101 convey Your sacred Books,102 are suspended on 

94 DawwarÏi interprets this to mean: We believe in the necessity of Your 
Existence as weil as in the attributes of Your Perfection. This is in effect an 
indication ta the knowledge of bath the Essence of the Necessary Being 
and His attributes. (SH-H. p. 218.) 

95 "Varying in ascent and descent, and upward and downward." ln lieu 
of maratib, Dawwâni says, sorne manuscripts have ma'âb, meaning return 
of the souls after being released tram their bodies ta their abode. This 
implies the knowledge of the spiritual lights. (SH-H. p. 218.) 

96 i.e. the people of tajrÏd. (SH-H. p. 218.) 

97 DawwânT interprets: "They seek to reach the contemplation of the 
sublime lights through the excellent faculties and the intellectual perfection." 
(SH-H. p. 218.) 

98 Dawwanl comments that they sometimes tend ta move or deviate 
from the superior luminosity ta the inferior darkness, namely, ta strengthen 
the physical faculties. (SH-H. p. 219.) 

99 I.e. the people who are entirely engrassed in the (physical) nature. 
(SH-H. p. 219.) Or those who do not persist in leading one path. 
Commentary of Ghiyâth al-Dln ShTrazl, cited in Les Temples, p. 89, n. 124. 

100 This is an explanation of this Prophetie saying: "the sleep of the 
Sage ('âlim) is a kind of worship." (SH-H. p. 219.) 

101 I.e., the lights of Your Glory and Beauty. (SH-H. p. 219.) 

102 Dawwanï interprets this to mean: "Sa they comprehend the real 
natures of Your verses and signs, revealed ta the people of felicity." Ibid. 
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the wings of Cherubs,103 ascend by the rope of luminositi04 and 
seek the aid of solitude in arder ta obtain acquaintance [with the 
people of Malakü~.105 It is these people who ascend to 
heaven,106 while still residing on the earth.107 

Awaken, a my Lord, the souls who slumber in the beds of 
insouciance so that they remember Your name108 and sanctify 
Your Glory. Perfect our portion of knowiedge109 and patience, for 
these two are the roots of ail virtues. Grant us consent to Your 
Destiny.l10 Make chivalryll1 the ornament112 and Ishraq 113 
the path for US.

114 Vou are indeed the most generous and Your 

103 "Karübiyûn", the Luminous Angels. (Ibid.) According to stiirazi, these 
sublime Angels have no attachment ta the corporeal bodies at ail. See Les 
Temples, p. 89, n. 128. 

104 Namely, by the lights that effuse from the supreme principles upon 
the souls of those people. (SH-H. p. 219.) 

105 Basing himself on Dawwanl's commentary, Corbin includes it in his 
translation. 

106 "By their illuminated souls." (SH-H. p. 220.) 

107 I.e. while they are together with their bodies. (Ibid.) The whole 
epilogue up to this point, including the passage prec~ding it (Le. beginning 
with "it is no doubt..") is completely omitted in An~aravi's commentary. (H-N. 
pp. 89-90; SH-H. pp. 218-220.) 

108 "On the tongue and in the heart." (SH-H. p. 220.) 

109 This means, according ta DawwanT: perfect the human soul in bath 
theoretical and practical faculties. The former becomes perfect by the 
knowledge of the natures of things, while the latter by following the middle 
course between extremism and inextremism. (Ibid.) 

