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puiJlls:h the Islamic Translation Series 
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lectual and believers in Islam one 
of the world's The texts that appear in ITS are 

among the treasures of this great culture. But are more than that. 
They are the inheritance of all the peoples of the world. 

As an institution of The Church Christ 
Brigham Young is honored to assist in making these texts 

available to many for the first time. In doing so, we to serve our fel­
low human beings of all creeds and cultures. We also follow the admoni­

tion of our own tradition, to "seek ... out of the best books words of 
wisdom," that "the of God is .1Hl\.., ........ <;:.'-'H'-'''-'· 

-DANIEL C. PETERSON 
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In the English portions of this terms of Arabic derivation found in 
standard English dictionaries are treated as words. 

Arabic or Persian words and proper names have been trans­
the Romanization tables established the American 

Association and the of Congress (ALA-LC Romanization 

Tables: Transliteration Schemes for Non-Roman Scripts, and edited 
Randall K. DC: 1997]; 

available online at http://www.loc.gov/catdir/cpso/roman.html). 
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During the long ofislamic has often been 
taught outside the regular curriculum of the traditional madrasahs; and 

which has been and remains the main home of Islamic 
this kind of teaching of this subject has been called dars-i khiirij 

"outside lessons") and has been often held in 
other spaces outside formal school I had the 
to be able to study Islamic philosophy and gnosis (ciifiin) as dars-i khiirij 
for some two decades with some of the foremost traditional masters of 
the Persia: cAllamah 

Abu ....,~-~--"-""''""H 
taught through the traditional method, which involved 

the reading and of well-known texts combined with the exposi­
tion of the oral tradition that is so crucial for the traditional understand­

ing of the written word in so many of the Islamic intellectual Cils:crr:>llrtes. 
those years, in addition to texts, we studied the Aifiir 

and the Shar~ al-man;::,ilmah of which m a 

sense, a general introduction to 
al-mutaciili;yah (the Transcendent 

Kitiib al-mashiicir-at not I was taught the 
doctrines to be able to read and rrWYHolrP 

this late work of Multi as it has been understood by traditional 
authorities of this school. with al-Mashiicir was further 

enhanced through the fact that Corbin was this text 
and it into French in the 1960s. While he was 

in Tehran each fall season, he would often discuss the text with me; 
and in we chose the title Le Livre des penetrations metaphy­
siques to translate the Arabic title al-Mashiicir. 

In 1979, the hands of cast me far away from Persia to the 

United I continued to teach Islamic pnuo~sormv 

- xzu-



xiv Translator~ 

from the traditional Islamic 
HTPnOH-U m a group of advanced and VV v.U '-i U-<-U.UAv'--'-

students in the field of Islamic to assemble 
around me. And so I decided to 

of dars-i khiirij in the new context of a Western ambience. From the late 
1980s through much of the 1990s, I held classes on Islamic pnUo!wr:mv 
outside the curriculum and without any formal credits 

attached to them. A group of seven or advanced all of 
whom are now teachers and scholars of Islamic were invited to 

the being interest and the necessary intellectual 

as well as in continuing their attendance in the 
classes that were held regularly. We started with the Kitiib al-bikmat al-
carshjyyah of Mulla upon its turned to Kitiib 
al-mashiicir. In both cases, we used the best Arabic text available. 

In the dars-i khiirij in the teacher first reads the • ,_. ., • --· • 
m but sometimes in ciifiin-
and then comments upon it in Persian with discussions tak-
ing place also in that In we had to substitute 
-''--"'-'!'<.-'-"""' for both Arabic and Persian while hPrnr>rHnrr with the Arabic 
text. In the case of al-Ifikmat al- carshjyyah, we had a good _,._,.J,F;,AJ'"" 

translation out Morris. So in the I would first 
read the Arabic text aloud and then the -'--H-'1';-'--"".u 

certain modifications to as we went 
comrnent<::try m based on my own 
with the oral tradition and the written text. This 

lowed by and discussions. 
For al-Mashiicir, the situation was different since no trans-

lation of the work existed in I would first read the Arabic text 
as established and edited Corbin I did make a 
few corrections in the Arabic as he had established 
late it, and this would be followed 

would then comment 
discussions with them 
of these discussions 

sion of the 
both al- carshjyyah 
took a number of years. 

-'L . .a .• p;;,A-'"H translation was '""'"'·""'--'A-'-"-._._'-',.._, 

the students and 
the result 
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In the very young Turkish scholar Ibrahim Kahn came 
to work on his doctorate with me and our dars-i khiirij. When 

my the idea came up to 

lish my translation of and upon al-Mashiicir, '"''"""·~·'-'-''-''"'~ 

si,g·mJacclnc:e of this work in the corpus of Mull a $adra. I told Dr. 

Kahn that I would be if this were to happen but that I would leave 
the task of the text and the in his hands. The pres-
ent work constitutes the first of this He aocel)ted 

this heavy Our hope is that this outstanding Turkish 
who is one of the best students have ever trained in the field of 

and who is a recognized Islamic pnuosOl)llt~r 
and will also be able to edit and make available to the public at 

large the long now available on that is the first of 
its kind in a language. The commentary will cover hundreds 
of pages and will much effort by both of us. 

I wish to thank Professor Kalin for all his dedication to this task 

and a work that will be a 
humble contribution to a better not of the philoso-

and the school of al-~ikmat al-mutaciib:Jah, but also of 
the whole Islamic intellectual tradition. The 
and renewal of this 

for the Islamic 
context is of the utmost 

faced as it is with so many chal-

of an intellectual and 

-SEYYED HossEIN NASR 

Bethesda) Maryland 

April 2010)· Rabic al-thiini 1430 





J-"-.ll'u..l_.l,auuuu'"" ibn Ibrahim ibn known more 
is one of the most 

~~,~"VY>'"''"rlll" figures of Islamic and among the 

most philosophers of Safavid Persia (1501-1722). Coming at a 
later stage of the Islamic intellectual tradition, Mulla 
the full maturity of Islamic philosophy. His philosophical school, called 
Transcendent or Theosophy (al-~ikmat al-mutaciilryah)-a name 
used himself-signified the new philosophical that 

sought to create from the wide canvas of the Islamic tradition. 
Transcendent while following the tradition in its broad vua . .l.l.l,L'G.:l, 

introduced a number of new ideas, concepts, and formulations, some of 
which can be considered revolutionary. ~adra revised the main themes of 

Islamic philosophy on the basis of his new philosOt)hical 

vision and gave them a new, fresh life. In light of God's absolute 
(tawMd) and Islam's robust monotheism, he presented a unified and inte­
grated vision of reality from God to the universe and the human state. 

produced a large amount of work in the major fields of intellec­
tual and religious sciences. But his most important contribution to Islamic 

·~.,,~ ........ "'was in the of existence (wujud) and its to such 

areas as cosmology, epistemology, psychology, and eschatology. ~adra rep­
resented a paradigm shift from the Aristotelian metaphysics of fixed sub­
stances, which had caused the Muslim numerous nr,ob,Lerns. 
to the analysis of existence as the ultimate ground and dynamic source 
of all things. He held that beings derive their reality and truth from their 
wujud and that a proper philosophical analysis must therefore start and 

- xvii -



xvnz Editor} Introduction 

end with it. coJae<::pt that links all realms of 
r-:>f·prr.n.r''"'"' of co~;mnoln. 4 of the 

described wujud as the foundation of all pnmc1p1es: 

The problem of wujud is the foundation of philosophical principles, the 
ground of metaphysical questions, and the axis around which rotates 
the millstone of the science of unity, the science of eschatology and the 
science of the resurrection of souls and bodies and many other things, 
which we have been the only one to demonstrate and the sole person to 
bring out [their meaning]. Whoever is ignorant of the knowledge of 
wujud, his ignorance runs though the most important of all subjects 
and the greatest among them, and he will become mindless of it and 
the secrets of Divine knowledge and its inner meanings will become 
lost to him as well as the science of Divine Names and Qualities and 
prophecy and the science of the soul and its connections [with the 
whole of cosmology] and its return to the Origin of its origins and its 
final end [eschatology]. Therefore, we saw to it that we begin with it 
[the question of wujud]. 

For ~adra, existence is not a "concept" in the sense of an abstract 
term, though it has a mode of existence that we call "mental 

existence." It is not a "thing" among other things, though it is "all 

things" at a certain level of existentiation. It is not a '-'U.'""'L'-'H""' acc::IOent, 
or quality-though it is also all of them because, in the final analysis, 

there is nothing in wujud. It has no vVL~.UL'u.L 

site, because neither miihiyyah ( essence/quiddity) nor cadam ~Hv'H'--"'"·"' 

can claim to have the same degree of as existence. 

~adra defined wujiid as a that 
defies abstraction and conceptualization. To underscore this he 
introduced a distinction between the concept and of exis-
tence. The "concept of existence" (majhum al-wujud) is a mental repre­

sentation of existence and reveals something of its structure. 
As the human mind works with concepts and general, abstract terms, it 
turns like everything else, into a concept. It then this 

concept to a multitude of objects and classes. The of existence" 

(baqiqat al-wujud), however, remains mental constructions and 
generalizations. Existence is dynamic, continuous, self-renewing, self­

effusing. It is also all-embracing in that nothing can be outside it. 
As ~adra insisted, wujud is not a thing among things, but the 

which all things come to exist. To use ~adra's ontological language, 

the "really existing things" (al-wujudiit) are not those things that are 
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~~,n-~r,,.c•Prl of matter, but those that transcend matter 

cation in existence.1 In this sense, there is more rn.rrn-,r,o·h,o•n.::!n 

and than wujiid. to understand this 
and of as 

2 led to all sorts of philosophical errors and falla­

cious conclusions about the true nature of existence. 
While existence is one, it manifests itself through modalities 

in the what we call In 

modalities of existence have different degrees: some are -'-H'-'-'-'-'-'-''-'~-'- v...,, 

some are related to the soul, and some are dark without any percep­
tion."3 These levels and of manifestation are interconnected and 

moving from the One to the many and back to the One. 
There is only one single reality in existence, but it travels through the 
entire "circle of existence" (di{'irat al-wujiid), a different mark at 

every level. Existence remains the single immutable at the root 
of all things. But it also displays an infinite number of shades, 
modes, and modalities. This is what Ibn al-cArabi called 

rality" (al-wa~dah fi al-kathrah). This led ~adra to formulate one of the 
pnmc:1p.Les of his epistemology: "It is in the nature of the intellect to 

unite what is and it is in the nature of the senses to ... u.,_.__._L.._P.._ 

what is one."4 

Without denying the use and necessity of mental analysis, 
"-.--.-.r>,,"'"'rl another way of attaining the of existence. In 

vivid language, he called it "illuminative (~urjiir ishriiqi) and 
"direct witnessing" (shuhiid cayni). In paragraph 57 of the Mashiicir, 
~adra stated this point as follows: 

The reality of wujiid is not in any way actualized in its essence in any 
of the minds, because wujftd is not a universal concept and the wujiid of 

every existent is this existent itself in concreto, and that which is in concreto 
. cannot be a mental concept. What is represented of wujiid as a general 

mental concept is the wujiid which one calls related [intisiibi] wujiid, 

which is proper to logical judgments. As for knowledge of the reality of 
wujiid, that cannot be other than illuminative presence and real wit­

nessing. Consequently, no doubt remains concerning its identity. 

1. Cf. ~adra, Aifar 3.1, 304. 
2. Cf. ibid., 353. 
3. Ibid., 363. 
4. Ibid., 380. 
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the and the 
Illuminationists before established wujiid as the ""''n"·' .. "' 

that and constitutes This is known as the 
macy of existence" (a~iilat al-wujiid) and is 
Suhrawardi's essentialist metaphysics based on the of essence" 

(a~iilat al-miih?Jyah). Suhrawardi held that existence is a common term 
'-'-1-'V'-'·'-'""'-'-'-'-' to individual beings. In this sense, existence is more 

(al-macqiil al-thiini), a universal to be 

in the mind. What gives their is their essence 
rather than their existence because, Suhrawardi thought, to know that 
both man and horse exist adds nothing to our knowledge of them. 

Existence is thus nothing but a common term between man and horse. 
What distinguishes them from one another is their (miihiyyah), 
which defines the horse as an animal and man as a rational being. Even 

though Suhrawardi substitutes light (al-niir) for existence and a 
metaphysics of light, which the of exis-
tence versus quiddity remained a fundamental of difference between 

the two philosophers.5 

This concept of existence is also the main focus of the Kitiib al­
mashiicir. ~adra presented in this widely circulated book a dense sum­
mary of his ontology with some subthemes in theology, 

and the temporal origination of the world. Existence is the 
that underlies all other concepts of and 

discussed knowledge, he defined it as a "mode of existence" (nabw 
al-wujiid). When he commented on the cosmos or the world of 
he described it as a manifestation of the all-inclusive of exis­
tence. When he analyzed God's names and qualities, he again referred 
back to existence. In this sense, the Mashiicir's almost exclusive focus on 

existence and its modalities is in perfect agreement with ~adra's overall 
concern to all in his 

5. Mulla ~adra's epistemology based on "knowledge by presence" (al- cilm 
al-~udiiri) is largely derived from Suhrawardi. See Kalin, Knowledge in Later Islamic 
Philosophy, 165-73. See also Yazdi, Principles qf Epistemology; and Ziai, Knowledge 
and Illumination. 
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was born in Shiraz in 1571-1572 979-980 into 
a He received his education in the "transmitted 
[religious] sciences" (al- culiim al-naql?Jyah), which included grammar 
(na~w), exegesis (tqftir), jurisprudence (fiqh), and the science 
of the traditions of the (cilm al-~adith). After completing his 

education in left his hometown for the capi-
tal of the Safavid at the time, and then for where he 
stu.die:d the "intellectual sciences" (al- culiim al- caql?Jyah) with such fig­

ures as Sayyid Baqir H-''-''-"~.··u.uu~ ........... 

(d. 1631/1040), and BahaJ al-Din known more 
popularly as Shaykh-i BahaJi (d. 1622/1031). Some sources add Mir Abu 
al-Qasim Findiriski (d. ea. 1640-41/1050) to the list of the scholars 
with whom ~adra studied in Isfahan, but no direct historical connection 
between the two has been established in any manner. This 
training in both the religious and sciences must have 

compose works in the various branches of the tra-
ditional Islamic sciences. 

~adra began his career in Isfahan when the cultural 
and religious landscape of Safavid Iran had been shaped to a 
extent the process of establishing Twelve-Imam Shicism as the offi­
cial religious code begun in the 1500s Shah the 
founder of the Safavid dynasty. 6 ~adra flourished in a milieu that saw 
the convergence of various intellectual, and religious 
strands in Persia, and Shah cAbbas the Great (1588-1629/996-1038) 
played a key role in this cultural revival. While Shi c ism gradually 
became the dominant religious identity of most Persians in the six­
teenth and seventeenth centuries, different intellectual currents contin­
ued to live within Safavid Shi cism.l Among others, four major schools of 
the Islamic intellectual tradition influenced scores of thinkers in 
including our own Mulla ~adra. The Peripatetic philosophy repre­
sented by al-Farabi and Ibn Sina, the School of Illumination (ishraq) 
founded by Shihab al-Din Suhrawardi the Akhbari school 

6. For the intellectual environment of Isfahan in the seventeenth century, see 
Nasr, "The School of I~pahan"; Nasr, "The School of Isfahan Revisit~d"; and 
Newman, "Towards a Reconsideration of the Isfahan School of Philosophy." 

7. See Nasr, "Spiritual Movements, Philosophy and Theology in the Safavid 
Period," 656-97. 
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al-Din established 
and Dawud and Sunni and Shicite Kalam schools were all 

instrumental in the creation of a new phLlo~mr>hliCal uuc~vcau, a 
sis that would find its finest .,v,..-'",..''" 0

."' Transcendent '"1 '"'rl·~rn 

which culminated in a "'"'"-a-~''"' 0 '" and ultimate fruition of all of these 
currents. ~adra's honorific titles "$adr al-din'' (meaning the one who is 
"the bosom of religion") and (($adr al-muta;Jallihin'' "the fore­

most among those who have become attest to his to 
combine these diverse perspectives into a single philosophical vision. 

When was as a major philosopher in the sev-
enteenth century, a major rift had emerged between two schools of 
thought in Safavid Persia. The famous and somewhat bitter Akhbari­
U~uli within Shicism reached a climax in this especially 

with the revival of Akhbarism Mulla Amin Astarabadi 
1627). The Akhbari 

lectualism, was opposed to rn''"'-a-'""' 

the and the sayings of the Shicite Imams. Its followers consid­

ered it sufficient to on the literal authority of the sayings of the 
Imams, bolstering, in turn, the socioreligious status of rulers and schol­
ars who claimed descent from the Shicite Imams. The orcmcments 

of the Akhbari movement, who had gained the favor of the Safavid court 
until the reigns of Shah ~afi (1629-1642) and Shah cAbbas II (1642-1666), 
came to be called their the of the exterior" (ahl-i 
?:,iihir) and the "scholars of the skin or surface" (culamii-yi qishri). 8 

In his autobiographical essay, stated that after studying meta-
and mastering the views of the previous philosophers and 

"whatever I was able to find in the books of the "9 he was con-
fronted with the adverse attitude of some scholars"-

namely, the Akhbaris, whom compares to the Sunni .... u.uu .......... ~L'"' 

scholars of known in Islamic for their strict literalism 

8. For the Akhbari-U~uli debate, see Browne, A Literary History q[Persia, 4:374-
76; Morgan, Medieval Persia, 1040-1797, 159-61; Halm, Shicism, 97-103; Newman, 
"cAbdallah al-Samahiji's 'Munyat al-Mumarisin,"' 22-51, and "The Conflict 
Reassessed," 250-61; Babayan, Mystics, Monarchs, and Messiahs, 403-12; and Gleave, 
Scripturalist Islam. 

9. ~adra, Aifar, 1.1 (4). 
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~~ . ..-..r"'"r.'""'"' seems to have been an factor in 

sion to retreat from the life of both Isfahan and his hom~~town 
,,_..,~,rr.-. ~adra felt this move to be in with his 

realization. In his autolbK)Q:r·ap1h11Cal 
co-tr11ITITUP as follows: 

I restrained my thoughts from dealing with people and mixing with 
them, and abstained from their companionship and friendship. Then 

the turning of cycles [the passing of days] and the obstinacy of the 
people of the present time became easier for me. I released 
from their repudiation and acceptance, and their praise and harm 
became equal for me. Then I turned my face to the Cause of all 
causes, and humbled myself before the One Who makes all difficult 
matters easy. I stayed in this state of secrecy, retreat, obscurity, and 
withdrawal for a long time. I busied myself with long moments of 
spiritual exercise as a luminous and my heart burned with the 
desire of attaining more spiritual discipline in a very strong way. 
Then the lights of the angelic world (anwiir al-malakut) began to ema­
nate upon my heart, the secrets of the world of Dominion (jabarut) 
were unfolded, the light of the One reached it, the Divine subtleties 
came upon it, and I obtained the secrets of which I was not aware 
before. The symbols were unveiled to me, and this unveiling (inkishiif) 
was not a result of logical demonstration (burhan). On the contrary, 
with a plenitude of direct witnessing and seeing of the Divine myster-

I witnessed everything that I had learned before through logical 

demonstration. 12 

near where he contin-

ued his studies in solitude and to compose some of his 

works. After this he returned to Shiraz to teach at the 

Allahwirdi Khan. 
of his later life in the Khan madrasah, whose ULLUU.LHC' 

10. Ibid., 1.2 (344). ~adra refers to the I::lanbalis together with the Mujassimah 
as the representatives of this view and criticizes their literalist interpretation of 
the allegorical verses (mutashiibihiit) of the Qur~an. 

11. Ibid. (6). 
12. Ibid., 1.1 (7-8). 
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in Shiraz. was here that works and trained 
he went to his choice students. As a devout Muslim pnuoSOl)llt:r 

gnmage on foot to Mecca seven times and died in Basra in 1635-
36/104513 or on the way back from his seventh 

Mull a 
circles. His students and followers wrote commentaries on his 
further his contributions to Islamic and became 
prominent scholars and intellectuals in their own right. trained 
Mulla Fay<;l Kashanii 1680) and cAbd al-Razzaq ibn 
al-l:lusayn (d. 1662) as his best students. 
Urul al-maciirif and Kalimat-i makniinah, works of pnuo:sorm"\r-ClurrH 
ogy that further ~adra's teachings. 
important student, wrote major works of Twelve-Imam Shicite .._,._,,., ........ ", 
among which Gawhar-i muriid and Shawiiriq al-ilhiim of 
importance. Both Kashani and 
rying their master-disciple to a 
turn trained important figures of the school of Mulla 
Qa<;li Sacid Qummi. 