110 This is the tranquillity of the soul with regard to the decrees of the 
predestination. (SH-H. p. 222.) 

111 The collection of ail virtues and beautiful qualities. (SH-H. p. 223.) 

112 It is the ornament that pertains ta man. (Ibid.) 

113 I.e. the radiation of the sacred lights upon the souls. (Ibid.) 

114 I.e. to the perception of the perfection. (Ibid.) 
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benevolence encompasses ail the worlds. 115 God the Almighty is 
indeed generous to anyone who seeks aid. May peace, blessing, 
greetings and pleasure be upon His Messenger.116 

115 This sentence is not included in H-N. 

116 H-N. p. 90; SH-H. pp. 220, 222-4; I-H. 42b9-14; Hayâkil, p. 108. 
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CHAPTER ELEVEN 

A GENERAL EVALUATION 

ln this thesis, 1 have examined An~aravrs commentary Ïiâf;Jü'I-ljikem 

in close comparison with DawwânT's Shawâkil al-Ijür. The two 

commentaries present to us two different interpretations of the base text, 

Hayâkil al-Nûr, from two different perspectives and with two different 

orientations. Although, in some places, especially in the explanations of the 

technical terms such as "qayyûm," "haykal," "nür," "intellect," etc., An~aravr 

seems to have followed DawwanÎ quite strictly in the interpretations of many 

crucial points, however, he has employed what 1 may conveniently cali "his 

own concilia tory strategy' in an apologetic manner, a strategy which he 

begins with an unstated objective and which aims essentially, though by no 

.. 
means very successfully, at placing Suhrawardi in the mainstream of 

"Orthodox Sufism" with the help of sometimes forcibly developed arguments 

and sometimes sentimentally quoted verses. In his attempt at elucidating 

the fundamental terms and ideas embodied in SuhrawardÎ's text, An~aravT 

makes extensive use not only of Ibn STnâ's Shifâ' and DawwanÏ's 

commentary Shawakil, but also of his mystical background, in particular his 

.. 
Mevlevi heritage. 

Interestingly enough, as has been clearly pointed in the tirst part of 

the thesis, Suhrawardl's Hayakil, for An~aravT, was nothing less than a book 

of wisdom, definitely not a book of Shari'a as in the case of GhazâlPs 
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Mishkat. Regardless of such contrast, both philosophers and theologians 

along with the Sufis have, in his eyes, been the honourable recipients of 

God's beautiful favours on different levels. In accordance with this 

consideration, An~aravT reproduces a detailed account of Ibn STnâ's 

conception of wisdom without discussing there its relevance, if any, to the 

Hayâkil al-Nûr. An account as such in fact constitutes only a part of 

"wisdom" as he views it in his Minhâcû'I-Fulfara'. 

ln the first temple a great deal of emphasis is laid on the 

explanations of "the nature of body" and of "the definition." Against the 

Peripatetic doctrine that body is composed of matter and form, known as 

hylomorphism, Suhrawardi proclaimed that it is pure magnitude, which was 

explained by Dawwani as "the corporeal form" or "the form itself," a doctrine 

which had its origin in the school of Plato. An~aravT, mindful of SuhrawardÎ's 

repudiation, instead adheres to the Mutakallimûn's view of body, which 

maintains that it is rather a composition of atoms. However, his insistence 

on atomism has only one justification for him, that is, the avoidance of the 

idea of the "pre-eternity of the world," which is in apparent conflict with the 

Shari'a. In complete contrast ta DawwanPs extensive explanation of body 

within the Ishrâql co ntext , An~aravT at times seems to have mistakenly 

confused SuhrawardT's concept with that of the Peripatetics, especially in his 

ascription of division to matter and not to body itself. 

Furthermore, the conventional definition of man as a "rational animal" 
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appeared so natural to An~aravT that he wrongly replaced Suhrawardf's 

notion of "essential concomitant" (Iâzim al-f]aqlqa), which in fact represents 

in this context the "corporeality" Uismiyya) of man, with the Aristotelian 

concept of "quiddity" (mâhiya) , which in turn stands for "the rationality" 

(nutq). Thus the whole discussion becomes complicated by his apparent . .. 
ignorance of the fact that Suhrawardi repudiated this classical definition and 

substituted it with his own theory, which holds that the most complete 

definition can be achieved at best through the synthesis of ail the necessary 

constituents and essential concomitants. 