As ~adra's ideas spread in the Persian and Indian worlds in the post­
Safavid era, ~adra came to have many followers from diverse intellec-
tual circles. In the circles of one can mention 
Mu}:lammad Bidabadi (d. 1783), Qa<;li Sacid Qummi (eighteenth cen-

Mulla cAli ibnjamshid Nuri (d. 1830), Mulla Ismacil 
... .,~·UH•'-"H.l. (d. 1860), Mulla cAbdullah Zunuzi (nineteenth century), Mulla 
Mu}:lammad Jacfar Langarudi Lahiji (nineteenth Mulla 
Ismacil Khaju:Ji (nineteenth century), Mulla Hadi Sabziwari 1873), 
Mulla cAbdullah Zunuzi's son Aqa cAli Mudarris 'fihrani (d. 1889), 
Mu}:lammad Ri<;la Qumsha:Ji (d. 1888-1889), Mirza Mahdi 

(nineteenth century), and, most recently, Mu}:lammad l:lusayn 
(1892-1981). All of these have contributed to the 

flourishing of the school of Mulla ~adra with their own glosses and 
commentaries on ~adra's major works. We should also mention 
Abu al-l:lasan Qazwini and Mu}:lammad Ka~im among the most 

13. This date is based on a note by Multi ~adra's grandson Mul).ammad 
cAlam al-Huda (d. 1703-4/1115). See Rizvi, Mullii $adrii Shiriizi, 29. 

14. For more on ~adra's life, students, works, and influence, see Nasr, $adr 
al-Din Shiriizi and His Transcendent Theosophy; Rizvi, Mullii $adrii Shiriizi; Kalin, 
"Annotated Bibliography of the Works of Mulla ~adra." See also Mul).ammad 
Khamanei, Mullii $adrii; Khwajawi, LawiimiJ al- ciirifin. 
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recent scholars and masters of the school of MuWi 
Hossein whose translation of the Kitiib al-mashiicir is 

studied MulLi works with these two and also with 
cAllamah As I shall discuss 
tradition of the school of MuHa 

In the religious and theological circles influenced 

1699-1700/1111), the famous Shicite theologian and the author of the 
monumental Bibiir al-anwiir. is Mulla 
Khwansari 1688/1099), the author of the Zubdat al-tafiinif; Mulla 
$alii). Mazandarani (d. 1669/1080); and (d. 
1826/1241), the founder of a school of thought known as Shaykhism, to 
whom we shall return below. 

Although $adra's legacy in the subcontinent of India has to be 
studied in several figures should be mentioned briefly. Shah Wali 
Allah of Delhi (1702-1762), considered to be the greatest Muslim 
scholar of India in the eighteenth century, composed works in both reli-
gious and philosophical sciences and a role in the 
social, and political life of the Muslims of India. Like those of 
Shah Wali Allah's and his Jfujjat Alliih al-biilighah) 
rP-r"\rPQP~•t an impressive synthesis of religious knowledge, jurisprudence, 

logic, theology, and Sufism. 15 Ashraf cAli Thanwi (1863-
1943), known among Indian Muslims as bakfm al-ummah wise man 
of the Muslim ummah) made extensive use of $adra's works in his criti­
cal treatment of modernism in India. Like his predecessors, cAli Thanwi 
was a philosopher, theologian, jurist, and Sufi all at the same time. In 
his refutation of modern materialism, he refers his readers to his own 
philosophical work Diriiyat al- cifmah and to Mulla $adra's well-known 
Sharb hidiiyat al-bikmah, a commentary on the famous book of formal 
logic by Athir al-Din Abhari. 16 This commentary is probably the most 
widely read work of $adra in the subcontinent of India, though his other 
works have also been studied, as evidenced the large number of the 
manuscripts of $adra's works in various libraries in India. 

15. See Nasr, Islamic Philosophy from Its Origin to the Present, 232-33. For the 
English translation of Shah Wali Allah of Delhi's Ifujjat Alliih al-biilighah, see The 
Conclusive Argument from God, trans. Hermansen. 

16. For Ashraf cAli Thanwi, see Naeem, "A Traditional Islamic Response to 
the Rise of Modernism," 79-116. 
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influence on the 

1-JV-'''-"-'''-'C"'- life of Indian Muslims has been wide 
remams one of the intellectual for many 

Muslims both inside and outside India. 
among the followers of MuUa 

one cannot count 

some of his works contain 
The Development qf Metaphysics in 
of thought, shows his 

it should be men­
Islami of 

Pakistan and one of the most influential poJllti<cal thinkers of twentieth-

translated of 

As a prolific author, a sizable corpus in the many 
different areas of the traditional Islamic sciences. With the of 

his Si a# and Diwiin of poetry, as well as a few letters in he 
wrote all of his works in Arabic. His of is one of the most 
lucid and systematic forms of phllo,sophle<ll writing in Arabic. As a gen-
eral trait of his philosophy, wove together the logical dis-

course of the with the ecstatic visions of the 
mystics. After discussing a particular philosophical or cosmological 
nrrohi,Pnl in a rigorously manner, he often burst into various 

aphorisms, exhortations, and ecstatic exclamations in a way compara­
ble to such figures as al-Ghazali and Ibn al-cArabi. 

represented a culmination of the various 
strands of the Islamic intellectual tradition and 

Ph.llc,soph:le<H and mystical vision. His writings 

an synthesis of from the dis-

cussions of substance and accident to and ecstatic discourses on 
the all-inclusive of existence and "unveiling" (kaslif) as a direct 
way of the divine mysteries. But ~adra is also an 
phllOSOJ)h<'~r in the sense that he introduced a number of new ideas, 

concepts, terms, and formulations into traditional Islamic philosophy. 
Among major contributions, one can mention the "primacy of 
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existence" (a~iilat al-wujiid), the idea that "a is all 
(ba~it al-~aqiqah kull al-aslryii:J), (tashkik 

al-wujiid), "unification of the intellect and the (itti~iid al- ciiqil 
waJl-macqiil), "substantial motion" (al-~arakat al-jawharryyah), and the 

idea that the human soul is in its and in its 
subsistence" (jismiinryyat al-~udiith rii~iinryyat al-baqii:J). 

corpus covers the wide spectrum of traditional phllCISOphy 

His commentary on the is one of the finest ex;lmLph:s 

sophical-mystical commentaries in the Islamic tradition. His Mrifiiti~ al-
ghayb (Keys of the Invisible andMutashiibihiit al-Qur:Jiin 
Verses of the contain an elaborate of 
on hermeneuticsY 

also wrote a on the famous 
Shicite book U~iil al-kiifi, compiled by Kulaynl. As in his 
commentaries, E;)adra dealt in it with the traditions of the of Islam 

and the sayings of imams to bring out their philosophical signifi­

cance, and he discussed such lnt:taLPtLVSica 
tence, God's Names and 

resurrection. In this group 
interested in showing the comJ)lem<~nt:ary 

transmitted-religious and m1:elJLectual-ph.llCISOphie<ll 
magnum opus is al-Jfikmat al-mutaciilryahfi al-a.ifiir al- caqlryyat 

al-arbacah, known as the A.ifiir. With the of and 

mathematics, the A.ifiir deals with all the major issues of traditional 

losophy. The A.ifiir addresses the major problems of traditional 
from the of view of "transcendent wisdom." structured 

the A.ifiir to the four of the soul in the path of 
tual realization. The first is "from the world of creation to the 

Truth" (min al-khalq ila al-~aqq), in which addressed the qu,estwrts 

17. See Nasr, "The Qur~anic Commentaries of Mulla ~adra," 123-35; 
Peerwani, "Quranic Hermeneutics," 468-77; Khamanei, Principles if Interpretation 

and Quranic Hermeneutics according to Mulla Sadra. See also Salih, "The Verse of Light." 
The most important source for ~adra's Qur"anic hermeneutics is his partial com­
mentary in seven volumes, edited by Khwajawi, as Tqfiir al-Qur"iin al-karim. 
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(al-umiir al- ciimmah) or "divine science in its sense" (al- cilm al-iliihi 
bi)l-macna al-acam). In laid the foundations of his 

and gave his own definitions existence and its 

macy (a~iilah) over (miihi;yyah), of existence (tashkik 
al-wujud), of existence (wa~dat al-wujud), mental existence (al­
wujiid al-dhihni), Platonic forms (al-muthul al-afliifiini;yyah), sub-
stantial motion (al-~arakat al-jawhari;yyah), the t-Prnn••r-:> 

of the world (~udiith al- ciilam), the intellect and other faculties of know­
ing, the imaginal world (ciilam al-khayiil), and the unification of the intel­

lect with the intelligible. 
The second is "from the Truth to the Truth by the Truth" 

(min al-~aqq ila al-~aqq b?l-~aqq). Here we find a full account of 
natural philosophy and his of the ten Aristotelian r''Ol

1fpn·nrlP" 

The issues discussed include the categories, substance and aociolen:Is, 

how physical entities come to hyli and its 
cance, matter and form natural 

chy of the physical order. 
The is "from the Truth to the world of creation with the 

Truth" (min al-~aqq ila al-khalq bi)l-~aqq), where 
theology and discussed it under the name of or "divine 
science in its particular sense" (al- cilm al-iliihi bi)l-macna al-kha~~). Here the 

thc:Ol<),gi'cal dimension of and his relentless attacks on 

the theologians (mutakallimiin) come into full fruition. the issues 
Sadra addressed are the unity and existence of God and the 

Kalam for it, the ontological of the Necessary 
names and qualities of God, God's knowledge of Himself and the 

His power, divine providence, good and evil (the of ""'-·VU.H.J 

procession of the world of multiplicity from the 
pmws1oprty (~ikmah) and Divine law (Shari:;ah). 

The fourth journey is "from the world of creation to the world of crea­
tion with the Truth" (min al-khalq ila al-khalq bi)l-~aqq), where the 

chain of being is with and eschatol-
ogy. It is also here that a detailed refutation of the belief 
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in the 

with 

xxix 

and his views on the hereafter. 

al-lfikmat al- carshfyyah, a major work of In(::mog-y dealing with such 

issues as the human soul and eschatology 

Risiilat al-~ashr, a 1-JU~~~''"''-'~"H'""'""-'- '""'-'"'U~HvHL<-U on the qw~stjton of res-

urrection 

lfuduth al- ciilam, an extensive discussion of the 

the world 

creation of 

onuo:sor>ni,cal and treatise on .._.'"'''-'VV-'-'-'"'"" 

al-Din Kashani's 

work]iiwidiin-niimah 

Kasr a~niim al-jiihilfyyah, a of what considered to be the 
pn~tenswrts of the Sufis and ascetics of the Safavid 

ideas on a number of issues in traditional 

and theology and that follows the main outline of Ibn Sina's work 

with the same title 

Mcifiiti~ al-ghayb, discussions of the 
of exegesis and a detailed of 
views on such issues as the creation of the its purpose, man's 

for as a way of ULC<-<-H.~~~''s 

",/ Ul'-'--'-''L-'-'"'"'' angels, and the hereafter 

Majmilca-yi rasii:Jil-ifolscifi-yi $adr al-Muta:Jallihin, containing a number 

of short and long treatises on various themes of classical PhLlo~'OD1hv 

Kitiib al-mashiicir, a condensed summary of ontology and the-

ology, the translation and a fuller discussion of which are below 

al-Ma?,iihir al-iliihfyyahfi asriir al- culilm al-kamiilfyyah, a m'\rsctco-DJ1H~J-

SOJ)hlcal work with as 
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Shar~-i iliihiyyiit-i shifaJ, a on Metaplrysics of 
Ibn Sina's ShifiiJ 

al-Shawiihid al-rububiyyah, a collection of reflections on various 
and 

human 

Shar~ al-hidayat al-athiriyyah, a read in Iran and 

on the famous logico-philosophical treatise of Athir al-Din 
ibn cumar al-Abhari <:.u-ua.H>,~n 

Tafsir al-QurJiin al-karim, an unfinished comrnent:u 

one of the finest of ohHOSO!)hJco-mvst:Ica 
Islamic 
lectual eXl)OSltlCms 

Si a#, treatise written in Persian and one of his 
tant works on of m canYvn . .u"' 

critical attitude toward the Shi cite literalists of his it also contains 

lqri?:, al-NiiJimin, a Sufi work that combines ontology and 

""m""' ... u as he the traditional themes of phU0~30lJ1hV to show 

Shar~ u~ul al-kaji, an unfinished '--''""'-''"H'-'-vHH-U 

collection U~ul al-kiifi 

Various editions of these works and others not listed above consti-

\.JH''--'-L'--"-'-''-~ intellectual and continue to studied 
oh:llo~WlJihV all over the world. 18 

Given the number of commentaries and 
al-mashiicir can be considered one of the most 

written on Kitiib 

read and circulated 

works of Mull a This is due to fact that Mashiicir is 

a dense summary of of existence and 
to which later for a overview of 

18. For and pulblH:atJton works, see Rizvi, Mullii 
rblJtograr:lhV of the Works of Mulla Shiriizi; Kalin, "An Annotated 

21-62. 
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~~~"'""'" 19 The Persian translation of the Mashiicir the 
phllOSOJ)h(~r Badf' al-Mulk Mirza cimad whose 

ruled Persia from 1797 until 1834, may also have 

students of traditional UH~U:JLjJH 

pnuo~soonv in Iran and elsewhere to 
""'-n"''""r'"11 of Mashiicir is dated 

years old. 20 On the basis of this 
the Mashiicir to be one of most mature works. 

The Mashiicir concentrates on two issues: ontology and theology. In 

the section on ontology, of wujiid, 

its modalities, and how it and 
while itself remaining one and unchanging. Since used existence 

as the main frame of reference for all problems of philosophy, he ana-
existence not as a of among others but as the 

underlying and all-comprehensive that encalJStUa(es 
everything. It is therefore not surprising 
thirds of the Mashiicir to existence. 

This long section on existence is followed by a discussion of certain 
th1EOJog1e<il issues that include God's His and His act in 

the world of creation. goes over the traditional 

tence of God and '-'-"-tJ•a.•u"' how God must be the '"'""" 0
'""'" 

there cannot be more than one such being. But unlike the~"'""''.'"''"' 
Kalam and for the existence of God based on 

based his on existence and its 
p~v.U.HU.'-<.vo Unlike the who 

used the same arguments to prove the existence of God but ran into 
many difficulties as tried to how this God fit into their self-

Aristotelian cosmology, 
and constant presence of God in His 

due attention to the 

orrm1pn~sent, and v"''"·"'"J''-''"·L, 

defended both the existence 
creation. While it is clear that 

riP.<,r'PIT'-TU>n of God as u.u.-u'-YVV-

world of creation into a "structure of events" and 

order. This may m ended the Mashiicir with a 

19. An English translation of this work by Morewedge, entitled The Metaphysics 
qf Mullii $adrii, attempts to translate ~adra in terms of analytic philosophy but is 
marred by various translation and conceptual problems. 

20. Rizvi, Mullii $adrii Shiriizi, 66. 
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condensed section on the of the world (~udiith 

al-ciilam), a to which he devoted a number ofworks. 21 

The book ends with a series of 1-J'HU.v."v~HH'-'"' ... 
tual intimations the unA .. UUJ.JL,«., 

multiple, because He possesses countless virtues and (para-
contrasted his to God with that of "the 

... the of nature (al-tabi:Jiyyiin) ... 
theologians (al-mutakallimiin)," all of whom sought to reach 

looking in the wrong other 

than God Himself. contrast, "the sages of the Lord (rabbiiniyyiin)," 
with whom identified took a different -:.rYnrr•<>•·h 

"first of all look at the of wujiid. Then realize it and 
come to know that it is the of all things and that it accord-

ing to the the and 
ended his of with existence. 

While the two themes of ontology and stand out as 
the main focus of the the of the Mashiicir presents several 

proposed an outline in the second of 4 
but did not follow it. He said that he this treatise on the basis 
of an and two each one of which consists of meta­
physical penetrations (mashiicir)." But these two stations do not appear in 
the of the book. What we have instead is an introduction without a 

an opening (al-fiiti~ah), eight (mash car), and three 
(manhaj). Both and numbers of sub-

also called " But are not divided as "two 

stations." One way of explaining this is to say that the "two stations" to 
which $adra referred in his introduction could be a reference to the first 
part of the book, which consists of the main "eight '"'" .... "'"'',. ... "'.h" . .., "and 

the "three " which make up the final of the book. 
In a broad sense, devotes the mam 

ontology and the "two 

discusses the concept and how it is above '-'-'-"--'-'"-"-"-'H"' 

how it all things, """"'er'",.."'' and doubts concerning the con-
crete nature of the of the 

21. See, for example, ~adra, al-Risalahfi al-~uduth. For ~adra's concept of the 
temporal origination of the world, see Kalin, "Will, Necessity, and Creation as 
Monistic Theophany." See also Jam bet, Mort et resurrection en islam. 
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of the 
~~'""''PTTI of "instauration" (jacl), and the relation between instauration 

'·""·"'u."''.J,LHJHJ and the "effusion" (ifiir/ah) of the world of multi-
from the One. At the end of the intro-

duces God's existence and He devotes the First and Second Paths 
to the relation between God and the world of creation, why and how God 
is the source and end of all things, how God "intellects" Himself and 
other God's names and and are not different 
from His essence, how God knows all and God's attribute of 
speech and its meaning for creation. In the Third continues 

to elaborate on several theological issues and sums up his discussion with 
a short of the temporal of the world. 

In terms of the paragraphs and paragraph numbers assigned by the 
Corbin edition and us in this the actual 

order of the book is as follows: 

Introduction 1-4 

First Penetration Paragraphs 5-11 

Second Penetration 12-14 

Third Penetration Paragraphs 15-37 

Fourth Penetration 38-68 

Fifth Penetration 69-80 

Sixth Penetration 81-88 

Seventh Penetration 89-101 

Eighth Penetration Paragraphs 102-103 

First Path Paragraphs 104-117 

Second Path Paragraphs 118-122 

Third Path Paragraphs 123-141 

"The Seal of the Treatise" Paragraphs 142-150 

Some of these chapters have further and short explana-

passages. 
In addition to this problem of organization, there is also the issue of 

what ~adra promised to discuss and what he actually ended up discuss­

ing. In paragraph 4, he presents a long list of issues that he says he will 
discuss in the book. These include "the of wujiid . 0 0 the 
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the science of -nr,~uu~,,_,, .. u 

of revelation and the verses; the science of the 

tions and the demons and their L'-'~·"'-'LL.lL-'-V-'-."-' 

of the world of the grave and the intermediate states. we shall 
discuss] the manner in which God knows both universals and 

the knowledge of divine 

(qarjiiJ) and (qadar) and the Pen and the Guarded 
the proof of the luminous Platonic the of the 
intellect and the the of sense and the and 

the problem of a (basit), such as the intellect and all the 
beings above it, being all things." But discusses some of 
these issues, and he does so in a very summary manner and mostly 
way of allusion. He most of his time on existence 

and approaching it from various angles. On other he refers his 
readers to his other books. 

How can one explain this? Could it be that started out to write 

the Mashiicir as he but then decided to cut it short? After '-'""-IJ-'-'-"H' 

ing existence and its modalities, did he feel that he had '-'-"-ii--'-'-OC.<H'"''-' 

essential issue(s) and that the rest should be left to the reader to follow 

Or could it be that ~adra, as Corbin suggested, forgot the 
original plan of the book? Like Corbin, we can speculate about 
these 22 these structural the Mashiicir 
remains a first-rate work of metaphysics and one of the most 

statements of ~adra's ontology and rne:Olc>gy 

Commentaries on the Mashiicir 

have referred to Mashiicir's m Gen-

erations of scholars and masters of Islamic philosophy have taught the 
Mashiicir as a textbook in their advanced courses, while other 

works, including the Aifiir, have also been widely read and taught. 
Around a dozen known commentaries and glosses have been written on 
the Mashiicir over the last two centuries. While ~adra's immediate stu­

dents and followers knew and studied most of ~adra's major works, the 

22. For Corbin's edition and translation, see ~adr al-Din Shirazi, Le Livre des 
pinitrations mitaphysiques, 44. 



Editor's Introduction XXXV 

has received the lion's share in terms 

of commentaries and i".n·"''"'""· 

The commentators of the Mashiicir include Badi~ al-Mulk 
Mirza crmad referred to 

1826); Mulla cAli Nuri 1830); Mulla H~U.A;'-""''HHH.A,'-0. ~-A·,...-A 
(d. circa mid-nineteenth century); Mulla Ismacil ~'!.._,,. ..... .,_,u ... 

Mirza Ardakani Shirazi (d. in the second half of the nineteenth 
Mulla al- ibn Nuri in the 

second half of the nineteenth century); Mirza Abu al-l:fasan 
1896); and several others. The Persian translation and '-'V.UUHvH'-'"'A 

of the Mashiicir, entitled cfmad al-~ikmah, the prince-philoso-
Badi~ al-Mulk Mirza crmad '-'L.L''LJU.VV.L•U.Ho 

tant role in its wider circulation and 
students of philosophy. 23 

Of these commentators, Shaykh A}:lmad the founder of the 
school of attention in later scholar-

for several reasons. First of wrote commentaries on the 
Mashiicir and al-Jjikmat al- carshiyyah in which he criticized the two 

ideas of Mulla ~adra: the of being (a~iilat al-wujud) and the 
idea that "a in its simplicity is all things" (basit al-~aqiqah kull 
al-ashyii:J). While this attests to independence of mind, he is 
important for a historical, if not philosophical, connection that he 
1s to have between ~adra's teachings and the rise of 
Babism and, Baha~ism. As a controversial and heterodox move-
ment within Shicism, Babism branched out from Shaykhism when 

cAli Mul;ammad of Shiraz, the founder of Babism, claimed in 
1844 that he was the "biib" (the gate) through which the Hidden Imam 
spoke to his followers. Mirza l:fusayn cAli Nuri Baha~ullah (d. 1892), a 
devout follower of Sayyid cAli Mu}:lammad al-Bab, established Baha~ism 

declaring himself to be Bab's successor and later claiming to be a 
prophet-a claim by both Sunni and Shicite Islam. 

The fact that Sayyid cAli Mu}:lammad the founder of Babism, 
was a follower of Shaykh A}:lmad Al;sa~i, who had studied ~adra's teach­
ings and had written commentaries on his works, has been by 
some to suggest a link between ~adra's ideas and the rise of Babism and 

23. For more on these commentators, see ibid., 46-54. 
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Baha:Jism. J.VJLILAU·au.uuau 

have all claimed or alluded to a fJH.LH.hJ'-'1-'H.!.''-'U..L ,_,v,,a .... uu.~.~ 

and Baha:Jism. Corbin 
has furnished the .... n·::nr12·n school with an occasion to formulate 

its proper "27 None of these suggestions, h"''AT"''' 7"'r 

sufficient to establish a link between and the schools 

JU''""'·""'-''"'' and Baha:Jism as established Hossein Nasr. 
In the notes to the I consulted Mulla 

Mu}:lammad Langarudi commentary on Mashiicir. 
in a clear and fluid manner and added considerable 

text with his own glosses. I have translated some passages from 
commentary to a but also to allow the reader to 
have a taste of a nineteenth-century on a seventeenth-
century text. Lahiji's has been the late 

al-Din Ashtiyani, with his own glosses in Arabic and Persian. 

The task of translating Islamic philosophical texts into modern Euro­

pean languages poses challenges to students of Islamic sev­
eral ways. While the language of classical philosophy itself presents 
difficulties to contemporary students and translators of Islamic ~JUHV·uv 1.n...­
ical texts, the situation is further the absence of an accu­

mulated body of reliable and authoritative translations. Some excellent 
translations have been produced in recent years, and they are an encour-

aging sign for the improved quality of Islamic studies. 
we are still far away from having a coherent and consistent for 
the translation of Arabic philosophical texts in English and other Euro­

pean languages. There are several issues to be considered here. 
First of all, all translations of texts from the classical languages­

whether or Sanskrit-face the problem of los­

ing etymological connections that exist in the language. This 

24. Iqbal, The Development qf Metaphysics in Persia, 175, where Iqbal says that the 
"philosophy of ~adra is the source of the metaphysics of early Babism." 

25. Browne, A Literary History qf Persia, 4:430, quotes Iqbal on this issue. 
26. Brockelmann, Geschichte der arabischen Literatur Supliment, 2:588: "an seine 

[i.e., ~adra's] Metaphysik knupfte der Grunder der Saihisekte, Saih A Ahsa3 i, 
seine Lehre an, und auf dieser fusste wieder die Theosophie des Bab." 

27. Corbin, Le Livre des penetrations, 20. 
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true for where many 

root and often have several 
co:nc,:Dt:s are derived from 

un.~u~Ju.u:o:.· It is difficult to 

uH~u.~.u~J'"" and maintain at the same time when trans-
co:no:Dt:s with different shades of connotation. A case in 

is the root verb waja-da/awja-da (meaning "to find" and "to be 

found") and its derivations. The three well-known words wujud (exis-

wajd (ecstasy), and wijdiin (consciousness) all derive from the 

same root but mean different while a cm1ceDt1 

connection. These terms all share a common field of 
meaning in the sense that " "state of "'"'~-r,., "'" 

based on direct are aB related to the act of 

found." But this etymology is lost in translation into .._.u,o:..._ ... ..,u. 

In some cases, a literal translation of an Arabic word into 

conventional English creates problems. A is the render­
ing of caql and macqul as "reason" and "rational." In certain contexts, 

caql can be translated as "reason" in the sense of the of cogni­

tion. But the word reason does not cover all of the fields of meaning that 
caql has in Arabic. use of the word intellect becomes necessary, 

u....,.,._n.,,,_, the fact that Arabic does not have the bifurca-

For instance, it does not make sense to 

translate cuqul mujarradah as "abstract reasons." The same 

word macqul. it can be translated as "reasoned," " or 

"reasonable." But none of these renderings the intended mean­
ing of macqul, which connotes something "intellected" or, more ........... ~ ... ., ..... " 

such words as reason, reasonable, and rational 
are loaded with modern connotations to separate 

from the history of Western since the seventeenth century. 

In there is the problem of finding 

to Arabic words and concepts. Such key words of $adra's pnuo:sot:mi1ca1 
vocabulary as wujud)jacl) tajawhur; curufj) mash caT; tashkik) a~iilah, and kawn, 
among others, have no direct equivalents in English. To render them 
nr.ron,Prlu one has no choice but to use several words or combinations of 

words and occasionally resort to neologisms. 

In light of the considerations above, we have decided in this work to 

the term wujud in its original Arabic form rather than translating it, 

since there is no single equivalent for it in English. Wujud can correspond 

to Being, being, Existence, or existence, depending on the particular 

way and context in which it is used. It can mean "Being" in the sense of 



xxxviii Editor's Introduction 

Absolute of 
It can connote sense of the term, such as 

the of a tree or a human. It can mean " not as the 

supreme U'H~'-''·'-'F'.~"L"A v·· AU.'-'At-JA'-'' but in the sense of the .......... .-"'"''""'"" 
of the domain of cosmic v.<'-.hJVvUovv, 

with the term "al-:foyrj al-muqaddas," or the "Sacred Effusion." Wujiid can 
also mean "existence" as to essence or (miihjyyah). 

uses wujiid in all of the mentioned above. Instead of 
constantly shifting between variations of being and existence for wujiid, 
it makes more sense to the word in the ".,.., crln <> 

Following Corbin's French we rendered the word mashcar, 
the singular form of mashiicir, as "[metaphysical] penetration." Mash car is 
derived from sh- e-r, meaning "to perceive" and "to have the consciousness 
of something." Its nominal form shuciir means "consciousness." Shucr bi­
dhiitihi, for instance, means "self-consciousness." Lane's Lexicon trans-
lates mashcar as maclam, or "a is known to be." This is 

also closely related to the meaning of mashcar as "the 
where a religious ritual is performed." In this last sense, mash car refers to 

the signposts of Islamic that the pilgrims visit in 
the seems to that each at these signposts repre-
sents a new state of consciousness and a higher station of realization. In 
paragraph 4, he explains why he has chosen the word mashiicir as its title: 

"I have this treatise on the basis of an introduction and two 
each one of which consists of 

(mashiicir). I have called them such because of the 
the and the manifested, the open and the secret." 

Corbin's interpretation, in such moments of cognition, the five senses, 
which the external world, into consciousness. 28 

We rendered miihjyyah as to distinguish it from "essence," 
which would translate dhiit and its derivatives. Miihjyyah has two mean-
ings in Arabic "Miihjyyah in the 
sense" (miihjyyah bi'l-macna al-akhaJJ) refers to the 
something.29 "Miihjyyah in the sense" (miihjyyah bi'l-macna al- ciimm) 
is that which a thing is what it is" (mii bihi al-shayJ huwa huwa). This 
second miihjyyah corresponds to what we call "essence" in English in a 

general sense. But in ~adrean metaphysics, this is 

28. Ibid., 43. 
29. Cf. Avicenna, Shifa~· Ilahiyyat, 31. 
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exJlSte~nce, because all derive their from the !at-

clear in Arabic which of the two un.,u.H.H~,-~"' of miihiyyah is 

above and "essence" for miihiyyah in a general, sense.30 

The word curucj is another difficult word to translate. It comes from 
the same root as the word caracj, rendered as "accident." In using the 

word curucj and its makes full use of the et)rmolc>gl<Cal 
richness of the root c-r-4, meaning "to happen to something," "to occur," 
and "to come to happen." In this sense, if caraq can be translated as 
"accident," curucj might best be rendered as the transitive verb "accident-

ing," meaning something occurring or happening to else as 
an accident. English contains no such word-hence the of 
using such phrases as "occurring to," to," "coming to be an 

accident and so on. 
Another term that is notoriously difficult to translate is jacz. 

usesjacz and its variationsjiicil and majcuz in the sense of the ontological 

generation of things. In a general sense,jacz designates a form of "onto­

logical production-cum-causation"; but it should not be confused with 
causation itself, because causation does not bring about 
change in the essential constitution of things, whereas jacz signifies a 

substantive production and generation. That is why Fazlur Rahman's 
rPt'1riAe>rtniT ofjaCl as "causation" is misleading. we have 

translated jacz as "instauration." Though not a very common word in 

English, it connotes the meaning of "ontological causation and constitu-
" which the sense of what makes things what are 

after they have been created. Another French scholar of ~adra-a stu­
dent of Corbin-uses "instauration" to translate the Arabic word ibdiic 
because it refers to "the act of immediate, sudden, instantaneous pro­
duction of being."31 believe that the use of "instauration" 
should be reserved forjacz. 

we have the expressionsfi al-khiirij andfi al- cayn. can be 
translated as "external" and "in runs the risk 

of connoting something such as "out " as to "being inside" 
and "in the mind." In philosophical vocabulary, both terms refer 
to a mode of reality rather than a or substratum. In a similar way, 

30. Izutsu follows this translation; see his Concept and Reality if Existence, 75. 
31. Cf. Jambet, The Act if Being, 427, n. 8. 
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" denotes a of 

existence possess certain 
"effects." That is have ,.,.,._,,,.,,.....," al-khiirij as "in concreto." In para-

22 of the Mashiicir, clarifies this as follows: 

It is evident and clear that when we say "in concreto" and "in the 
mind" in our statements "this exists in concreto" and "that exists in 
the mind," we do not mean the categories of receptacles or places or 
substratum. Rather, the meaning of something being in concreto is 
that it possesses wujiid from which issue effects and [existential] con­
ditions; and by its being in the mind, the reverse of this. And if there 
were not to be for wujiid a reality other than simply the actualization 
of the quiddity, then there would never be any difference between in 
concreto and in the mind [or external and mental]. This is impossible 
since quiddity might be actualized in the mind without having to be 
actualized in concreto. 

Fi al- cayn denotes a mode of existence 

effects-namely, existential As commentator 

points out, "the 'external' is not like a place; rather, what is meant by it is 

something that is non-conceptual."32 In the A.ifiir, it as follows: 

What we mean by actual [i.e., external] existence (al-wujiid al- cayni) is 
that the concomitants (lawazim) of an [actual] essence follow from it. 
When blackness is found in the external world, its proper nature is to 
cause absence of sight. The proper effect of hotness is to cause hotness. 
But when they occur in the soul, these concomitants do not follow 
from them. We call the former actual [external] existence and the lat­
ter mental existence.33 

Other terms that certain difficulties in translation have 

been explained in the text. The examples above attest to the subtleties 

and challenges of translating $adra's philosophical vocabulary into 

English. The nuances and shades of meaning that accompany classical 

philosophical Arabic are important for a proper understanding of 

$adra's thought, as well as that of other traditional thinkers. As $adra 

never tired of reminding us, however, the goal of philosophical analysis 

is not to imprison the mind in words and concepts, but to bring it to the 

limits of human language and enable it to transcend the conceptual 

32. Lahiji, Shar~ risiilat al-mashiicir, 43. 
33. ~adra, Aifar, 1.33 (12). This paragraph, which ~adra quotes without refer­

ence, is taken verbatim from al-Razi, al-Mab#ith al-mashriqiyyah, 1:459. 
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domain and attain realized Kn1owted2"e. 
""''"n,nu must be ansce~ndlm:g. Once we have upon the infi-
nite horizon of 
beneath our feet. 

we all need to kick away the ladder of ohllo~~OlJihV 

I cannot end this introduction without expressing my 

to Professor Hossein Nasr. Dr. Nasr's lucid translation of the 
Mashiicir was completed over some period of time in a dars-i khiirij 
curricular class) held in its traditional format. Dr. Nasr began this class 
with a group of his choice students at The George '"'"""h•n•-rJ-r.n 

in the early 1990s. the group in the mid-1990s when I 
doctoral studies under Dr. Nasr's supervision. As a 
Dr. Nasr's remarkable discipline of mind and work the classes 

were held on a regular basis his many engagements, 

classes, and travels. We thank Joseph Lumbard, Waleed 
David and Caner Dagli for their contributions to the rec:onjmL!l 

and editing of the original translations. for their diligent 
efforts in the publication of this book in the Islamic Translation 

we thank D. Davis and many others on the editorial team at the 
Middle Eastern Texts Initiative: Mul).ammad 

Don Brugger, Andrew and Elizabeth Watkins. 
We hope that the as a modest contri-

bution to the study of Mulla in the English language. Our Mashiicir 
classes under Dr. Nasr at The George Washington out of which 
the present translation came, are a testimony to its continuing barakah, 
which has never dried out over the four centuries since it was composed. 

- IBRAHIM KALIN 







the Name if God) the All-Good) the Infinitely 

We give thanks to God and ask for His His 
which subsist the of earth and heaven. We ask His 

through His means of which He fashioned the two abodes 

of existence: the other world and this world. We ask His to 
our faculties so as to have the for and the correc­
tion of the passive· intellects-passive to the meanings and the states 

concerning their union with the Active Intellect. We ask His to cast 
away, through the lights of demonstration, the demons of illusion that 
cause one to be lost in the darkness, and to hurl the enemies of wisdom 

and certitude into the abyss of those who have distanced them­
selves from religion and into the domicile of those who are 
our praise be upon Mu}:lammad, he who has been sent with the Book of 

and upon His Light, which has descended upon all creatures 
through him. And praise be upon his family and children, who are kept 

pure, through the lights of the truth and certitude, from impurities of 
nature and from the darkness of illusion. God bless him, and 

all who follow their path-their partisans who are God-fearing. 
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(2) And then: The least of God's creation in stature and in 
the most among them errors and 
al-Din says: 0 brothers who are '""'"".,.,""' 11

,.... 

of the the instrument of 

and take from 

'-'V~ .... ~-'-'"'"'"J'"' faith in God 

gained knowledge by means of demonstrations that are cer­
tain and of divine verses and to which allusion was made by 
Him-praise be upon Him-in His saying "Believers all believe in God 
and His angels and His books and His messengers" 

2:285), and "Whosoever disbelieves God and His angels and His 
books and His messengers and the Last Day has gone far 
into error" ("al-Nisa;)," Q. 4:136). 

This is the wisdom to which are welcome those who are 
suitable for it and which is forbidden to other than those who are made 
for it. And this in its essence, the knowledge of God with to 
His Essence, to which allusion has been made in His Word: "Is it not 
enough [for them to know] that Sustainer is witness unto every-
thing?" ("Fu~~ilat," 41:53). And the of it from one 
of the knowledge of the horizons and the selves to which allusion 
has been made in His Word: "We shall make them understand Our 
messages in the utmost horizons and within so that it will 
become clear unto them that this [revelation] IS indeed the truth" 

41:53). The divine sciences are the 
same as the faith in God and His the sciences of the 
horizons [cosmology] and of the souls [psychology] are from the signs of 
knowledge of His and His books and His the 
w11tne:ss1n,g of of the Last 

the grave and resurrection and the [of the 
soul at the time of death the Tablet 
actions are the heaven 

and awareness of what is between the Hands of God and 
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and helL 

HHUf':.UHU.~.:>. -'-'cULH'-'Al it is a result 
lessons from of the message of the verses of God and from 

meditation upon the dominion of His heavens and His with a 
aversion to that to which the nature of the people of and the 
,..,...,..,,,_,".'"h' are drawn and a complete of what the hearts of ordi-

nary have as beautiful. 
(3) I have to you, 0 in my books and treati~;es, 

some of the lights of subtleties of divine gifts, 
ornaments of and ,.,.-,t-·rr.riH.C'Tr'>rH ..--. ... l"nf''Y>I.OC' 

very essence of virtues. These are the 

the stations of guidance and of ascension to the very 
of the sciences of the and hermeneutic mtenJre:ta1:WJll, 

and the meanings of revelation and its descent, coming from what the 

uu.u.~. ·~u'·"' Pen wrote upon the Noble Tablet. And this is what was read 
the person [the Prophet] to whom God sent to whom 

God spoke His Words and to whom He taught His indubitable verses, 
from what the Trusted [the archangel made to descend 
upon the heart of him whom God chose and guided, and whom God 

as the first viceregent in the earthly world and the ornament for 

the lower dominion. Then He placed him as a member of His higher 
world and as an angel in His heavenly dominion. the house of 
whose heart is illuminated these lights has his elevated to this 

abode. And he who disputes and denies it falls into the abode of 
the evil ones, the abyss of the devils and the perfidious, and the dwell-

ing of the proud and the of fire. 
(4) Since the of wujud is the foundation of UHU'V•J'V!-HH''-''-'H 

... u..._ .... ~-' ... "'"'' the ground of and the pole around 
which rotates the millstone of the science of the science of escha-

the science of the resurrection of souls and and many 
other that we have been the one to demonstrate and the sole 

person to bring out [their meaning], whoever is of the Know1ecure 
of wujud, 3 his runs through the most of all sutJlects 
and the and he will become mindless of it and of 
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the secrets of divine and its inner will become 

lost to as well as the science of Divine Names and 
and the science of the soul and 

whole of cosmology] and its return to the 
final end. we saw to it that we 
wujud]. The discourse in this treatise concerns, 
of the truths of faith and the of DhlllO~>ODihV 

and the proof that it is the immutable principle within every vfld0L~·H'' 
that it is both the truth and the and that that which is other than 
it is like a reflection, a shadow, and an Then we shall mention 

here the subtle and noble discussions that were bestowed 
upon us through divine grace and inspiration, upon which depend knowl­
edge of the Origin and the the science of the soul and its resurrec­

tion to the and [subtle] the science of and 
sanctity; the secret of the descent of revelation and the verses; the sci­
ence of the angels and their inspirations and signs; the demons and their 

temptations and doubts; and the proof of the world of the grave and the 
intermediate states. [Then we shall discuss] the manner in which God 
knows both universals and particulars; the knowledge of divine pre­

determination and and the Pen and the Guarded Tablet; 
the proof of the luminous Platonic ideas; the question of the of the 
intellect and the the of sense and the and 
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the such as the intellect and all the 
above it, we shall the that all of 
wujud-despite the differences of the and the individual 

ties to the differences of its genera, and its "1-J'-''""'~LL'-' 

ences in their logical definitions-is in truth a single substance a 
single while possessing stations and high and low degrees. 

we shall address] other problems that we have been 
bringing out and that we have been alone in able to nrf)UP•-nn 

lems that we have articulated in various books and treatises for the sake 
of approaching closer to God and in order to gain access to the of 
all origins and the Beginning of all ""'''"'nnn-..rrc 

our knowledge of these [matters] is not of the kind that 

you find in theological disputations, nor in imitations, nor in 
the views of discursive philosophy, nor [in nor 
in Sufi imaginings. it issues from demonstration discovered 

through unveiling,4 to whose truth bear witness the Book of the 
rn·r.-...... 1-.. ,.t-,," Sunnah, and the sayings of the people of ....... "''.J'.J!,1~:tu'"''"''-L' 

and wisdom-may God's peace be upon him and upon all of them. 

I have composed this treatise on the basis of an introduction and two 
stations, each one of which consists of metaphysical penetrations 
(mashiicir). I have called them such because of the between 

the apparent and the manifested, the open and the secret. I say 
asking God's aid and from the of His dominion. 



.ill\ 



Concerning research into the concept its conditions) the proqf 

if its 

it is free if the to 

(5) The of wujiid is the most manifest of all things LHJ.vu.c:u 

presence and unveiling, 5 and its quiddity is the most hidden among 
things and in its inner Of all things, its r-n.'.-."'~"r 
the least in need of definition because of its manifestness and 
and its being the most general among all concepts in its comprehensive­
ness. Its is the most of all things, in both 

-6-
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its determination and concreteness, because it is made concrete 

all that is concrete, is realized all that is and is determined all 
that is determined and As you will 
ized its own essence and is determined 
will know. 