-ln the second temple, Ankaravi, again basing himself upon . 
Dawwani's Shawakil, describes in full detail the characteristics of the 

rational soul, its external and internai faculties, and the respective functions 

and locations of these latter in the brain. According to Suhrawardf's 

description, which rests partly on Ibn sTna's doctrine, the soul is a self-

subsistent substance, immortal, and originated simultaneously with the 

body, which cannot be corrupted with the death of the latter. While DawwanT 

focused on the ontological status of the rational soul with a stress on its 

intimate rapport with the Active Intellect as it was conceived of within the 

Ishrâql school but with sorne blending of Peripatetic concepts, An~aravf, 

who in most cases limits himself merely to reporting what the former stated 

with no interjection of personal opinion, gives weight sometimes to its divine 

aspect by relying much on the verses of the Qur'ân. 
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However, An~aravi's extensive intervention was seen especially in 

the discussion of Suhrawardl's elimination of the three taise assumptions 

on the nature of the soul: (i) that it is identical with God, (ii) that it is a part 

of God, and (iii) that it is pre-eternal (qadim). The first assumption was 

rejected by the Illuminationist master on the ground that while God is 

absolutely One, the souls are multiple; therefore the unit y of the former 

cannot be compromised in any way by the mUltiplicity of the latter. The 

example that he provided for this argument was the case of two different 

individuals who, owing to their separate respective souls, perceive different 

things, not one and the same thing at ail. The second assumption was also 

refuted by Suhrawardi on the basis that since God is not corporeal, He 

cannot have division or partition in Himself; thus the soul, which is also 

incorporeal, cannot be a part of It. The last assumption was rejected on the 

grounds that the idea of pre-eternity of the soul would imply the pre-

existence of a possible location for it to have first existed, and then been 

forced to descend to the world. This however would be impossible, because 

soul as a pure light has no natural inclination to descend to inferior beings. 

Therefore, he concluded that it is originated simultaneously with the creation 

of the body. 

. 
An~aravi's extensive analysis of the toregoing three assumptions 

represents an endeavour, on the one hand, ta safeguard the absolute 

uniqueness of God and to defend, on the other, the venerable status of the 

278 



Sufis. This is another instance in which he sought to reconcile two 

seemingly opposing views, "0rthodoxy" and "Sufism," in the course of his 

reading of the relevant passages of the Hayakil. However, in the naiveness 

of this attempt as such, he failed to determine the exact position of 

SuhrawardT with respect to crucial points. The reason for this seems to lie 

partly in his efforts at defending and securing SuhrawardT trom the so-called 

"baseless allegations" of the other commentators of the Hayakil, who 

arguably misinterpreted the former's statement that soul is neither identical 

with nor a part of God as an attack against the Sufis. This is also partly 

because of his personal background, namely his profound love and concern 

for the Sufis, as weil as his environment, dominated by Shari'at-minded 

people. Ali of these factors with which he was confronted inevitably 

prevented him from satistactorily elucidating the notions and ideas of 

Suhrawardi as manifested in the Hayakil. 

ln defending SuhrawardT, An~arav1 claims that the former's motive in 

repudiating the identity of the soul with Gad was not aimed at castirlg blame 

on the Sufis for their ecstatic utterances, which are suggestive apparently 

of that crucial idea. He also argues that none of the mystical expressions 

as uttered by the prominent Sufis bear, in their profundity, connotations of 

incarnation or unification, both of which certainly threaten the unmitigated 

unit y of Gad. Instead of substantiating this point however, he, after 

criticizing both philosophers and theologians for their inadequacies in 
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understanding the hidden and mysterious meanings of these words, justifies 

-it simply by a couplet from the Mesnevi. 

-Again we found An~aravi taking a strong position in support of tlle 

oneness of the rational soul, a position which was contrary to Suhrawardi's 

stance and strengthening his argument by verses from the Qur'an. But his 

unique contribution in this undertaking consists in his counter-example to 
.. 