(6) As for the fact that it cannot be defined, the reason is that a defi- · 

nition is means of either logical definition or [wujud] 
cannot be made known definition because it has no genus and 

no specific difference. it has no [logical] definition. It cannot be 
described because it cannot be conceived through that 
is more manifest or better known than nor through a form that is 

to it.6 

(7) whoever seeks to define it is mistaken because it 

would need to be known by more obscure than it. 
one can seek to awaken the person [who wants to define wujud] and to 

in him a remembrance. But at the [even] this would be 
a verbal definition.7 

(8) I say that the of something in a general way 
consists of the actualization of its in the soul as corn~sr:•ortcnng 

to what exists in the external world. 8 And this holds true for 
than wujud, [such as] meanings and universal quiddities that are found 
either through real existence or through shadowy mental exis-
tence, while its essence is in both of these modes of existence. 

pure wujud has no other wujud into which it could be permu-
tated while preserving its meaning and mentally. 

(9) existential has one single manner of actualization. 

Furthermore, wujud does not possess mental existence; and what does 
not possess mental existence is neither universal nor neither 

general nor specific. 
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essence without a genus or SP<eCinc 

genus for other and has no no "IJ'~'-'~'"'"' 
eral and no specific accident. As for what is said its 
being an accident for from the of view of abstract mental 

meaning, that is not the of wujud. -"-"-OLLH'-'.._, 

ing which is derived from secondary AH•-~u.A,"'''"'A'~U 
DlctcK:ne:ss, and other 

infinitive (masdari) 9 abstract words which one gives an account of real 
or unreal things. Our discourse is not [solely] about this [meaning of 

wujud], but [it] gives an account of it and [explains] that it is a 
that does not at all need, in its realization or a\.-<cucu.u~ca.~.v••, 

anything to be added to condition of specific difference or acci-
whether it be of a class or [of] an individual. 10 

(11) it necessitates these things with to what is actu-
alized it and what is found from among the meanings and 
That is because all wujud-except the simple wujud, which is the 

Light of lights-necessitates having universal possible quiddity and is 
qualified by these qualifications according to their actualization in the 
mind.U And they become genus or or acci­

definition or description, or other things from among the 

ties of universal concepts, conditioning wujud 





Concerning the manner in which comprises12 things 

(12) The 
like a universal concept being ""1rY"Ir,rH'"'rl 

valid for them. As we have 
not a genus, nor a species, nor an since it is not a natural uni­
versal (kulli tabici). 13 its comprising is of another which is 

the gnostics, those who are "firm in 

(''Al 3:18). It is sometimes as the "Breath of the 
Compassionate"; sometimes as the "which embraces all 
things" Q. 7:156) or as the "reality things are created," 

according to a group of gnostics; and [sometimes] as the of 
the light of wujud upon the temples of contingent beings and the recep­
tivity of the quiddities, and its descent into the stations of ipseities.14 

(13) You will know the meaning of this that wujud-while 
being in itself an individual individualized its essence and 
determined by itself-individualizes all of the universal that 

exist through it. [You will understand] how they are united by how 
in the domain of external they are corroborated and how in 
the mind and in rational analysis its concept occurs to them. 

-9-
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(14) It will become to you also in what way it is true to say 
that the of wujiid, while individualized is differen-
tiated according to the differentiation of each of 
which is united with one of its and one of its stages. The 

ex1::er:•no1n is the first real Wujud, which has no 
wujud, of which there is none more cmnp1et1e, .HU.vUuv, or more per-

fect. 15 Neither is mixed with it [wujud]; no 
definition defines nor does any name or render it 

it. "And all faces will be humbled before 

the 





Concerning the verification objectivel:J 

(15) thee His n2"m:--rJnar wujiid is the most 
And "'"""~·rn 

this matter, there are decisive testimonies. 

The witness 

becomes the possessor of 
possesses and it does not m Its possessing another 

reality. It is by itself in the external and other things-by which 

I mean the quiddities-exist in the external world not 

themselves. 
(17) What we mean it is 

human-when we say that it possesses a or wtljiid, it means that 
there exists in the external world something about which we say and 

that it is a human being. The same holds true for water, 

and other titles. The concepts that possess external individuals are 
titles verifying them. The meaning of the assertion that these concepts 
are or that their essence is signifies that the concepts hold true 

for in its essence. Premises formulated in this way, such as 
"This is a man" or "That is a " are essential necessities. The same 

-11-
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12 The Third Penetration 

and its synonyms must have 

us] to be able to say that this 
nri~YY11QP for-

mulated in this way is an essential or a 17 

(18) I do not say that the or wujiid, which is a self-

evident concept, can be said to have or wujiid through commori 
pn:dica1:IOJrl, because the corroboration of every title itself does not 
r<>r•n ll"P that it be common it is 

pr!~C1lca1tlOJrl, which is different from common [predication]. 18 

I say that the thing that is included in the or 

its consideration through [the in such a way that [the thing] 
has a real essence, that the concept of being real or exis­
tent holds true for it. Wujiid requires something to which it is attributed 

[in concreto], and this essential title is 
common predication. Each title holds true for something in the external 

this something is an individual instance and this title is real-

ized in it. There exists for the of wujiid an individual instance in 
concreto. It therefore possesses a real and external form of 
all considerations of the intellect and intervention of the mind. And 

wujiid exists in in concreto is through its own 
essence ex1stmg in in concreto. For is a human 
being in and his being human in consists of the fact that 

he is an existent. In the same way, the fact that this wujiid exists 
means that wujiid exists itself and that other things exist through it, 
not that there is for wujiid another wujiid that is external to it and an 
accident for it, some kind of ao:menra1uy-,evc:n 
as in the case of analytical accidents [meaning genus and rhi-t.,.-.o.,,t-,., 

contrast to [a real] quiddity, such as human being. 

of [human being] existing is that something in concreto is human, not 
that something in concreto is wujiid. The meaning of wujiid is that 

something in concreto is wujiid, and it is real[ity] (haqiqah). 19 

(20) Know that every existent in concreto is other than wujiid; and 
there is in it a blemish of composition, even if it be m 

contrast to pure wujiid. And because of this, the philosophers have said: 
AU contingent beings-that is, all things that possess quiddity-are a 
compound pair, and there is nothing among the quiddities that is a sim-

To summarize, wujud exists by its own essence, not some-
else. And through the obstacles mentioned concerning wujiid 
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13 The Third Penetration 

existent are overcome. As for the matter of the abstract and intel­
matters and mental con­

and their 
that there that have their 
roots in realization and existential permanence, in contrast to 

'""'""-'''"''-.-" or other concepts. 
(21) Know that all their 

'---'"'"jJH-HH these names, we say "the exis­
tence of this" or "the existence of that." All of these must lead to a 

r-r.,nr>£>-.----.- in the mind. [In contrast,] the names and of 

the [constitutive] of the and the are known. 
it is not possible to express the real wujiid of 

through a name or description, because the positing of names and 

1s m and universal HHJU~H"'I'; 
[used in logic], not in corn~sr>ortac~nc:e to existential identities and exter-

'"n,-.---.r-,--.p,,., forms. 20 

The second witness 

(22) It is evident and clear that when we say "in concreto" and "in the 
mind" in our statements "This exists in concreto" and "That exists in the 

mind," we do not mean the or sub-
strata. the meaning of something in concreto is that it pos-

sesses wujiid, from which issue effects and [existential] conditions; and 
[the meaning of] its being in the mind is the reverse of this. And if 

there were not to be for wujiid a other than the actualiza­

tion of the quiddity, then there would never be any difference between 
in concreto and in the mind, [or external and mental]. This is •m-.---r-..C'C'l 

smce be actualized the mind without 
actualized in concreto. 
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14 The Third Penetration 

The third witness 

were ctelPe11Ci(~nt upon their 

ties and not upon would be Impossible to attribute 
some of them to others and to attribute something to smnern1ng 
such as when we say, is a living being" and "Man is a being who . 

"because the meaning and its verification is the uni-
fication of two different in existence. In the same way, the 
ment of something [pertaining] to something else [that to pronounce 
,,r,...,...,.,"'"'r for something true for something else] consists of 
their unification in existence and difference in and ,,,,rlrllt-" 

what causes difference among them is different from 

what brings about and to this refers the saying that 
cation necessitates unification in concreto and difference in the mind. If 
w~Jud were not different from the the of unification 
would not be different from the of difference. The ""'""'',.."'"' 

according to what has been 

also be false. 
As for the of consequence, the soundness of verification 

depends upon some kind of unification and some kind of difference 
because, if there were pure there would be no in the 

If there were [only] pure there would also be no 
wujud were only a abstraction [and 

not a its and would be to the of that 

to which it is related, and its would issue forth from [abstract] 
meanings and quiaclm,es. If this were the case, it would never be IJV"'"'-'-'-'.Il'-' 

pn:ct1cat10n between things for the 
pn:dicatwn would be limited to essential 

to 
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15 The Third Penetration 

(24) wujiid were not would exist. The 
the ""'n"'''"'""'"t necessitates the of the antecedent. The ~-"-1-J.l<-UJ.c~-

is as follows: If the 

of existence and 
this consideration it would be neither existent nor nonexistent. And if 
wujiid were not to exist in nothing would be established for some­

thing because affirming something for something else-or its 

attachment to another or its consideration with it-is '""''""""'"'--'L-U 

to the existence of that which is established or its exis-
tence.22 wzljiid were not to exist in and also [if] """'r"-".-" 

were not to exist in then how could ever be existent? 

does not exist [by itself]. Whoever refers to his consciousness 
will note with certitude that if were not one with wujiid (as we 

or [if it] did not receive wujiid as an accident (as is [the] famous 

[view] among the or if it were an accident of [wujztd] (as is 
held a group of the Sufis), [outside of these cases] it would be 
sib le to think that could exist, from a certain point of view. 23 

The reason is that attaching a thing to a uvu'-'.AJ.Cl 

is irrational. Similarly, attaching a to another 
one of them existing-or one being an accident for the 
existing, or both accidents for a third-is and 
the intellect confirms the impossibility of this matter. 

(25) What is said [by certain concernmg, idea] that the 
of things upon their attachment to the 

Being does not lead to anything, because wujiid in relation to quiddity is 
not like filiation in the case of children. [This is] because in the latter 
case receive such a because of their attachment to a 

person. In this case, the actualization of the is poste-

rior to the existence of those in this whereas the attachment 
of the to existence is other than their very existence. 24 

(26) Bahmanyar has said in his book al-Ta~Jil: "When we say that 
something we mean by it two things: The first is that it possesses 
a certain wujiid) such as when we say, is in a relation,"' and this is 
to speak in a metaphorical manner. And the second is that it exists in the 

real sense of the term. The existent is wujiid, as 'in relation to' in real­
ity, the relation itself" 
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16 The Third Penetration 

The fifth witness 

(27) if wujiid were not to have a form the r>hlPr't·""" 

there would never be realized in the an actual -nC>lrhr·n 

would be an individual of the This is because the very essence . 
of the quiddity does not refrain from being shared by things 
and by the occurrence of to it with to the 
even if it is a thousand as a result 
of concepts added to it. Therefore, it is necessary that there be, 
for a thing in concreto, something above and beyond common 
nature and that this extra thing itself be 

it is inconceivable that it would occur in HH-'--'-L''~-'~'''-'-"-L 

mean by wujiid anything other than this. If this something were not to 
have a in the members of the species, no member of the 
would exist in concreto. And this is a contradiction. 25 

(28) As for the argument that comes from the rela-
tion to the real wujiid particularized of this view is 
known the example given above [in paragraph 25], because the rela-
twns111P of one thing to another relies upon the of both. 

(29) Relation qua relation is itself an and universal thing. 
The addition of universal to universal does not of necessity lead to par­
ticularity. 

(30) If what is considered here has the condition of a 
inasmuch as it is a concept among other then, from this 
view, it is not a relationship-that a meaning that is not independent 
[of other meanings]. But if one considers it in its condition of being a 
quiddity, then it is not judged to have any relationship with something 
other than itself, and nothing happens to it. It is through this "being" 
that it becomes related to its instaurer. 26 And we do not mean wujiid 

other than this " It is to intellect and con-
ceive this [truth] except through presential witnessing, as its explana­
tion will become clear later. 
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17 The Third Penetration 

sixth witness 

(31) Know that there are two kinds that are accidental: that 
which is accidental upon wujiid and that which is accidental upon 
miihiyyah. The first is like the acc::l.de~nt;aHt 
aboveness for the sky in concreto, and like the acc::Identallt 

and species for man and genus for animal. The second is like the acciden-

of difference for genus and for "IJ''-''-'"''"'"· 

(32) According to the language of the accomplished [philosophers] 28 

from among the of wisdom, the of quiddity wujiid 

and wujiid's occurrence to quiddity is neither an external 

nor an incarnation in such a way that the 
[that would have a degree of reality [before 
wujiid]. Yet existence at this stage is not mixed the of 
this attribute. It IS from it and from its having 

[imposed] upon whether this attribute be concrete and 
inclusion [meaning as when we say, 1s 

white"; or it be] abstract and mental, as when we say, "The 
is above us"; or whether it be based upon a as when we say, 

is blind." 

the qualification of quiddity wujiid is an intellective 
cation and an accidentality based on mental In this kind of acci-

it is not possible for the substratum that receives the accident 
to have any degree of existence and any ontological either in con­
creto or in the mind; and [such a being] is not named [identified] accord­
ing to the imposition of this accident. When specific for 
example, is said to occur to a genus as an accident, that does not mean 

that the genus has in concreto existential reality, whether it be external 
or without the specific difference. it means that the 

of difference is outside the of genus [but] 

related to it in meaning, even if united with it existentially. And acci-
belongs to the from the point of view of 

while united with it [in concreto]. The same holds true for quiddity and 
wzgiid when it is said that wujiid is one of the accidents of quiddity. 
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18 The Third Penetration 

(33) Now that this discourse has been 

were not for wujud a form in concreto, its an accident for the ~'-'--''--'-'--'--"-L 

would not be in the way we have described it. 29 it would be like 
other [mental] abstractions that we attach to the after the lat-
ter is confirmed and established. it is necessary that wujud be 

that something by which the is made to exist and with 
which the is united in concreto, its being different from 

and in concept mental 

The seventh witness 

the witnesses this issue is the one related to the 
that the existence of accidents in themselves 

1s the existence of 
an accident in its is its into its substratum. There is no 

doubt that the of the accident into its substratum is an external 
[concrete] matter that is added to its the substratum 
is not [included] within the of the accident and the latter's defi-

Impllca1:ed in its which is its very 

and its into this substratum. This is the meaning 

of the sayings of the in [sections The Book qf 
Demonstration, that the substratum is in the definitions of acci-

dents. They have confirmed also that it is in this ensemble of sub-
strata, in which definition possesses over and the 

defined-as, for the of the circle in the defi-

nition of the arc, or the of the mason in the definition of 
it has become known that the of the 

ao:went, such as [the its existence is added 

(35) If wujud were not real in concreto but were, 
nstTac:u~a--t)v which I mean the infinitive of existence [in the form of 

the copula]-then the existence of the color black would be its 
own blackness and not its "'-n'-,..,..,,...., 

of accidents-which is their '--"'-''~'"'--'-'-'-'--'~'--U-'-L 

stratum-is added to their universal quiacun_es, 
would also be true of substances. we would not of any 
difference them]. 
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19 The Third Penetration 

(36) What is unveiled concerning this matter and what illuminates 
the IS that the'"'"",....."''~"""' 

that possess a scale of -'-H'-'"'-'-''"-'-C 

[the philosophers], soe:otLc 
tiae. And in such as in the color 

sification that is a movement would be 
philosophers]. 30 If wujiid were a certain way of intellectual consider a-

then different species without constraint would be limited within 

two [which is illogical]. That the follows and that the 
coinst:mierlt is false is what would be understood anyone who reflects 
upon and observes [the fact] for each of the definitions of a more 
intense or a more feeble if be of there 

would be differentiated [in 
wujiid were 

its would be through 
the multiplication of distinct meanings with different The 

consequence would therefore be what we have said. 
(3 7) if for the whole there be a single wujiid and a 

form that is continuous-as is-true in the case of continuous quantities, 
whether they be fixed or mobile-the definitions being then [only] poten-

there would not result from that any since the wujiid of these 

that to the definitions and the divisions would be a 

wujiid that is ooterltl<H 
unique and continuous wujiid, its IS 

potential. And if wujiid were not to have an n.h•Pr·rnrP 

quence would be inevitable and the difficulties would 





responding to doubts that have been brought against 

the objectivity 

(38) for those who are veiled from the 
of wujud, which shines upon all contingent beings that and for 
those who dispute the lights of the sun of the Truth that manifests itself 
in all that are contingent, there are veils and 
strong arguments, which we have cast aside. We dispersed their dark­

ness and untied their and we solved the difficulties by ~--''""''· H'-'""'J''"'" 

of the Wise. And here they are: 
(39) Question: "If wujud were to be actualized in concreto, it would be 

an existent. It would then have an existence. And for that '-'-"'--'"'u.u""" 

thing, there would have to be another wujud, and so on, ad infinitum." 
(40) Answer: If one means by existent that which wujiid subsists, 

that is impossible because there is nothing in the world that is existent 
according to this meaning-neither quiddity nor wujud. 32 As for the 

we have indicated that it is not possible for wujud to subsist by 
it. As for wujud since a cannot subsist by the conse-
quent is false, as the antecedent is false. we say that if we 
mean by existent this meaning, that it is that by which wujud subsists, 
it is necessary that wujiid be according to this meaning. [In 
fact,] a thing does not subsist itself. For example, whiteness is not 
something that possesses white color. In fact, that which possesses white 

-20-
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21 The Fourth Penetration 

such as a 
r} f',r>A>"rh-n rr to this does not necessitate a its 

oppo:sm~, because that which is to wujiid is nothingness or 

U'JH'-'"'"~''L'-'H'-'''-'' not a that has become nonexistent. Now one considers 
called the in which 

or derivation. 

meaning that is stated in 
it is existent. Its existent-ness is 

its actualization itself in concreto; and its existent is the same as 
its being a wujiid, not that is added to its essence. Whatever is 
actualized for other than wujiid through wujiid is actualized for wujiid in 
itself in its very essence, as to become actualized in space and in 
time is to be so in their essence and for others through them. And the 

and and an1teceac~nts; 
themselves and for others 

mediation. This is also the case in the meaning of cOJl1lUlllCtlc~n 

which is unchanging in mathematical itself and accidental 
through it for other things. And [this is also the case of] the known for 
the form of knowledge its essence and for else accident. 

( 41) Question: then, each wujiid is a necessary wujiid its 
essence, since there is no to that 

its existence be necessary. And the affirmation of something for itself is 
necessary." 

(42) Answer: One can solve this three considerations: ante-

and perfection and deficiency, richness and indi-
"t-•·nrrlllc·h between essential ne·ce~;snv 

there is no in It in any way whatsoever. 1Hl1rt-r•"'rmr>r<> 

and 
It is 

sufficient unto itself and not related to any because Its wujiid 

nece~;s1ty and is not limited the is necessary through ""''"'~PrP•·n 

duration of Its essence nor conditioned the duration of any '"1 LA<.-LU.H'-·~ 

tion. Contingent existences are essences that are not sufficient unto 

themselves to being dependent ipseities when considered indepen­
dent of their instaurer. From this point of they are illusory and 
impossible since the act is constituted by the agent in the same way that 
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22 The Fourth Penetration 

the its difference. 
The of "wujud is that its essence is existent 
itself without having need of any instaurer that would bestow existence 

upon it, nor of a that would receive it. And the of 
"wujud being existent" is that when it is either 
an agent, it has no in order to be 
would make it in contrast to non-wujiid, because of its need in 

becoming existent through the consideration of wujiid and its 34 

(43) "If it is understood that for wujiid to be existent signi-
fies existence while for something else to be existent signifies that 
it is a thing that possesses wujiid, then wujiid is not of every-

with the same And it was proven that the Pl'Ylnl,,.u_ 

ment of wujiid for all existents is according to a common meaning. One 
must therefore take the that wujiid is existent as the 
same meaning as what [it possesses] in other among existents-
that is to say, a thing possessing wujiid. existence is not existent 

because of the of a chain ad infinitum, because one would have 
to begin once again with the wujiid of the wujiid, and so forth." 

(44) Answer: This difference between the of things 
and the of wujiid does not necessitate a difference in 
Prronl•>u1nrr the of wujiid as one that is derived and common 

among all things, because either [the existent] is taken in its 
meaning, as we have indicated or it is taken in the most 

sense as signifying something whose wujiid one affirms. [This is the 
case] whether it involves the affirmation of a thing in which comes 
back to saying that it is impossible for a to be from 

or it involves affirming something else for it-as, for example, the con­
cept of and others. the of white­
ness is what possesses whiteness, whether [whiteness] be this thing 

itself or else. 
the use of a of the meaning of a term does not 

exclude its use in terms of [its] truth. That white encompasses some­
thing added to whiteness results from the of some of the 

individuals and not from the concept of white. [This is] in the same way 
that the existent encompassing something that is added to wujiid-for 

v.l>o.<"-H-<1-J.I.'vj the quiddity-results from the of contingent 
individuals and not from the concept that is common among them. 
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(46) Similar to this is what Ibn Sina has said in the Metapfrysics of 
the ShifiiJ: "The can be understood to be the L'\Je,cessai 

Itself. In the same way, the one can be understood to be the one 
itself. One from this that a whatever it may be­
such as man or another substance-is the necessary as one 

can understand by the one that it is water or man, and that this 
or man] is one." He Sina] has also said: "There is thus a difference 

between a to which has been added the one or the exl ste:nt, 
and the one and the existent inasmuch as they are one and existent." 

(47) And he [Ibn has also said in the Tacliqat: "If it is asked: 

'Does wujiid exist?' the answer is that it exists in the sense that it is the 
very of wujiid to for wujiid is u.Lld.c>L~H,:;o 

(48) The words on 
al-Matalic [by astonished me: "It is not the coJnet~pt 

that is considered in the of the derived form as such-for 

example, 'rational'; general accident would enter into '"'~-"''"'''-dHv 
difference. inversely,] if that to which a thing is attributed were to 
be considered in the derived the matter of 

would become necessary. In the 
'laughing' is 'man,' and the affirmation of for itself is neces-
sary. And the mention of a thing in the of derived forms is 
an of how the pronoun in them [the derived forms] returns 

to it." End of his words. 
( 49) And this is close to what has been mentioned 

standing figures among those who have come later 
in al-Hashryat al-qadimah in order to prove the unification of the 

accident and the accidental. 
(50) It is, then, understood that that to which the derived form is 

attributed and that to which it is a simple thing that does 

not necessitate any between and Further-
more, a thing is not taken into notional consideration in the 

whether it be in a general or manner. 

(51) "If wujiid were in concreto a quanncanon '-'"'"''"u'u"" 

quiddity that is a for and since the wujiid of the re<::er>tacle 
is anterior to the wujiid of that which it then wujiid would have 

to be anterior to wujiid [itself]." 
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(52) Answer: That wujud is realized in concreto in that which pos-
does not that the the role of a 

'-''-''~IJ~'-'-'-'J''-' for it, because the relation between the two is one of unifica-
tion and not connectedness. The of wujud is 

~u'""-"- V•"·"· since wujud is one of the accidents 
of the and as we shall vA~J.LU.A.U 
further later. 

exJlSte:nt, then either it would be 
anterior to or to or the two would be simulta­
neous. The consequence of the first alternative is the actualization of 
wujud of It follows that is anterior to 
the qualified and is realized of it. The second alterna-

tive implies that exists before wujud, from which would foUow 
regressio ad infinitum. The third alternative implies that 1s exis­

tent [at the same time] as wujud but not it. It therefore must derive its 
wujud from elsewhere and would have the same consequence as the pre­
ceding case. The consequences the antecedent 
must [also] be false." 

(54) Answer: It has been said before that the quawllc<:tuctu 

wujud is a mental abstraction and is not like the q uau.ucau.uu 

a thing by external accidents-such as a whiteness-which 
would require that each of the two have a apart from 

the so that one could between them these three alterna-

and there 
IS no and there is no nnct"Pr1r>r1t·u 

cerning the and also there is no because a IS 
not anterior to itself, is not to itself, and also is not simultane­
ous with itself. 35 

(55) The of wujud for quiddity is that the intellect is 
able to consider the as it is and separate from wujud. Thus, [the 
intellect] finds wujud to be external to the H one comes back 
to the concerning the relation between the two, when are 

disengaged the mind, it will be said that these two [miihfyyah and 
wujud], inasmuch as they are considered through mental 
simultaneously. this is meant that wujud exists by itself or its 
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in and of itself and as .... u'''""'~''·"'-'""'""'"'·'--'-
exJlstt;nces--r>ossesses a kind ofT",."..-"'., 

when one 
and wtljiid in it means that wujiid is 

existent by and is united with it and is existent 
it [wujiid] and not through something else. 

When the agent has bestowed existence on a it has bestowed 
its wujiid. And when it has bestowed wujiid, it has bestowed this wujiid 

itself. Therefore, the wujiid of is in its essence the subject that 
receives m the of this thing. neither 

quiddity nor wujiid possesses antecedence or in relation to 
the other. When one of the says that wujiid is anterior to 

he means by it that the [reality] for emanation and reali-
zation in concreto is wujiid. That is to say that wujiid is in its essence the 

of the verification of universal called and 

essentialities in the same way that, the of another wujiid 

that occurs to it as an it becomes the subject of other con-
cepts that one calls accidentalities. The of wujiid to quiddity 

is not the same as the of cause to nor is it the same 
as the anteriority the receptacle to the thing received. JL"-'-"'LH'-'~, 

like the of the essential to the or the of 
37 

"We can conceive wujiid while whether it 
exists. it needs an added wujiid for it to exist. And the same 

reasoning could be apropos of the wujiid of the wujiid, and there 
would be a regressio ad infinitum. There is no to say that 
wujiid is nothing but a mental consideration." 

(57) Answer: The of wujiid is not in any way actualized in its 

essence in any of the minds, because wujiid is not a universal '--''-'AA'--''--'1-'L, 

and the wujiid of every existent is this existent itself in concreto, and that 
which is in concreto cannot be a mental What is rer)rese11ted 

of wujiid as a general mental concept is the wujiid that one calls related 
wujiid, which is proper to logical judgments. As for knowledge of the real­
ity of wujiid, that cannot be other than illuminative presence and real 

witnessing. 38 Consequently, no doubt remains concerning its 39 
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26 The Fourth Penetration 

can conceive the "'"'...-.'"''r" 

ne:g.Lecnng it. What one conceives ~H'''"'~·"""·'"'-'-._.U. 

WL~fud is added to what we verified 
m is that wujiid is not added to quiddity, and also that the 
way in which it is an "accident of" is not that of an accident-
neither in concreto nor from the of view of 

mental the two bases 
[of the are 

(59) "If wujiid were in the external world and not a sub-
stance, then it would be a for the definition of 1s 
cable to it. From that would first of the that was 
mentioned before-that that the would exist before its own 

circle and infinite The exis-
of all while the existence of 

substance as a is itself. The same holds true for quan-
and other [predicates]." 
(60) Answer: ULHJ.:>L<-'-H ......... 

coJnc(~o1:s of genus, 

But existential realities are concrete '~"''''"'"'"' 0 

not contained under an essential or accidental universal. 

"--'"'-"',.,"'""''~'"''~' for is a universal in concrete 
existence is that it is not a substratum. is a universal 

in concrete existence is not to either divisibil-
The same holds true for the other 

OOJiecnoJnJ that wLljiid would be 
or another one of the accidents falls the H'"'""'·',--,"' 

And it has also been mentioned that wujiid has no genus, no 

and no and it is not a genus, a dif-
or a for It is neither nor 

ao:::1dent, because all these matters to the of universals. 
(62) What to accidents and is the 

of wujiid. 
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(63) Whoever says that wujiid is an accident means that the gen-

~HLv~~-'""'"'"A'-' concept. As for its an it is an external 
pre:aiC:ate:aofn"''~~n"' 0 

wujiid is to accidents because the wujiid of acci-
dents in themselves is their wujiid for their whereas wLJiid 
itself is the wujiid of the substratum and not the wujiid of an accident in 
the substratum. 

(65) In order to become accidents are in need of a substra-

tum; and wujiid does not need a substratum for its actualization. -"-"-<'LLUvA, 

it is the substratum that needs wujiid in order to become actualized. 
(66) The truth of the matter is that the wujiid of substance is sub-

the of this substance and not 
and the wujiid of the accident is accident 

of this accident and not another ao::ldentallt 

way that you learned the state [of affairs] between and wujiid.41 

(67) "If wujiid exists for then it has a 
to and there is also a wujiid for this 
existence of this relationship would have a relation to relation. The same 

argument can be made the wujiid of that of the 

'-'HJLU.'-'H"·u.11J, leading to a regressio ad irifinitum." 
(68) Answer: preceding suffice to remove this 

"""'',..."''""itself in concreto and is different from 
There 

does possess a certain which is 
.,.,~"'"'"'""itself and which is different insofar as its external exis­

tence is concerned. This kind of infinite regression is broken as soon as 
rational consideration is removed. You will come to know later how the 

two [wujiid and miihi:Jyah] are connected according to their condition 
42 
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Concerning the manner in which quiddity is qualified by 

(69) Perhaps you will return and say: "If there were to be for wujud 
individuations in other than then the affirmation of 
all individuation of wujiid for would presuppose the positive 

reality of the quiddity, according to the well-known principle.43 Con-
qu:Laanv would have to possess a certain 

reality before its own positive as was mentioned." 
(70) Know that the allegation of this objection does not concern the 

concrete reality of wujud. when it to the of 
wujiid as an abstract concept, then difficulties arise, because wujud is the 

same as quiddity in point of concrete speaking, there is 
no real qualification between the two; and the same view to other 
cases. [Wujud] thus becomes a qualification for [quiddity]. It is the modal-

of this qualification that causes difficulty44 because if one of 

the qualification of quiddity by wujiid, depending on what one means 
infinitive existence, then the subject that receives the predicate is the 

actualization of the quiddity. And quiddity, in whatever aspect one con­
siders it, possesses being, expressed by the infinitive verb. But It Is 
inconceivable that, from the point of view ofbeing in the absolute sense, 

be anterior to this Absolute Being. The situation is different if 

it is wujud that is the real thing in concreto, while quiddity possesses a 
conceptual actuality outside its wujud. 
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(71) the truth that merits verified is that wujiid, 

whether it be concrete or is very affirmation of the 
and its wujiid. It is not the affirmation of or [of] the wujiid 

of belonging to this Between these two UHA.._, .... ,"'""" 

there is an obvious difference. That to which the rule 
[the principle of derivation] is that the affirmation of something 

the affirmation of by itself alone. 

is existent" comes to the same as 
is the derivative rule does not here.45 

The majority of the philosophers, since they were inattentive to this 
subtle fell into and commotion and became divided 

into followers of different Sometimes they the 
ciple of derivation to cases other than the of wujiid. 

Sometimes fled from this and pn)et:~edled to substitute [the 

principle of] derivation. And yet, at other times, they completely 
the idea of wujiid, conc~~o1:ua 

ing that wujiid is and simply an and the creation of 
a false fantasy. [According to them,] the reason is that a derivative con-

is affirmed through its unification with something, the 

principle of derivation does not subsist itself because the '"''-''-HA~OJL 

the derived form-for example, "writer" or "white"-is a 
expressed [in as dabir and sqjid. for a to be existent 

consists in its being united with the COlllC<'~Pt 
subsistence it, whether or 
it does not need wujiid. 

(72) for the of this the 
the same as the concept of existent, not the 

and the same holds true for the contingent existent. 
same holds true for all of the qualifications of concepts. For 

difference between the essential and the accidental, as far as the derived 
forms are concerned, does not through unification in wujiid­

unification that, according to us, is the basis of judgment, 
essential in the case of essentialities and accidental in the case of acci­

dentalities-since there is no wujiid in his view. to him, the 
difference is that the essential concept is that which is given in response 
to the question, "What is it?" whereas the accident is that which is not 

given in such a response. All of these are aberrations [from the truth]. 
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(73) An illumination qf wisdom: The wujud of all existents is 
their very in concreto and is united with it in some kind of unifica-
tion. This is so based on what was confirmed and established 
our that the real wujud is actual in concreto.46 It is 
the principle of effects [on things] and the source of [existential] states; 

and through quiddity becomes existent and nonexistence is removed 
from it. And if the wujud of each were not in concreto and were 

not unified with the would ensue: either wLyud is 
a of or it is added to it as an accident. Both of these are 
false because the wujud of the part would be anterior to the wujud of the 

and the wujud of the would be to the wujud 
of the subject [In this case,] it would be necessary that the 
quiddity have an existence actualized before itself and that wujud would 
be anterior to itself. Both of these are It would also be neces­
sary that a certain mode of wujud of a single thing be rer)ea,Ie<l, 
would lead to a regressio ad irifinitum in the ordered as~;enaoJ:y 

vidual members of wujud. Now, besides the impossibility of this infinite 
regression by reason of established proofs, and because this would 
an infinity in act contained between two limits-that wujud and 
dity-besides all that, this infinite regression would a 

to our thesis, which is that wujud is itself in concreto, because 

the subsistence of the of aH existing things in such a way that no 
accidental existence would lie outside of it for these'"',,,..,,..,,,.-,"" 

wujud that would not be an that which was SU1)P<)sed 

to be the would not be the but a part of the 
(74) Once it is established that the wujud of every contingent 

its very quiddity in concreto, then [one of two follows: either 

there exists between and wujud a difference in meaning and in 
concept, or there is no difference. The second is false. 
Otherwise man and wujud, for would be two synonymous terms, 
and there would be no benefit in saying, "Man is existent." In the same 

way, to say that "Man is existent" and to say that "Man is man" would 
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amount to 
them while 

The Penetration 

we can conceive one of 
would 

lead to other absurd consequences mentioned in common books. 
the of each of these consequences the 

h"''""''--hi-n of the antecedent. there remains the first alterna-

tive-that is, that quiddity and wujud are different from each other in 
their meaning when are the mind, while form one 

and in their in concreto. 
(75) There remains [for us] an argument to the manner in 

which bywujud the difference in UU•CUH~-

cation with regard to mental which itself is also a certain mode 

itself without [something else] or 
to the fact that each 

a to which there inheres an U,v<u.<u.vu.~, 
of necessity have a certain degree of existence in function of 
before this qualification or this it is neither a subject 

this qualification nor a subject in which this accident inheres. 
Consequently, either wujud happens to a quiddity that or it hap-
pens to a that does not or it to a that 
altogether neither exists nor does not exist. The first hypothesis involves 

petitio principi and regressio ad irifinitum. The second hypothesis con­
tradiction; and the third hypothesis, the canceling of two contradictions. 

(76) To make the excuse that canceling two contradictions 

belong to] the same level [of reality] is and m the case is 
not useful because the level at which the removal of the two contra-
dictions is Is, m one of the degrees of the same 
Therefore, this level must have a certain preceding the two con­

tradictions, similar to the level of the quiddity with to accidents. 
In reality, the has an existence irrespective of the accident and 
its the body, for with to whiteness 
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32 The Fifth Penetration 

'"""""'r" does not possess any 
one considers it of its wujiid. 

it is a lame to compare the occurrence of wujiid to .,,.,rlrllt-u 

with the occurrence of whiteness to a body and to compare the state 
where the is of existence and nonexistence with the 
rlP.-n"1'"""t-'r'n of a body in its level of existence of whiteness and nonwhite­

ness. This is so because the subsistence of whiteness and its OP'Pmnte 
is to its wujiid, whereas the subsistence of wujiid 

dity is not secondary to its wujiid precisely because does not pos-
sess wujiid except through wujiid itself.48 

(77) The verification of this station leads us, based on what we have 
.~.u,_u\..-.au~u, to say that the accident of the consists of something 
that is the quiddity itself in wujiid and that is different in rational 
sis: it is in the nature of the intellect to the existent into a 

and wujiid. In this the mind disengages each of these two 
from the other and concludes the of one over the other and 
its qualification the other. As for that which is in concreto, the 
ple and the existent is wujiid because it is 

from the instaurer. is united with wujiid and is 
but not in the manner in which the attached accidents are. 
[quiddity's] of [wujiid] and its unification with it is in 
to its own ipseity and essence. As for the order in the mind, what is 

anterior is the because it is a universal in the mind 
that is obtained with its very essence in the mind.49 What is obtained 
from wujiid is its general quiddity is the in 

mental judgments and not in the judgments related to the external world. 
This anteriority is anteriority by meaning and quiddity and not by wujiid. 

And this anteriority lies outside of the five famous categories [the five 

universals J. 50 

(78) And say: "The abstraction of from wujiid through 
mental analysis is also a sort of wujiid for quiddity; then how can the 
principle of derivation be maintained in the qualification of the 

the undetermined [absolute] wujiid, even though this abstraction 
is a kind of undetermined wujiid?" We can say [in response] that 
although this abstraction constitutes a mode of undetermined wujiid, 

nevertheless the intellect need not consider this abstraction itself in its 
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33 The Fifth Penetration 

this is a mode of wujud. As a 
would be [this] undetermined wujud from which we had 

abstracted [the This consideration consists of emp-
of all acts of wujud, even of this consideration and of this 

emptying, which is in a mode of wujud without an act. 
[This consideration] involves two points of view: there is the of 
view according to which it is an abstraction and and there is 

the of view to which it is a mode of wujud. 

(79) According to the first point of quiddity is 
wujttd. to the second of it is mixed and is not 
qualified [by wujud]. It is a from one point of view and mix-

ture from another. the position of each of these two of 
view does not differ from that of the other. the uu.H'-'U.LL 

would return, in the sense that the point of view according to which the 
is qualified wujud would its conjunction with wujud; 

and thus, the of derivation would become null and void. That 

is because this abstraction [the quiddity] from the of wujud is a 
mode of wujud, not because it is something different from wujud. It is 
wujttd and abstraction from wujud in the same way that the materia prima 

possesses the of formal substances and others. This 
itself is realized in act for matter without its needing another 

for the actualization of this potentiality. The actualization 
is therefore the [of with 

to things, in the same way that the permanence of movement 

is its renewal and that the of number is [also] its multiplicity. 
Examine well the of the of wujud and the permteano>n 
of its rule in the totality of meanings through the 
considerations and actual to such an extent that the abstrac-

tion of quiddity from wujud presupposes the wujud of this 51 





34 The Fifth Penetration 

(80) Remark: It should be known that what we have mentioned has 

[as its goal] to the of the in a way that it is in 
aa.ao1tea to their method 

concerning wujud being a mental abstraction. for our we 
have no need of delving into this matter, since we have estab-
lished that wujud is itself in concreto and moreover, wujud is 

the affirmation of the itself and not the affirmation for 
the here.To 

and wujud is to m a 

sense, because the relation between the two [quid­
and wujud] is of a unitive order. It is not like the relation between a 

and its or between the subject and the attribute 

that qualifies it. it is more like the of a genus its 
spt:~clttc difference in the case of a simple species, when this is carried out 
by the mind with regard to them being a genus and specific difference and 

not with to them matter and form. 52 





Concerning the particularization if individual existences 

and their ipseity-in a summary fashion 

(81) Know this: You have come to know that wujiid is a con-
and that It IS not a natural universal 

of the five universals of 
from the with which it is united when this 
r1lllir!rllf-H is considered as such. 

of each individual wujiid consists of the ~v~H-' vv .u''"' 

own as in the case of the 

His or [2] by means of a degree of 
and of and as in the case of generated beings; or 

again, [3] certain added elements, as in the case of the members 

of the world of creation. 
(82) Some have said that the of all existence con-

sists in its relation with its substratum and with its cause, not that this 
relation is something added from the because wujiid is an acci-

and every accident subsists by its wujiid in its substratum. In the 
same way, the wujiid of every quiddity consists in the relation of this 
wujiid to this quiddity, not in the way that a thing is in space and time, 
because the existence of this thing in itself is other than its existence in 

space and time. 53 This argument is not without indulgence, because it is 

-35-



~1 

JW13 _)..hl13 

Jl 

(/\ \) 

~ 



36 The Sixth Penetration 

false to establish an between the relation of wujiid to on 

the one hand and accident to the substratum on the other. As was dis-
cussed does not subsist from wujiid, and wujiid 

IS other than the existence of a itself and is not the exis-
tence of something else for that thing, in the manner of an accident for a 
substratum or form for its matter. The wujiid of an accident in 

while it is its wujiid for its is not, itself the wujiid of 
its to the wujiid that is the very wujiid of this 

insofar as it has a quiddity. There is a difference between the fact 
that a thing is in space and time and the fact that an accident is in its 
substratum. As it becomes clear from this the existence of a 

thing in one of the two [meaning space and time] is different from its 
being in itself, while the existence of an accident is the same as being in 
itself. the same there is a difference between the wujiid of the 

accident in the substratum and the wujiid of the substratum because 
the wujiid in the first case [that of the accident] is other than the wujiid 

of the substratum, whereas in the second case, it is [this wujiid] itself. 54 

(83) Shaykh al-Ra:Jis Ibn Sina has said in his Tacliqiit as follows: 
"The wujiid of accidents in themselves is their wujiid for their .,...,,~n•'r-t-lUP 

substrata, except for the accident [that is] wujiid. This latter differs 
from other accidents as a result of the fact that have need of their 

substratum in order to exist, whereas wujiid does not need wujiid in 
order to exist. It is therefore not correct to say that wujiid in its substra-

tum is wujiid in if one means that that wujiid has a wujiid other 
than itself, as whiteness has a wujiid. one can say that its wujiid 

in its substratum is the very wujiid of its whereas in the case 

of all other accidents) its wujiid in its substratum is simply the wujiid of 
this other [thing]." 