Suhrawardi's statement: "The souls are multitude, because what Zaid 

perceives is different trom what 'Amr perceives." The diversity of the 

. 
perceptions, according to An~aravi, is not due to the multiplicity of the souls, 

but rather because of the powers of the estimations and imaginations as 

weil as the occupations and situations which are variable from one 

individual to another. Therefore, he concludes, people may share in one 

and the same soul, yet differ in their aptitude and faculties of perception. 

With regard to the creation of the soul, An~aravl takes issue with 

-Suhrawardi, rejecting the latter's view that it is originated simultaneously 

together with the body, and instead clinging ta the view that it was created 

long before the creation of the body. 

Throughout the third temple, An~aravi limits himself simply ta the 

task of paraphrasing ail that SuhrawardT has stated with regard ta the 

nature of the three metaphysical modes, necessary, possible, and 

impossible, ail of which had been already amply treated in Avicenna's 

philosophy. 
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ln the beginning of the fourth temple, we found An~aravT ta be highly 

critical of Suhrawardl first for his philosophical argument, wrlich was set 

forth ta prove the oneness of Gad, and later for his view regarding His 

attributes. In these two successive stages of his criticism, An~arav1 displays 

overtly two uncompromising positions, one in support of Sufism and the 

other in support of Islamic Orthodoxy. According ta the tirst stage of 

. -
An~aravi's criticism, the argument advanced by Suhrawardi for the unit y of 

Gad, which was based on the assumption that it would be impossible for 

Gad, as the Necessarily Existent Being, ta share in His Essence the 

necessity of existence with other being, (which would render Him 

contingent), is deemed by him insufficient and even worthless vis-à-vis the 

actual experience of the gnostics who, without the intermediary of any 

theoretical argument, have attained directly the vision of His unit y by their 

profound intuition and pure hearts. But it is clear ta use that his substitution 

of Sufi doctrine for Suhrawardi's argument, which was originally formulated 

by Avicenna, was not due ta its lack of a solid foundation, nor because, as 

he claims, it was forcibly deduced from the fanciful imagination of the 

philosophers, but rather out of his conviction in the veracity of the Sufi path. 

This alone compelled him ta take it for granted and not bother to offer any 

further proof for its veracity. Ali this considered, one cannot afford to belittle, 

for the sake of love and sympathy for the Sufi path, the value of the 

philosophical argument which was systematically developed by bath 
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Avicenna and Suhrawardi, and which played essential raie in their 

respective metaphysics. 

ln the second stage of his criticism, An~aravT attacks Suhraward1's 

denial of the attributes of God. Suhrawardi's stand on this particular point 

was purely philosophical and was dictated mainly by his overriding concern 

to safeguard God's absolute unit y by isolating Him from the plurality of the 

. 
attributes. This time An~aravi's point of departure can be found not in his 

mystical conviction but rather in his commitment and loyalty to ''the people 

of Orthodox Islam," who held that the attributes of God are not He nor are 

they otherthan He. Without discussing how these attributes can be praperly 

predicated of God, he rather takes it for granted that the view of so-called 

Orthodox Islam is valid and acceptable in the light of the Scripture. 

ln the same ch apte r, we witnessed that An~aravi, after reviewing 

point by point SuhrawardT's whole system of effusion of lights in conjunction 

with Avicenna's system of emanation of intellects, substantiates it fram the 

religious standpoint by referring to a hadith widely-cited among the mystics: 

"God created first the intellect and said to it to draw near, and so it drew 

near ... " This first created intellect, which in fact was supposed to be "the 

first emanated" in accordance with the terminology of the philosophers, was 

referred to respectively as "the first light" in IshraqT thought, "the supreme 

pen" in dialectical theology, and "the Mul)ammadan spirit" in mystical 

language. Consequently, ail of these conceptually diverse terms are 
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ultimately reduced by An~aravi, as was shown in his other treatise 

Mi$bÉlIJü'I-Esrar, to the one and very same reality, Le. light in accordance 

with the famous light-verse found in the Qur'an. 