(84) He has also said in the Tacliqiit: "The wujiid that is in the body 

is the very of the body not as it is in the case of the 
whiteness of the body in its being white, because in this case it would 
not be sufficient to have only whiteness and the 
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(85) I say: The of the later ohllOSOlDh1ers were not of 

~"'U''-'--"-"r~ the purpose of such an ex]pla.nanon and those similar to 
urnPrF·n·u they ascribed them to the of wujud [wujud as a 

mental [claiming wujud is not a 
caused the argument to deviate from its proper 
the gone by I was a vigorous defender of the thesis of the pnnctpi;:tl 

'--'''"'''-'--'-'·H_,..., and the of wujud, until my Lord 
me and made me see its Then it was unveiled to me with supreme 

evidence that [the case of the quiddities] was the reverse of what 
ceived and decided [concerning this be to God 
through the light of veritable understanding, allowed me to leave the dark­
ness of Who made the clouds of doubt in my heart u. .... ,..., .... J ....... v 

through the rising of the Sun of the Truth, and Who established me on the 
"firm doctrine" in this life and in the Hereafter. 55 Existences are the 

'-'U.uu'"'"' whereas are the "fixed essences" that have 
never smelled the perfume of real existence. 56 And [these J existences are 
none other than the rays and gleamings of the Light of Truth and the 
Eternal, exalted be His Sublimeness. For each of these existences, how­

ever, there are certain essential constitutive characteristics and intelli­
gible meanings that one calls "quiddities."57 

(86) A clarification within which there is an investigation: The 

zation of wujud through necessity [namely, the Being] consists 
in its sacred being above all and shortcomings. Its par-
ticularization Its and Its levels of and oostenctntv 

richness and indigence, and and what 
in its essential states and concrete realities is in accordance with Its sim­

which has no genus or specific difference. Nor does the 
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it, as has been 
its which I mean 

'"',_," .. "~"' and essences it in the as we have 

to what is affirmed of each of the essential 
[properties] that issue from it on the level of knowledge and intellection. 
In confirmation [particularization takes place with regard to] univer­
sal natures and essential meanings attributed to it by an attribution that is 

essential to it and in the language of the of this "''""'~'-'H'-'"'' 

is called Among the Sufis, are called the "fixed arche-
types." And this is so while wujud and in everything that pos-
sesses wujud and quiddity, are one and the same thing. And what is 
the object of knowledge is the existent itself. This is a secret. 

God in thy heart the door for its understanding, if He wills. 
(87) Ibn Sina says in his book al-Mubii~athiit: "Wujud in the essences 

~ u . .1u• .. uc.1'-'" does not differ in [terms of] species. if there is a dif-
ferentiation, it is through confirmation [that intensification] and 

weakness. the of things that to wujud are differ-
ent from one another in terms of species. The human differs from the 
horse in terms of species because of his and not because of his 
act of existing." End of his word. Understood in the first way, 
ization is in wujud with regard to its essence and its 1""Plt'u· 

whereas, understood in the second way, it is in relationship to 
its essential and universal which accompany it in every 
one of its degrees. 
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(88) It is not farfetched to think that what is meant the differen-

tiation of existences in terms of is what became famous accord-

ing to the this HA~A-U.UU,f",o 
this is like the differentiation of the of numt)ers; 

another it is their convergence in terms of 

it is correct to say that the degrees of numbers constitute a unified 

since for each of there is but an assem-

of units that are similar to one another. It is correct to say 

that they are differentiated [from one another] as far as their r"'''-n"'~"t-"'"' 

essential meanings are since from each [of HUHHJvA 

the intellect can abstract and essential that are not 

proven for others. And they have effects and differentiated characteris-

tics that result from this degree with to its own which 

the intellect abstracts from each of its essential degrees as to 

what it abstracts from each of the other degrees by virtue of their respec-

tive essences. are, like existences in the sense 

that the to which these essential structures and universal 

ties are attributed is essentially the essences of each of these 

numbers. Think upon all of this because all of this comes from 

noble sciences.59 
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Concerning the subject that what is by essence the object if instauration 

what emanates fiom the cause is 

And in it there are witnesses. 

The first witness 

(89) We say: That which is by essence the object of instauration is 

not what is called the as was the path of those who followed 
the school of the Stoics (riwiiqiyyi7n),60 such as the "Master who was 
killed" [Suhrawardi] and those who followed among whom are 
included cAllamah Dawani and those who imitated him Nor 

is it the quiddity becoming existent, as is well known among the 
t'el~IP;ate:uc:s. Furthermore, it is not the concept of existent qua existent, 

as has been professed al-Sayyid al-Mudaqqiq [$adr al-Din Dashtaki 
Shirazi]. what emanates in its essence [from the cause J and what 
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rs the of instauration in all that has an instaurer is the 

mode of its concrete wujiid 

all latter view] r<C>rnnr,Y>rr '-''-HH.vU.A.U.Ci", 

u'-JAUv~AHHF, for which it is instaured. In 
to its essence had need of an it would follow that it would be 
subsisting by [the instaurer] in the very definition of itself and its mean­
ing, because the consideration of the instaurer would be included in the 

very of the essence [of the much so that one 
would not be able to conceive it m<let)eilO(~nt 

is not the case. 
(90) In fact, we can imagine a of with their 

definitions without knowing have been actualized or not, let alone 
the actualization of their instaurer, because quiddities do 

to things other [than themselves]. And among '"'"""J'"u.u,"' quidcnnes, 
are those that we can and consider with total 
other things since, considered in this way, qura<lltles 
themselves.61 if were in themselves the 
instauration, constit~ted by a cause and in need of the latter for their 

u..,,,,~, ... ~ .. __, .. , then it would not be possible to consider them 

from all other things. It would be no more possible to consider quld<1ltres 
as such than it would be possible to consider the of a thing 
independent of its and constitutive elements. the effect 

exercised the instaurer and what results from it is not but 
something other than it. The of instauration is none other than 
the wujiid of the through a simple and its ,-,,,,r~r~n··u 

only the accident. 62 

(91) You might object: "This having been said, it follows that the 
wujiid of the instaurer is one of the constitutive elements of the 

being instaured and is not extrinsic to it, in the same way that one can 
deduce this consequence from the of the instaura­

tion of the quiddity and making the quiddity the object of the act of 
instauration." I would respond: Yes, it is so, and there is no harm in 

because the wujiid of the caused is constituted its wujiid in the 

way that deficiency is constituted by perfection, weakness by strength, 
and contingency by necessity. 
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(92) is not for you to that we can the wujiid of the 
Hv,f",-'-'--''-'U.UJ", the wujiid of the cause that is necessary for 

the wujiid of the cause is not constituted the wujiid 

""""'-'""v'LL' because we would to have the 
actualization of about the of a mode of wujiid 

except essential witnessing, and this cannot be realized by wit­
nessing its cause that emanates being]. That is it 
has been said: "The of the caused does not come about except 

the of its cause."63 this point. 

The second witness 

(93) Hthe 
of the instaured would be pn~mcat:ea 
essential " not through "common technical " It 
would follow that the effect the instaurer would be the con­

cept of the thing instaured in exclusion of all other concepts, each concept 
GlltteJrmg from the since there is no among with 
regard to essential is not conceivable 

or between itself and its definition­
for example, when we say, "Man is man" or "Man is a rational animal." 
But when we say, "The rational animal is a who " this 
cation is not through 

about] through common technical """"·"'"'''"""'""''"' 
C011Cept.64 

The third witness 

No the of of exis-
as individuation is the same as wujiid 65 (as is pro-

66 or is concurrent with it (as is the of 

cannot be one of the necessary comt)OI1e11ts 
any more than can wujiid, as has been demon-

of instauration were to be actualized in 
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HALUL.li-J.l'-' manner in concreto, the same way that a 

then the instauration of the "''"''"'""''..-" 
of instauration would 

itself or the un,tl.,-~r,.-~,.._IJcv"H.._~" of its 

<-<vLU.<kAA•u<-<l-H.nlh-'' "-'-'-''-'"'--'-AL<vu, and existences. In this case, wujiid would be 
and the would be HH-1..'-LJ'I-'-'-1''-''--'- COl1se:cutively, 

The first alternative is impossible because a thing in its pure state is 
neither differentiable nor can the 

itself be repeated and its instauration insofar as it is what it 
is? Such a would be impossible for a person who has intellect to 
conceive it, let alone approve of it. There remains the second alterna­
tive-that that what emanates which is the 

object of instauration in a multiple manner, is the modes of actualiza-
tions (I mean the essential individualized and that it is 
their that one finds the one 

(95) If the existing were a limited to a single indi-

"'""''-UL<IJA''-'' the sun-and if it were this individual existent 
of admitting and among 

and if we assume it was before 
then what is the object of instauration would be 

wujiid rather than the quiddity. This is what we wanted to establish. If it 
were before the of a to 
its assumed individuals a -n.r,~..---r,-.---.rl 

ant, then the quiddity would be existent and before wujiid 
and particularization. It would therefore be necessary for something to 
be anterior to which is And the 

same reasoning to the of wujiid and individualization of this 
thing [anterior to itself], one would end up with petitio principi or regressio 
ad infinitum. 
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fifth witness 

(96) If the fact that there is an instaurer and the fact that there is an 
instaured were to take on the of the and if 

wujud were [nothing but] a rational it would follow that 
the ofinstauration would be one of the concomitants of the instau­
rer. Now, the concomitants are notions.67 m 
turn, that all the substances and all the accidents of the uni-

verse be conceptual notions the first instaured. would be 
true] for those who that the be 
His name, is the act of being of wujud itself. If those who 
the is wujud itself were to know the of wujud and 

understand that this is the very Divine Essence transcend-
all then understand that the act of 

each existent must to its nature, even if it is m 

comparison to it and its degree deficient in to it.68 Whatever 
has a nature also has a act. And this is how it acts. 
Therefore, God's act in all things is the emanation of the good and the 
bn~atJtunt_g of the of wujud and of life.69 

(97) A discourse {inspired by} the [Divine} Throne: Wujud has three n,.,..,..,.."'"'". 

(1) wujud that is not related to anything other than itself and that is not 

limited any limit ([this of wtljud] deserves to be the 

~-' ..... H'"'-'-~-' ... '""' of all things); (2) wujud that is related to something such 
as the souls of the the basic natures 

dryness, and humidity], celestial bodies, and material substances; and 
(3) extended wujud, whose comprehension and extension englobes the 

temples of individual concrete things and 
not like that of universal natures and intelligible qu1acnnes, 
in a manner that is understood the gnostics and that they call the 

" a name derived from His transcendent 

embraces all things" 7:156).70 This 
wujud is in the first emanated among beings from the 
First Cause and is called "the Truth which creation is created."71 And 

this wujud is the of the existence of the universe, its life and its 
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and into all that there is in the heavens and the earths. It 

to that in such a way that in the intel-
it is in nature, it is nature; in the 
1t 1s it is and in it is acci-

dent. Its relation to the Divine be He-is to 
the relation of sensible and the rays shining upon bodies in the 
heavens and the to the sun. And it is different from the 

relational wujiid that is similar to other universal and rational '""''-'"Hv•~tJ·-" 
that are not attached to either the instauration of the lnstaurer or to an 
effect. These latter ones do have a certain kind of wujiid in the manner of 
the intelligibles; but their wujiid is their very in the 

mind in the same way that one sees non-thingness, and 
non-instauration in the concept of nonexistence. But in our view, there is 
no difference between these and the others in the sense that 

they are only narratives and titles of certain things, that some of 
them are titles for existent whereas others are titles for some­

thing essentially false. 

The sixth witness 

(98) If the fact that there is an instaurer and the fact that there is 
an instaured were to be between the it would follow that the 

quiddity of each being would belong to the of rela­
tion and become actualized under its genus. Since the consequent is 

the antecedent is equally false. As for the of the conse-
quent, it is in what has been indicated before-that is to say, that there 
is an essential relationship and a conceptual relation between that 

which is essentially the of instauration and that which is essen-
the instaurer. 

(99) It is not proper to say that this [objection] can be raised in 
to the two schools [mentioned above], because if the object of 

instauration is the very wujiid of the caused and not some 
that has come to be added to it, then, if [wujiid] were to be linked in 
itself to something other than itself, its intellection would the 
thinking of something else-namely, its agent. And whatever cannot be 

conceived without conceiving something else belongs to the category of 
relation. To this we would respond: category of [like] the 
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nine other not exis-
tences. The genera are what one caBs AH that has a 
definition in a possesses genus and difference and must 
fall under one of the ten known categories. But as far as wujiid is con­

it has been established that it has neither genus nor sp1ec1nc 

a 

tion of all things returns to does not 
._,_,_< ... u•Ju, for He is beyond something being of the same genus as He 

or or being to Him or with 
Him. He is beyond all that.72 

The seventh witness 

(lOO) it would be necessary that the mean-
of an essential v--c,.,c ... of the for '-'-"-'CUU.IJ~L~VVV<L.UU. 

differentiated "'"""'rrh...-."' For us as well as for 
cons~~q1.1e11t IS and so is the antecedent. The reason is 

that certain individual substances are causes for certain others-such 

as, for example, the of substances, some with 
to the of the [same] substances with 
bodies; and the of matter and form for the 
them. The cause is in itself anterior to the as a matter of 

n ... ctPr1r\1r1t .. u has no other than the 

and the fact of if 
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47 The Seventh Penetration 

the cause were a and the caused a the of the 
cause would be anterior to the ,.,,.,_,,--,,,_., 

latter would be in itself of the cause. 

were two the of one qua would 
be anterior to the of the other. This would necessitate 
equivocality in the meaning of the essential. This is according to · 
the most They maintain that the of 
a substance is neither anterior nor to the of another sub-
stance, either as to its substantification or to its 

say, as to the fact that the generic of substance is 
it. one can have over the other either in its act of exis-
tence (such as the of intellect over soul) or 1-to-rn"',r"r" 

as the of father to son). 

(101) According to the way of the philosophers, it has been estab­
lished that the question of "what [a thing] is different from the 
question of "what is the truth of" [that thing].73 Now, the difference does 
not come from the of the answer to the two because 

according to the verifiers (mu~aqqiqin), the answer is the definition 
of a thing, when necessity [such a usage]. The difference 
between these two questions comes from the fact that the taking into 
consideration of wujiid is implied in the second without the first. It fol-

lows that wujiid cannot be simply an abstraction [made] the ~u"'"''--'-'o'-' 
but that it must be a reality. And this is what we wanted to establish. 
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Concerning the modality qf instauration 

[the reality] 

in it 

And in this section there are several penetrations. 

The 

Concerning the relationship if the instaured and the originated to the Instaurer74 

(102) The 
Instaurer is the relationship of deficiency to of weakness to 

strength. And since you have learned that in concreto and the 
existent in truth is nothing other than existences without the omtaai­

ties, it has been proven that wujiid is a simple that it has no 

genus and no specific difference constituting [that it has] no species 
and no difference and that it has no n-:>lrt-•r·n 

tion. its particularization is by its own essence, which is 

-48-
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There is '""'"'"''-'HC~U..U no difference between its individual members and 

their identities and weakness. As for 

differences in accidental matters, that comes about [only] in 
realities. There is no doubt that the instaurer is more in its 
wujud and more in its actualization than the instaured. The 
instaured is like a profusion and effusion from its instaurer. And the · 
pr~ocluctlon of] the effect in consists in the modalization of 

the instaurer in its modalities and in the stations of its actions. 

Concerning the Source qf all existence) His qualities) and His iffects 

That is what has been referred to as faith in His 

signs, His books, and His messengers; and there are several 

The first path 

Concerning His wujud-transcendent is He-and His unity 

[In it there are several penetrations.] 

The first penetration 

Concerning the demonstration qf the Necessary-sublime is His invocation-and that the 
chain qf beings that are instaured qf necessity ends in the Necessary Being 

(104) An illuminative demonstration/6 and that consists in our 
that the existent is either the of wujud or something else. What we 
mean by "the of wujud" is that which is not mixed with anything 

other than pure wujud, having neither nor nor deficiency, nor 
generality, nor and it is called the Necessary Being. And 
we say: If the of wujud were not existent [by itself], then nothing 

would have existed; the consequent being evidently the subsequent 
is likewise false. As for the demonstration of the consequent, it is as fol-
lows: That which is other than the of wujud is either a 
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wujiid mixed with nonexistence or defi-
,,,.,,;,;'"" other than wujiid is existent wujiid, not 

LH~ vu.~o:. u itself. How else could it be if it is taken in itself absolut<~lV 
or as abstracted from wujiid, far from its essence 
it is not even existent? [The reason is that] the affirmation of smnethlng 
for lS uv\JV~H.H-H 
that it is existent. 

Now, if this wujiid [by which it were to be other than the real­
of wujiid, it would [be so] because there would be in it a compound of 

wujiid qua wujiid and some other aH 
other than wujiid is nonexistence or nonexistent. 
lS ]_S tO that which is ..,.._u.._p.._,._,, 

for its existence] and of which it has need. Nonexistence does not enter 
into the fact that possesses the act of existence and its actu-

U..HLJ'-'''-'-' . ."'"' even if it does enter into its definition and The affir-
mation of any concept to a thing and its of 
whether it be a or another affirmative or is 

secondary to its wujiid. It would then be necessary to return our discus­
sion to this wujiid. One would then have a regressio ad infinitum or a circu-

lus vitiosus, or one would end with a pure wujiid with which else 
is mixed. it is evident that for all the and 

source of the act of is the pure of wujiid, which is not 
mixed with other than wujiid.77 
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The second penetration 

Concerning that the Necessary Being is unlimited in intensity and power 

and that what is other than It is finite and limited78 

(105) Since you have come to know that the 1
"

1
"'""''"""'"'" ne1n~;r-ua 

scendent is He-is the sheer of wujud, with which nothing 
than wujud is neither limit nor end afflicts this 
had a limit and an there would be a and "YV:!lrhr'H 

that is not in the nature of wt?Jiid. It would then need a cause, which 
delimits and it and thus would not be the sheer of 
wujud. So it is confirmed that the that no 

afflicts that there is no m that 

has no quiddity, and that no generality or is mixed with 
it.79 So it has no no other than its 
essence, and no form-just as it has no active agent and no ultimate 

goal, and just as it has no end. it is the form of its essence that 
gives form to all things because it is the of its essence and 
the of everything, because its essence is actual from every 

of view. There is nothing that makes it known80 and that 

unveils it except and [there is] no demonstration of 
essence witnesses its essence and the of its essence. As He 
has said: "God bears witness that there is no God but He" cimran," 

3:16). We will this to you. 81 

The third penetration 

Concerning His oneness 

(106) Since the Being-transcendent is He-is the termi-
nation of the chain of needs and relations, and since it is the of 

and the of every its wujud does not rest 

upon anything and is not related to anything, as has been said. 
It is simple from every of and its essence 
is the from every since it is the 

Being by itself and there is no aspect of contingency or impossibility in 
it. that would result in a composition that would 

contingency, and that is impossible for it [as the Necessary Being]­
transcendent is He. 
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(107) Since this has been we will say: If we were to sup-
pose two necessary m the one that was to be 
the second will be an essence that would be disconnected from the 
since it would be for the IS 

He-to have an essential between for in that case, 
one would have to admit that one [being] was the cause of the other or 
that both were which would be to [our 

tion. each of the two would possess a 
of wujiid that the other did not possess and that did not flow and emanate 
from the other. each of the two would lack a certain of 
wujiid and would miss a certain degree of existence.82 In this case, the 

Essence of the Necessary Being would no longer consist of the pure state 
of and the necessity of wujiid. 83 it would be composed of 
two attributes: the wujiid of one and the absence of both 

issuing from the nature of wujiid qua wujiid. It would have a type of neces-

for a [particular] modality of wujiid and the fJ'-'"'"'-'-'--'''".._ ... , 

of another modality [for wujiid]. It would therefore no longer be the 

Necessary Being from all points of view [in all modes of existence]. 
it was established that what is Necessary 

necessity Necessary Being from all of view.84 

tradiction. So the itself constitutes a sutJerablun<jaJlce 
containing all the modes of existence, all 

U\...'C.,V.LU.U . .L~' and an cases of It has no 
u.UJLH.L.LLU'U'-'5 nothing comparable, nothing opposite, and HVL~HH~ 

it in [its] wujiid. its essence, the perfection of its '-'A'~'-'.1'''-'H'-''-'' 

necessitates that it be the of all and the source of all 

good; thus, it is perfect and superior to all 
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The fourth penetration 

That it is the origin and the end qf all things 

with no 
-nl''"'r'""'' pertectl<on. Now 

we say that it emanates upon all that is other than itself, without this 
Dr<)d.l1Clne- an association for what is other than it 

m contingent quiddities and deficient essences-existences 

that upon something other than themselves. Now, all that whose 
wujiid depends upon another is in need of that other and finds its full 
cmnpletton with it, and this other is its and its end. 85 

So, all contingent beings, with their differentiations and grades in 
and are, in their essences, in need of it [the 

Necessary Being] and derive their being from it. Considered 
in themselves, are contingent beings made necessary the 

the Necessary is He . .JlH'UI.'-''~u, 

selves, illusory and perishing and are made real by the 
the "All are save His Face" 

28:88).86 The relation between it and that which is other than it is 

analogous to the relation between the rays of the sun-supposing that it 
subsisted itself-with the bodies that are illuminated it and are 
dark in themselves. When you witness the rising of the sun in a place 
and the illumination of that by its then another light result­

ing from this you will judge that this second is also from the 
sun and will trace its origin back to the sun; likewise for the third 
and the fourth light, until one ends with the weakest light peJrcepnole 

to the senses. The same is true for the wujiid of contingent beings in 
which there is differentiation in their proximity and distance from the 

the for from God. 
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That the Necessary Being is the plenary perftction if everything 

You have come to know that wujiid is a 
Its individuations are not differentiated by essential 
genus, and the like. 
from each other 

Now, and 
of wujiid itself. 