What seemed ratller surprising to us at this very point was that, 

despite his adherence to the school of Orthodox kalam, An~aravT readily 

approves of the philosophers' theory of emanation, a theory which aimed 

essentially at dissociating God's unit y and His direct relation to His creation 

from the changing and varied plurality of the world by establishing between 

the two a series of immaterial mediating intellects or lights and assigning 

each a threefold contemplative action. But Ghazali, so-called most 

prominent representative of Orthodox kalam and a scholar for whom, as we 

-have noted before, An~aravi had profound respect, deemed the whole 

theory to be inconsistent with the Qur'anic view of creation and therefore 

repudiated il. Instead of discussing or compromising the legitimacy of the 

-philosophers' doctrine of emanation, An~aravi rather found himself driven 

to concede to it and affirm it in the light of the above-mentioned hadith. 

-Another conciliatory position adopted by An~aravi reveals itselt in his 

Interpretation of Suhrawardi's crucial statement that "the rays of the sun 

persevere by the perpetuity of the latter." The implication of this expression 

is that ail contingent beings, besides God, are also permanent. This 

apparently unorthodox idea is resolved by An~aravT in his reference to 

BaydawT's Interpretation of the famous Qur'anic verse: " ... Everything that . 
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exists will perish except His own face (wajhahu)."(28:88) By referring "hu" 

(him or it) at the end of the word wajhahu (his or its face) to the essence 

of the thing, he accordingly renders it as follows: "everything that exists will 

perish except its quiddity." ln so doing, An~aravi makes an obvious allusion 

to the fact that the idea of the eternity of the world can be reconciled with 

the sacred text. 

-
ln the fifth temple, An~aravi for the most part summarizes the three 

types of motion, natural, coercive and volitional, in strict conformity with 

Oawwanl's detailed account in his Shawâkil. In full compliance with 

Suhrawardi's conception, he notes that the celestial spheres, which are 

found in perpetuai volitional motion, are the ultimate cause for physical 

events. He also admits that the soul's contemplation of these celestial 

spheres along with its detachment trom the preoccupations of the body 

would lead to the sudden emergence of illumination in that soul. It should 

be noted here that while Oawwani connected the mystics' practice of samâ' 

with the movement of those spheres to which Jalâl al-OTn Rüml, as it was 

shown, already made an allusion in his MesnevÎ, nevertheless An~aravT, 

though being an adherent of the MevlevÎ Path and a follower of Oawwanf 

in most cases, makes no mention of it. 

ln his elaboration of SUhrawardPs celebrated conception of al-imkan 

al-ashraf (nobler possibility), which postulates that owing to God's overall 

generosity, the existing world is the most pertect of ail possible worlds, 
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-
Ankaravi credits it with some Qur'anic verses, e.g. 27:88, 20:50. 

Ankaravf's treatment of the sixth temple, which was partly omitted 

and partly incorporated into the beginning of the seventh temple in his 

commentary, merits particular consideration here, for it exhibits a 

considerable failure on !lis part ta deal properly with some crucial issues. 

ln the tirst place, he offers here considerably less comment than he did in 

preceding temples, and shows relatively less care in his approach. In 

expounding the immortality of the rational soul, for instance, he feels 

content with saying that since its very cause is permanent, it is accordingly 

permanent too; yet he provides no further account, as Dawwanl did, as to 

whether that cause can be ascribed to God or ta the Active Intellect. 