Being. The consequent is as was the antecedent must 
therefore be false also. It is therefore evident that the 

In and infinite in power and mt:enLsnv LPetJlCH~ncy 
shortcomings, and the like come from what is second-

ary and caused. to the cause, and the 
emanated is not evident 
that the Necessary is the of all it is the 
wujiid of all existences and the 

1s a 

The sixth penetration 

That the Necessary Being is the point to which all ajfairs return 

(110) Know that the Necessary 
its oneness, the 

HV''LU.LH""' neither small nor 
18:49) and embraced them, 

"It [one's 

but has counted them" 

what falls under the 

category of nonexistences and deficiencies. uu.''-''--''J"'v 

for example, A and that you have said that A is not B. Now our 

of view is A. If that under which this is A were to be identi-
cal with the that this thing is in the sense that this 
itself would be the of this then affirmation and nega-

tion would be the same. the same token,] whoever thinks for 
exarrlpl,e, would also ipso facto, that he is not a in the sense 

LU..LU.U.U.LFJ of man would be the same as that he is not a 

horse. But [since] the consequent is the antecedent is also false. 
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to the mind. It is therefore 
understood that every existent in which one denies a certain form of 
wujud is not an existent whose its essence is 

...,~.LU~''-'"''""''"' of two the aspect which it is and 
which it is not such-and-such. [we 

obtain this proposition]: All that has a 
this if you are of its 

The seventh penetration 

That the Necessary Being intellects its own essence and) by its essence) intellects all things 

(111) As for the fact that the intellects its own 
essence, that is because its essence is [and is] from 
mixture with all deficiency, contingency, and nonexistence. Now, the 
essence of all that which is such is present to itself without any veil. 

is nothing other than the presence of wujud without any veil. 
pe:rce:ptJton is produced a mode of disengaging from matter and 

its because matter is the source of nonexistence and absence. 

Therefore, each part of a body is, in absent from each of the other 
and the whole of the is absent from each and the whole 

is absent from the whole. That is why the more a form is removed from 
matter, the more complete its presence is to itself. The lowest stage is the 
presence of a sensible form to above it are the imaginal 

according to their different degrees; above them there are the intel-
forms. The highest of the intelligibles is the existent whose wujud 

is the most intense, and that is the Necessary Being. Its essence is the 
subject that intellects itself and the object of its own by 
the most exalted intellect. Its essence is the source of all emanation and 

all beneficence. Through its own essence, it intellects the of 

things in an intellection that contains no UH"'""''~-"'"'''""''"" 
(112) all forms 

are one in their wujud with the wujud of the subject that nPrrF'lU<'I;; 

according to a proof that was emanated upon us from God. And that 
is in every form of perception-let it be the form of intellection-its 
wujud in itself, its state as object of intellection, and its wujud as the 
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that intellects are one without differentiation. is so] 

in the sense that it is not to suppose that an intellective form 
possesses another mode of wujud that is not the of intellection for 
the that intellects. the form would not be 

(113) This having been we say: It is not possible that this 
form has a wujud that is distinct from the wujud of the that intel-

lects in the sense a wujud and the that intellects 
it another wujud. This would establish between them a relation 
of the state of being the object of intellection and [that of being] the sub-

that as in the case of the father and the son, or the 

and the and other things in the state upon which the 
relation is as an accident after 
the wujud of this form of intellection would not be the object of intellec-

tion itself. But that was the it is 
From it follows of necessity that the intellective form 

when considered in isolation from all that is other than is the 
intellection. It IS the subject that intellects, since it 
would be inconceivable that the state intellected would be actu­

alized in the absence of a subject that intellects it, as is the case with 
relational objects. From the moment that we suppose the intellected 
form to be separate from all that is other than it must be the object 

of intellection for itself and to itself. what one 
UP'PO:sm.g- is that there is here an essence that intellects 

are intelligible to it. it follows of from our dem-

onstration that the of intellection are one with that which intel-
lects them. Now, this is none other than what we had presupposed. From 
what has been It IS and clear that the wujiid 

that intellects must be united with the object that it intellects. 

And this is what we wanted to establish. 
(114) This demonstration is to all the other 

the the imaginal, and the sensible in the sense that the sen­

sible substance in us becomes united with the form that is sensible to it 
in itself-besides what lies outside representation, as, for example, in the 

case of the sky, the and all material realities whose wujud is not 
[merely] perceptible.91 Reflect deeply; the best of actions is your vision of 

for it is a matter to which access is difficult. God is the Master of virtue 

and the virtuous. 
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The eighth penetration 

Concerning that wujud in reality is the One Reality-transcendent is He­
and all that is other than it) if it be considered in itse!j; 

is perishing august jace92 

(ll5) You have come to know that the LjLL.lU.U . .lu.'~"' 

m that the Instaurer is instaurer its very 

wujiid, that the instaured is none other than a mode of wz?Jiid, and that it 
[the Instaurer] is instaured itself and not some qualifica-
tion added to it. it would be instaured this 
but the instaured is instaured itself in the sense that its essence and 

its being instaured are a single thing without differentiation of 
in the same way that the instaurer is Instaurer its essence, in the 
sense mentioned. it has been proven, and what we 
have mentioned has been well established-that that the cause is the 

cause by itself and that the caused is the caused by to 
what has been mentioned. This assertion follows the fact that 
the act of being instaurer and the act of being instaured occur between 

existences and not between because the latter are mental 
things abstracted in diverse ways from existences. 

(116) It has been established and verified that what bears the name 
of the instaured does not constitute in that is "p'"'"''r"'t·prJ 

from the of its for the intel-
lect to through a a caused whose 

ipseity is separate from the ipseity of its in the sense that 
there would be two in this intellective one 
of them being the emanating ipseity and the other being the emanated 
ipseity. it is possible for one to conceive the quiddity of the 

caused as something other than the cause, and you have learned 
that what constitutes the caused in is not the of the 
caused but its wujiid. It has therefore become evident that the wujiid of 
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the caused constitutes in itself a deficient related in its essence to 

its existentiator and all 
wujiid other than the One is He-is a flash among 
the flashes of His essence and a face among His faces. all 
existences have a single which is the that bestows 
upon all that which bestows the upon all 

and that which bestows essence upon all essences. It is the 
else is its states. It is else is its effusions. It is 

what is other than it is its manifestations and unovl-;ucuu'-'"· 

He the First and the the Outward and the Inward" 
the prayers handed down by there 

"0 He, 0 He who is 0 He other than whom there 

Is no 0 He of whom no one knows where He is 
(117) Remark: Be careful not to lose your 

...--hr,., '""'" and in imagining that the 

'-"A 1Jcu~u.~u~ upon the "tem­

qulacnnes, it becomes evident and manifest that all to 

that there is a cause and a caused 
in wujiid-finally leads us, and intellec-
tual (al-nasak al- caqli), to the result that what is named the cause is 

the and that the caused is a state among its states and a "~'-''-'-L'L ...... L 

among its modalities. and emanation thus lead back to the 
modalization of the First in its and to its th~::~or)hamv 

in its different manifestations. Remain firm in this 0LUL.HJ.n, 

often feet have How many, fallen from the 

.uu.'"~'''-"'"L' have drowned in the of the sea; and God is the 
of virtue and bounties. 
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The second 

Fragments concerning the states if His attributes-transcendent is He 

The first penetration 

Concerning that His attributes-transcendent is He-are the same as His essence 

(118) His attributes 1s 
(transc(~n<lern Is It 1s not 

who are the followers of Abu u~-JLJL<.C.:JU,H 

the [plurality of] attributes in wujud. This would 
eternal (al-qudamii:J)-and He transcends that in sublime 
transcendence. And it is not according to what is the 
Muctazilites and their later who are experts in dialectic and 

while the of the 
attributes and affirming their nevertheless substitute the essence 
for their source. It IS not to what is done con-

cerning the principle of wujud some of them, such as the author of 
Glosses upon al-tajrid al-Din "-"'-HV<"HL 

understood by "those who are firm in 

That is to say, His wujud-transcendent is He-which is His very 
is itself the attributes of and the locus in which are manifest 
His attributes of beauty and majesty. The despite their 

and multiplicity, exist a single wujud, without there being any 
necessity for and So, as, 
for us, the wujud of the contingent exists essence and the wujud of the 

quiddity exists this very wujud because this wujud is 
the of which the is the so, too, It IS true con-
cerning the fact that the attributes of God exist through the wujud of His 
sacrosanct essence, with the difference that the does 
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The second penetration 

Concerning the modality qf His knowledge-transcendent is He-qf all things; according to 
an illuminative principle 

(119) This is the 
in the same way that wujiid possesses a 
wujiid is a single with its oneness, attaches itself to 
things, it is necessary that wujiid nonexistence from all 
being the wujiid of all things and their plenary Now, the 

perfection of a thing is more for a thing than the thing 
because the thing exists through m while in its 

and in that which makes it necessary, it exists 
through necessity; and necessity is more [clearly] confirmed than pos-

it is necessary that His Is 
of knowledge. 95 Now, the 

single reality with its oneness, the knowledge "It 
[one's record] leaves nothing, neither small nor big, but has enumerated 
them" ("al-Kahf," Q. 18:49)-since, if there were to be left aside a sin­
gle thing from among things and that knowledge were not a knowledge 
of it would not be the pure reality of knowledge, but knowledge in 
one and ignorance in another The pure of a 
thing does not mix with something other than 
not completely leave the state of for "''-''"U.<-H.n 

has been explained before that God's knowledge-praised be 
He-comes back to His wujiid. Now, as His wujiid does not mix 
with nonexistence and deficiency, so, too, His knowledge, which is His 
presence to Himself, cannot be mixed with the absence of anything. 
How could this be, since He is the that bestows upon all 
realities and that which bestows thing-ness upon all things? For His 
essence is more real concerning things than the themselves.96 

the presence of His essence-transcendent is He-is the presence 
of all things. What are with God are the which make 
descent into the station of apparitions and shadows.97 
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The third penetration 

Concerning the allusion to His other attributes cif pe!ftction 

of the 
connection of God's 'T"''"'"""'rl 

His power with its oneness is of the power over 
things, because His power is the of power. 98 Hit were not con-

nected to all then [His] power would cause one 
rather than another. Thus, His power would not be the pure 

power. The same reasoning holds true for His His His 
His seeing, and His other attributes All things are so many 
r~.,,rr ... ,,.,"' of His power, His His His and so on. If someone 

finds it difficult to conceive that His knowledge, for m of 

its oneness, is of all that His power, 
with its oneness, is connected to all that is because he 
tures that His oneness-transcendent is He-and the oneness of His 
essential attributes is numerical oneness and that He-transcendent is 
He-is one numerically. The truth of the matter 

for this oneness is another sort of oneness and is not numerical-nor [is 
it] nor of genus, nor of conjunction, [nor other kind]. No 
one knows this [oneness] except "those who are firm in !/"n,nuriPr1IITP 

clmran," 3:7).99 

The fourth penetration 

Concerning the allusion to His word-transcendent is He-and His book100 

(121) His word-transcendent is He-is not as the Ashcarites have 

who make the word an attribute residing in the soul, corn­

of ideas subsisting by the Divine Essence. This is not so, because 
it is that the Divine is He-should be a 
substratum for something other than Himself. Nor does the word of God 

consist of the creation of sounds and letters with a 
all words would be the word of God. His command and His 
speech all existents, as He has also said: His command 
is that if He wills a thing, He says to 'Be!' and it is" ("Ya-Sin," 

36:82). the word of God consists of the production of the 
words" and the descent of "the firmly established verses which are the 

of the Mother and others which are metaphorical" 
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3:7) in the dress of words and ex]pre:ss1ons. 
He has said: "His word did He unto 
("al-Nisa;)," 4:171). And [it is said] in the "I take 

the words of God from the evil of what He has created."101 

(122) The word that descends from the Divine [Proximity] is word 
from one aspect and book from another The since it 

belongs to the world of the Divine Command, is other than the 
since it to the world of creation.102 The is the 
one through whom the word subsists, in the same manner that the exis­
tent subsists through its existentiator. The writer [of the book] is He who 
makes the word exist-that is to say, [as] the book. The word and the 

book possess different stations and stages. Now, every is also a 
in a certain respect; and every writer is also a m a cer-

tain The example of it is witnessed in the fact that when man 
speaks a word, the word emanates from his soul upon the tablet of his 
breast, and the different organs serving to form letters the forms 

and figures of these letters [as he] pronounc[es] them. His 
is that which makes the word exist.103 He is a writer inasmuch as that, with 
the pen of his power, he reproduces the letters on the tablet of his heart 
in the stations of his voice and the channels of his while his 

cal person is that through which the word subsists, and thus he becomes a 
speaker. Place this in comparison with what is mentioned above. 

The word is recitation (qur:Jiin)1°4 from one of view and discern-

ment (Jurqiin) from another point of view. The because it be.Lortgs 
to the world of the [Divine] Command, has for its abode the breasts 

(hearts; ~udur), and no one perceives it except "those who possess heart­
knowledge."105 it is evident signs in the hearts of those who are 

given knowledge" ~("al-cAnkabut," 29:49), "and no one intellects it 
those who know" ("al-cAnkabut," 29:43). As for the book, because 

it belongs to the world of creation, it has for its abode the tablets 
[or destiny], which everyone as His word asserts-transcendent 
is He: "We have written for him upon the tablets an exhortation of every­

thing" 7:145). As for the word, "No one touches it except the 
pure" ("al-Waqicah," 56:79). it is the Noble that possesses 

an exalted grade in the Guarded Tablet: "No one touches it except the pure; 
it is a descent of revelation from the Lord of the worlds" 

56:79-80). It is this descent [of revelation] that is the book. 
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The third 

Concerning the allusion to formative creation 
creation without intermediary 

[The} first penetration 

Concerning the activity qf the agent 

The Eighth Penetration 

and 

any.106 What is other than the first three of course, vvJ.uHLaJ. 

third [that domination] can have either aspect. In the view of the athe­

ists and the the Creator of the universe acts to 
nature. According to the He acts according to intention, as 
well as [in response to] something that invites and to 
the majority of the theologians, [He acts] without something that invites 

Him. For the He acts according to agreement. He acts 
dence, according to the majority of the philosophers, and by tw~or:,na_ny 
according to the Sufis. "To there is a direction toward which 

it orients 2:148). 

The second penetration 

Concerning His activity-transcendent is He 

(124) His activity-transcendent is He-consists of command and 
creation. His command is with God [Himself], and His creation is a 
temporal origination. And [it is in the l)adith] that the of God­

may God's blessings be upon him and his 
that God created was the Intellect," according to another narration, "the 

" and according to yet another Light." The meaning 
of all of these is the same.107 
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(125) In the book BaJiiJir al-darajiit of one of 
our among the God be content with them-
said: "Yacqub ibn Yazid narrated to us from ibn Abi 

from Hisham ibn who said: 'I heard Abu cAbd Allah 
[Imamjacfar al-Sadiq]-may peace be upon him-say: will ask 
you concerning the Say: 'The is from the command of my 

Lord!"' [17:87]. He said: 'It is a creation more sublime than Gabriel and 
Michael. It is not with any of those in the with -'-V-'-''-'H.A·U.UUHU.U. 

(may God's blessings be upon him and upon his family), and he is with 
the Imams (may peace be upon them), directing them."' 108 

(126) Mu}:lammad ibn cAli ibn Babuyah al-Qummi [d. 381/991]-
may God sanctify his spirit-has said in his Kitiib al-ictiqiidiit Book 
of Creeds): "Our belief concerning souls is that they are by which 
subsist the life of souls and that they are the first smce 
the Prophet-may God's blessings and peace be upon him-has said: 
'The first things that God created [without intermediary] were the sanc-
tified and pure souls; then He made them state His After 
He created the rest of His creation.' Therefore, our belief in this matter 
is that were created for subsistence and not at all for a.uuu •. u.:.u.•uu, 

as has been said him-may God's blessings and peace be upon him: 
'You were not created for rather, you were created for sub­
sistence, and verily, you are transferred from one abode to another.' In 
this the are strangers and imprisoned in bodies. What we 
profess concerning them is that when they separate from they 
subsist, some to be showered upon with blessings, others to suffer chas­
tisement, until they are returned Him-exalted and majestic IS 
He-to their bodies." 

(127) Jesus, the son ofMary-peace be upon him-said to the ap()StJles: 
"I say unto you the truth that nothing ascends to heaven what has 
descended from it."109 

(128) He-majestic is His praise-has said: "And had We wanted 
We would have uplifted him by means of them [the signs of God]; but 
he- attached himself to the earth and followed his passion" 

7:176). 
(129) He [Ibn Babuyah] also said-may his secret be sanctified-in 

Kitiib al-tawhid (The Book of Unity), transmitting by a continuous chain 
fromAbu cAbdAllah [Jacfar al-$adiq]-maypeace be upon him: "Truly, 
the of the believer is connected to the of God in a way that is 
stronger than the connection of the rays of the sun to the sun." 
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65 The Eighth Penetration 

al-Mufid [d. 
be upon him-has recounted in Kitiib al-maqiiliit 
one of the precious books of wisdom one of our Imamate scholars 

unity-may God be content with them-based on a chain 
from ibn Abi from Ibn cAbbas-may God be content with 

him-who said: "I heard the of God-may God's blessings 
and peace be upon him-when he made the nocturnal journey to the 
seventh heaven and then descended to the say to cAli ibn Abi 
Talib-may God's blessings be upon him: '0 verily, God-tran-
scendent is He-was God and there was with Him. Then He 

created me and created you, two from the light of His 
and we were before the throne of the Lord of the 
praising God, thanking Him and uttering the testimony to His oneness. 
That was before the heavens and the earth were created. When He 

willed to create Adam-may peace be upon him-He created me and 
you from the of 110 and I was kneaded in this and we 
were plunged in all the streams and the streams of Then He 
created Adam-may peace be upon him-and consigned in his loin 
this and this light. When he created him and had his ...,.""''""',..''"" 

brought forth from his He taught them and made them 
His So what God created 

through justice and unity, was I and thou and the according 
to their stations and their to God-exalted and ~".__,,,_,.a~'-' Is 
He."' All of this is in a long }:ladith. 

(131) It has become evident from these transmitted after 

the witness of intellectual that the possess an 
existence before the world of bodies. The sacrosanct intelligences and 
the universal spirits subsist, according to us, through the subsistence of 
God-transcendent is He-rather than God sustaining them, because 

are evanescent in essence, lights concealed under the ~Luu~~~v"'~~ 

of the Light of not casting a look upon their own essences and 
humble before God-transcendent is He. 

(132) Sacci ibn said: "God has not created a creation more 
sublime than the if it wanted to devour the seven heavens and 

the two earths in a single bite, it would do that." 
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(133) Some have said that "the never from 'Be!' 

' it would have to submit itself to 
would it """'''""''"'ra 

I say: The HAv<-LU.HA<;;. 

1s His command 
same way that His word "Be!" is His command 1s 
He) by which all things are existentiated. Other existents are created 

and come from His command. And His command does not come from 
His command; it would necessitate a vicious circle and an 
infinite regression. the world ofHis command-praised be He-
issues from His essence, like the issuing of the rays of the sun from the 

sun and from the sea. 
has also said in his Kitiib al-ictiqiidiit Book of 

Creeds): "Our belief the the messengers, and the 
imams-may peace be upon them-is that there are with them five 

the Sacred the spirit the the 
and the of growth. Among the there are four 

spirits; and among the disbelievers and the animals, there are three spir­
its. As for His word-transcendent is He: 'They will ask you concerning 
the Spirit. Say: is from the command of my Lord!"' ("al-Isra:J," 

17:85), it means that the is a creation more 
Gabriel, and Sarafael. It was with the 1\ 111 "'""c"~-.--.r,."""' 