Again, while interpreting Suhrawardi's account with regard to the pure 

states of the souls after separation from their respective bodies, An~aravi 

not only avoids dealing with the issue in its own context but also for some 

reason distorts the text by adding more to it which in fact does not fit into 

Suhrawardi's system. In other words, he conspicuously errs in ascribing, 

besides spiritual pleasures, "physical pleasures" to the delights of the 

virtuous souls, which were conceived by him as the souls of the prophets, 

saints, well-doers and believers. His purpose in so doing, apparently, was 

to place Suhrawardi in the circle of "orthodox Islam" by making him approve 

of bodily resurrection. In fact, the Ishraqi master, as far as the present text 

is concerned, first put emphasis on the sharp distinction between sensible 
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objects and spiritual entities, and between sensuous pleasure and 

intellectual pleasure, and later expressly stated that once the virtuous souls 

have attained the angelic state, they would be delighted with purely spiritual 

pleasures, remaining in purely spiritual states. Moreover, he insisted that 

the denial of such pleasure would on the earthly plane be equivalent to the 

denial of sexual enjoyment. 

We have seen that a considerable part of the last temple, in which 

Suhrawardi dealt with his theory of visionary imagination, was deleted in 

both ÎzalJü'/-fjikem and the Persian translation. In view of the fact that 

An~aravÎ made extensive use of DawwârÏi's commentary, which itself 

contains the complete text of Hayâkil, his omission certainly demands some 

explanation. It could have been due to the fact that he might have found 

-
Suhrawardi's thesis of visionary imagination inconsistent with what he 

regarded as "orthodox sufism," on the ground that such imagination should 

not be assigned to people other than the prophets and saints. How could 

anyone, apart from the latter, enter into contact with the supreme divine 

beings and thus acquire from them a revelation of the spiritual realities? 

This was more likely the question that agitated An~aravT's mind, and caused 

him to be pre-occupied with a certain type of orthodoxy ratherthan oriented 

with the true spirit of the Ishraqï philosophy. 

His subjective attitude continued to show itself in his delineation of 

the "identity of the Paracletelt to which SuhrawardÎ attributed the twofold 
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mission of ta'wÎÎ (interpretation) and bayan (explanation), while confining 

that of tanzii (revelation) exclusively to the prophets. Based on the 

announcement of Jesus Christ -1 shall go ta my Father ta you the Paraclete 

who will inform you by ta'Wi/-, DawwanT had tirst identified him, Le. the 

Paraclete, with the Prophet Mu~ammad at least in respect to ail the divine 

revelations preceding him, and then later designated him as "Wali" and 

"Imam" with respect ta his double tasks. However, his careful scrutiny of the 

term "afterwards" in the Qur'anic verse (75:19) led him rightly ta the 

conclusion that the task of bayân, meaning ta remove the subtle veils tram 

the spiritual truths confided in the words of the prophets, is confined ta the 

"Imam" or "WaIT", the epiphany of his respective wa/aya. Against t~lis 

reasonable interpretation, An~aravT, having identified the Paraclete strictly 

with the last Prophet, ascribes ail three functions exclusively to him but 

without commenting on the crucial term "afterwards," which has a direct 

bearing on the intervention of persans apart from the Prophet in the matters 

concerning bayân. His concern, as was the case in 50 many other issues, 

was concentrated rather on the theological connotation of the term in 

question, Le., Paraclete, which represented for him a clear-cut evidence of 

the advent of the last Messenger. However, this supposedly rational 

endeavour, on the part of An~aravi, ta vindicate the exclusive validity of the 

Prophet as a seal of ail the prophets, while neglecting at least the possibility 

of the Imam in the succession of the walâya, could hardly be considered ta 
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be a consistent one. 

Therefore, ail things considered, it is clear that An~aravi, being a 

mystic, has made the theosophical text of Hayakil serve his 

uncompromising position in reconciling the mystical views of Suhrawardi 

with Orthodox Islam and in dedicating himself also at times to the 

repudiation of the so-called heretic views of the philosophers by using the 

weapons of the Mutakallimün. 
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PART THREE 

--. - " . 
THE TEXT OF IZAHU'L-HIKEM . . 

AND TEXTUAL VARIANTS 

(FACSIMILE OF MS 1747) 
(Istanbul Süleymâniye Library, ~hid ~Ii Pa;;a) 
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