God's blessings and peace be upon him-and with the 
belongs to the world of dominion." That is the end of his word. 

(135) This saying is taken from the traditions of our inerrant 

Imams-may the blessings of God be upon them all. the Sacred 
is meant the first that is with without returning upon 

itself. It is what the call "the Active Intellect." the 

of faith is meant the acquired intellect that has become intellect in act 
after been intellect in the is meant 
the human rational which is the the 

of desire is meant the whose condition contains concu-

mscei1ce and And of is meant the natu-
which is the origin of physical growth and nourishment. These 
become actualized one after another in man gradually. When 

man is in the womb, he possesses the vegetal soul. after his 
there grows the animal which I mean the imaginal fac-

Then there occurs within in the growth and 
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the intensification of forms the rational and that is the 
intellect. As for the intellect in act, it does not occur m a 

small number of human beings; these are the knowers and those who 
have true faith in His His His messengers, and the 

~~.:-.. .... ~···~· As for the Sacred to the saints of 
in the 

and weakness of their -'-'-'-'-'-'--'-H'-'0-'L vA.l>-JU.H"'- by a single wujiid 
but different np,n-r<'P" in those in 

whom are found. 
(136) That which comes to our aid in this matter is what was men­

tioned the author of the rtiqiidiit, the of the tradition trans-
mitted from ibn who said: "I asked our master Amir 
al-MuJminin a thousand benedictions and peace be upon 

him-and I said: '0 Amir I would like you to make me 
know my soul.' cAli-peace be upon him-said: '0 which soul 

would you like me to make known to said: '0 my master, is there 
not but a single soul?' He said: '0 there are, in four: the 

which causes growth; the which has sensibil-
'-"L'-'-'-'-"-"'-'-' which is and the ,.,.,.,.,,o.,.." 

and the reproductive-and it has two proper-
ties: one is and one is diminution. It issues from the liver. The 

animal soul, which is has five sight, 
taste, and touch-and it has two nrAY>PY' 1ClPC'' 

powers: thinking, remembering, KnOV\llea!l 
does not issue from any organ; it is that 
resembles the angelic souls; and it has two ..-...... , .. ..-H,ri-1 

do m. The universal [soul], which is has five 
in annihilation, well-being in glory in 

and in tribulation-and it possesses two 
contentment and surrender. It is this soul whose is from God and 
which returns to Him."' God-transcendent is He-has said: "And I 

breathed into him from 15:29). And He has said: 
"0 soul pacified, return unto thy satisfied and satisfying" ("al-

89:27-28). And the intellect is the medium of everything. 
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The third penetration 

Concerning the temporal origination qf the world 

(137) The with all that is in 
because the existence of in 1t 1s .,..,..,arl'•rlP·rl by its nonexistence 

m in the sense that there is no among individual mse1t1es 

whose its existence in time. 
and material corporealities-

ele:m<~ntal, be it a soul or a that its iden-

is renewed and its existence and are not 111 

This has come to us as a luminous demonstration from as a result 
of upon the signs of God-transcendent is He-and His 

such as His saying-praised be He: "Are in doubt 
about a new creation?" 50:15); His saying: "From changing 
your forms and creating you again in forms that ye know not" 

56:61); His saying-transcendent is He: "Thou seest the 

mountains and thinkest them to be firmly fixed; but they shall pass 
away as clouds pass away" ("al-Naml," 27:88); His saying-transcen-

dent is He: "If He so He can remove you and [in your place] a 
new creation" ("Ibrahim," 14:19; "al-Fatir," 35:16); His saying: 
"And the heavens will be rolled up in His right Hand" ("al-Zumar," 

39:67); His saying-transcendent is He: "It is We who shall inherit 

the earth and all beings to Us will they all be returned" 
" 19:40); His saying-transcendent is He: "All things 

other than Him perish, and there abideth the face of the 

Possessor and ("al-Ra}:lman," 55:26-27); and His 
saying-transcendent is He: "There is not one thing in the heavens and 
the earth but [that it] must come as a servant to the Most-Merciful" 

19:93). And everyone comes unto Him 112 
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(138) The of the demonstration to which we have sometimes 
referred comes from the side of the incessant renewal which is 
a substantial form the It is the for 

its essential movement and rest, and it is the source of its effects. 113 No 
exists that is not constituted in its essence of this substantial 

which penetrates all of its parts. And the 1s 

of change, cessation, and destruction. 
there is no permanence to nature; and there is no cause for its 
origination and incessant because what is essential is not 

caused any cause other than the cause of its essence. When the 
Instaurer instaured it [nature], It instaured its essence in incessant 
renewaL As for its incessant it does not occur 
instauration by the Instaurer or creation an agent. And it is 

[nature] that what is and what is eternal are 
because the wujud [of nature] is this wujud, which is its 
subsistence is its very generation, and its is its very change. 

the who possesses the of permanence and 

stability, originated, without this being whose essence 
and are in incessant renewal. 114 

(139) The that the philosophers have proposed motion as an 
between the and the eternal is not 

suitable for this [argument]. In fact, motion is an intellectual and rela-

tional consisting of the passing of a thing from to 
but not that which it passes from to It 

is from a wujud in becoming and an origination that is realized gradu-

Time is the quantity of this passage and renewal. As for It IS 

the gradual passage of this substance from potentiality to actuality, and 
time is the measure of it. But neither [movement nor time] is appropri­

ate to be the in the link between the originated 
and the eternal. The same is true for accidents because 
upon their substratum for and renewal. 

remains what we have mentioned. 115 In order to prove this argument, we 
have the discussion in our other to which there is 
nothing more to add. 116 
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Sometimes it comes from the aspect of the of the final 

ends for elemental natures. from the 

process of their essence and substantial HHJU.'VH"'' 

upon them a radical mutation that causes this be,coJming 

that growth and generation be that 
earth and heaven fall into a state of swoon, that this -nr,pc~,..-.-r 

and that the matter be transferred to the 

(141) The pro-

fess the doctrine of Divine Unity-may peace be upon him-has said in 

the sermons of the Nahj al-baliighah (The Path of in refer­

ring to the evanescence of the world and its cessation in view of affirm­

ing the end and the return to the beginning: 

All things are humbled before and all things subsist by Him. 
He is the richness of all the poor, the glory of all the lonely, the power 
of all the weak, and the shelter of all the pitiable. Whosoever speak­
eth, He heareth his speech; and whosoever keepeth silent, He 
lmoweth his secret. Whosoever liveth, his livelihood depends upon 
Him; and whosoever dieth, to Him is his return. 

Then the sermons of the Imam-may peace be upon him-lead to 

his words concerning the states of man and the of 

death into him: 

Death cloth not cease to penetrate into his body until his tongue 
behaveth like his ear [ceasing to function], and he lieth among his 
people without speaking with his tongue or hearing with his ear. He 
rotateth his glance on their faces, seeing the movement of their 
tongues but unable to hear their speech. Then death increaseth 
its sway upon him, and his sight is taken away, as his hearing was 
taken away before. Then the spirit departeth from his body, and he 
becometh a carcass among his people. They depart from his side and 
distance themselves from his proximity. He cannot join the mourner 
crying near him nor answer the person who calleth him. He is then 
carried to a [narrow] burial place in the earth and is surrendered in it 
to his deeds. They cease visiting him ... until [what is written in] the 
Book reacheth its fixed term, affairs attain their destined limits, 
the end of creation joineth its beginning, and there cometh from the 
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71 The Eighth Penetration 

command of Allah whatever He willeth concerning the renewal of 
His creation. He will then cause the to fall into convulsion and 
will split it, and [He will] cause the earth to quake and will shake it. 
He will uproot its mountains and scatter them. They will crush each 
other out of awe of His majesty and fear of His dominion. 

He will then take out everyone who is in it [the earth] and renew . 
them after they have become decrepit and assemble them after they 
have become scattered. He will then set them apart in order to ques­
tion them according to His will concerning their hidden actions and 
secret acts, and [He] will divide them into two groups; He will reward 
one group and punish the other. As for those who were obedient, He 
will reward them with proximity to Him and will preserve them for­
ever in His abode, a place from which those who have settled therein 
are not removed. Their state undergoeth no change, fear overcometh 
them not, sickness befalleth them not, danger affecteth them not, and 
there are no journeys to cause them the pain of moving from place to 
place. As for those who have committed sin, they are made to descend 
to the worst of places, with their hands tied to their necks, their fore­
locks to their feet, clothed in shirts of tar and short garments of fire. 
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(142) Know that the to God-transcendent is He-are multi-

ple because He possesses countless virtues and aspects "and each one 
hath a goal to which he turneth" ("al-Baqarah," 2:148). cer­
tain of them are more luminous and of superior virtue, are more rigor­
ous, and possess firmer demonstrations. The most and 

the one of the greatest virtue to His '--~ u.uu.u._,...,, 

actions is the one in which the middle term in the demonstration is none 
other than He. In this case, the path to the desired comes 
from the desired because He is the of all things. And this 

was the path of all the prophets and the of may the 
peace of God be upon them all. This is my way: I call on God with 
clear vision-I and whosoever followeth me" 12:108). "This 

is in the earliest books of revelation, the book of Abraham and Moses" 
87:18-19). And these are those who seek the witness of God­

transcendent is He-through Himself. "God Himself is witness that 

there is no God save He" ("AI 3: 18). Then they seek to bear 
witness through the Divine Essence to His divine attributes and, one 
after another through His attributes, to His acts and effects. 

(143) Others take recourse to the knowledge of His essence-tran­
scendent is He-and of His attributes the intermediary of something 
other than He. Thus, the majority of the philosophers take recourse to 

contingency, the philosophers of nature to the movement of the [of 
the universe], the theologians to the creation of the world in time, and 
so on. And these [foregoing proofs] are also reasons and witnesses. 

this path [of which we have spoken] is the most firm and of 
the greatest virtue. In fact, it is to these different paths that the divine 

-72-
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73 The Seal cif the Treatise 

book alludes when He-transcendent is "We shall show 

them our signs on the horizons and within their souls until it will 
become manifest unto them that it is the truth" 
And it is to this that allusion is made in His word: "Doth not 
Lord suffice, since He is witness over all 

(144) The sages (rabbiini:Jyun) look first of all at the of 
wujud. Then realize it and come to know that it is the r>rconr·n• 11

"" of 

all things and that it to the the As 

for contingency, indigence, and the state of being caused, these are con­
ditions adjoined to wujud not because of the of wujud, but because 
of the deficiencies and which are extrinsic to the source of 
its reality. by looking at what and co1n.nng(~nc:y 

richness and indigence, they reach the unity of His attributes 
through the understanding of His [attain] to the how-ness of 

His states and effects. 
(145) In what we have given before in our there is 

something, in which the of the Divine Truth shone from the hori­
zon of explanation and the sun of the truth arose from the rising place of 

gnosis, [proving] that wujud, as we have Is a 
possessing neither genus nor specific neither definition nor 

that by which it can be nor a demonstration [that] can be 
for it. The difference between its individuals and numbers does not 

and and 10£>CTP•r1r\r11·u 

richness and or [else] in accidental matter, as it is among indi-
viduals of a single The summit of its is pure wujud, of 
which there is nothing more and it is the necessary, real-

requiring complete perfection and the most exalted majesty and 
infinitude of Therefore, every degree [of wujud] below this 
degree in is not pure wujud. it is combined with 

fections and deficiencies. 
(146) The deficiency of wujud does not come from the of 

wujud, nor from matters inherent to because these deficiencies are 
nonexistent; and nonexistence is the negation of the 

of wujud, or the negation of its perfection. That is why the First 
[Being]-transcendent is He-excludes it [non-being] completely, and 
this matter is evident. Imperfections are not adjoined to the source of 
wujud but, to the occurrence of wujud on a second level and on all 

the levels that come after it. and negativities occur to the 
second levels because of their as second levels and because of 
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their The First 

which has no whereas nonexistence and ~"~u:-..·uU,J~ 
have their issuing forth in emanation and instauration. It goes without 

that the instaured is not to the Instaurer and that emana-

tion is not to the Source of emanation in the of wujud. 

1ps.eu1es belonging to the "'-''-·VH•u.c.u 

in relation to the First Being, so that their 
cmno·ensalea for by its and their its richness. 

The greater the retardation of an existent in relation to the First 
the greater its deficiencies and 

(147) The first realities that emanate from Him-transcendent is 
He-are of the most and after Him. 
And this is the creative wujud, which does not possess the 

to a certain extent that is veiled by the first 

And it is the world of the Divine Command. In it are contained 
only the sacred that are differentiated from each other their 
degree of to the unique Divine Essence, because those sacred 
spirits are like divine rays. The "sacred signifies their 

ensemble because are like a person. And the sacred Is 
not of this and does not fall under the saying " because the 
sacred the creative command and the Word. And after 
it [the sacred spirit], there are the levels of the souls in their 

(148) After that come natures and to their own 
levels. And then [come] the one after the to the 
materia ultima, whose condition is pure and And it 
is the limit of lowness and darkness. Then wujud is elevated from this 

matter the process of becoming more subtle and more In 
this way, it returns toward that from which it descended and regresses 

to that from which it by a process of excitation of 
movement of and creation of celestial heat within the 

._,...,, ... U,.H."" from excitation through the revolution of U~·UV\AU 
ies. All of this causes the formation of after YYllYlP,~,., 

compounds to the degree of the of life and the ardent desire 
of souls to attain to the of the to 

the most munificent. 
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.L -'-,:;;,.LH<-LHY.L of 
into existence 
the sacred 

active intellects. He cast His upon them and 

upon them. them He manifested His '-'""·"-H-'"'-'-"' 

He created the noble bodies, pure and ......... _ • ...__,n_,u....,, 

souls constant movement in order to come closer to 

These celestial bodies He carries in a 
sessing broad planks and caulked with 

54:13), 
God be its course and its mooring" 
Lord the term thereof" 

(150) He made the celestial souls different m motions and gave 

[them] rays of that would in the crea­
tures. Then He created the hyle of the elements, which are the lowest 
of and which are the final term the economy of 

the divine command. The divine command operates first in descend­
ing from heaven to earth. He then the ascent toward Himself 

bringing into the minerals from the of the ele-
ments and the of the world. Then the 
ated from the substance of the and then ..,,..__..,,..._H_.,.._,_,, 

[person]. When the human [state] 
and attains the 

of the Active Intellect. And here terminates the [divine] economy of the 

and the and the final of the of wujiid 

the initial 

This book has been cornpJlete~ct with the aid of the 

who is the ,_u"'~--''--H"''-'.1. 

of the good and of munificence. 
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1. The word ciifiin, translated here as "gnosis," is derived from the verb ca-r-J, 
meaning "to know," "to understand," and "to cognize." clifiin refers to a state of 
deeper understanding and cognition, an epistemic and spiritual ability achieved 
through such methods as contemplation, reflection, inner purification, and moral 
refinement. In the later Islamic tradition, the word came to signify a specific 
method of attaining knowledge, and the expression cilm al-macrifah began to be 
used for metaphysical and theoretical ta0awwLif. We have chosen to render it in 
English as "gnosis" to revive this old meaning of the word. While gnosis in English 
conjures up the Gnostic tradition in early Christianity-a school considered 
heretical by some-our usage of the word obviously has nothing to do with that 
particular school of thought in the Christian tradition. But just as the Gnostic 
Christians' quest was realized knowledge and inner purification, the followers of 
ciifiin also expressed a desire to go beyond merely demonstrative arguments in 
logic and philosophy. Kashani, for instance, defined al-iiarif, the one who knows 
through ciifiin and macrijah, as someone who "witnesses God Himself, His quali­
ties, names and acts." Accordingly, "macrijah is the state that comes about from 
witnessing Him." Kashani, I0tilii~iit al-0iijiyyah, 124. For the uses of ciifiin and 
macrifah in Ibn Sina, see A. M. Goichon, Lexique de la langue philosophique d'Ibn Sinii 
(Avicenne), 221. In a similar way, al-Ghazali used ciifiin and macrijah as knowledge 
based on experience and witnessing (mushiihadah); see Jabre, Essai sur le lexique de 
Ghazali, 174-78. 

2. Maniisik, plural of mansik, refers to specific acts and rituals conducted dur­
ing the pilgrimage (manasik al-hajj). 

3. Cf. the following statement ~adra made in regards to Suhrawardi's claim 
that wL!}ild is only a mental concept: "If someone is ignorant about the question 
of existence, he is of necessity ignorant about all of the principles and founda­
tions of knowledge, for it is through existence that everything is known, and it is 
the beginning of all description (ta0awwur) and more known than anything that 
provides description. When someone ignores it, he ignores everything besides it. 
As we have mentioned before, the true knowledge of existence comes about only 
through unveiling (kaslif) and witnessing (mushiihadah). It has thus been said that 
'he who has no unveiling has no knowledge.' It is strange that this great master 
[i.e., Suhrawardi], after establishing a number of arguments in the Talwi~iit that 
existence is a mental concept Wtibiiri) possessing no form and reality in the 
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external world, explained towards the end of this book that the human souls and 
what is above them are simple beings without Is this not a clear contra­
diction on his part?" Al-Shawiihid al-rubiibiyyah, 14. The expression "He who has 
no unveiling has no knowledge" comes from Ibn aVArabi, Futii~Iiit, 1.218.19, 
translated in Chittick, The Szifi Path if Knowledge, 170. 

4. This is based on one of the key principles of epistemology: "True 
demonstration (al-burhiin al-~aqiqi) does not contradict witnessing based on 
unveiling (al-shuhiid al-kaslifi)." See ~adra, Aifiir, 1.2 (315). 

5. commentator Mulla Mu}:lammad Lahiji added: itself is pres-
ence, manifestation, essential. It is not caused by anything else; rather it is 
through [wzfjztd] that everything else is manifest and present. It is the principle 
in manifestation and presence." Lahiji, Shar~ risiilat al-mashiicir, 12. Lahiji's com­
mentary makes it clear that "presence" and "manifestation" refer to the way in 
which wujztd is particularized in the world of creation. 

6. For a more detailed discussion of the impossibility of giving a formal-logical 
definition of wujztd, see ~adra, Aifiir, 1.1 (25). 

7. ~adra insisted that no matter how perfect our conceptualizations are, the 
reality of wujiid as it is remains outside the ken of the human mind because 
the mind operates through concepts and universals. For ~adra, concepts, while 
indispensable for organizing human thought, have the possibility to distort real­
ity. That is why the true philosopher must constantly check his concepts and argu­
ments against the reality of things. Cf. the following paragraph in Aifiir, 1.1 
(37-38): concrete being represented in the mind with its ought to 
maintain its quiddity, despite the change in its modality of existence. The reality 
of existence is such that it is in the extramental world (Ji al-ayiin). Everything 
whose reality is such that it is in the extramental world cannot be found in the 
mind [as it is]; otherwise, this would lead to the alteration (inqiliib) of something 
from its own reality [into something else J. Therefore, the reality of existence can­
not be found in any mind. What is represented of existence in the soul, whereby it 
takes on universality and generality, is not the reality of existence, but one of the 
aspects of its constitution and one of its names." 

8. As ~adra explained later in paragraph 22, "external" (Ji al- cayn), which we 
also rendered as in concreto, means a particular state of existence, not a place "out 
there." ~adra has said: "The meaning of something existing in the external 
world is that it has an existence from which particular effects result and specific 
states (a#iim) emanate. Its being in the mind is not like this." A-?iilat jacl al-wujiid, 
191. 

9. lvfa-?dari can also be translated as "unconditional" because it refers to a 
state of existence "conditioned by nothing" (bi-shart lii). See n. 40 below. 

10. Cf. the following: "Beings (wzfjiidiit) are actual identities particularized by 
themselves. They are not qualified by genus, species, universality, and particular­
ity in the sense that they belong to a species or genus or in the sense that they 
become particular through something added to them from outside. Rather, 
they are differentiated by themselves, not through differentia (fa-?l) or accident 
(carat}). In this sense, they have no genus, differentia, or definition." ~adra, 
1.1 (53). 
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11. confirmed that God cannot have a (mahiyyah) because a quid-
is, definition, shared a multitude of In the case of 

God, He can be the member of a class to which He belongs; otherwise, divine 
unity is jeopardized. It is important to note that while introduced 
and quiddities" to account for differentiation and particularization among things, 
he posited wujud as the only principle of both identity and difference. 

12. The word shumul does not have an exact equivalent in English. It refers to 
something that applies to many things, comprises many members, and includes 
or encapsulates multiplicities. But as wujud's or 
comprising of all things is different from generic concepts being applied to more 
than one member: "Existence's encapsulation of things is not like the universal's 
encapsulation of particulars, but through expansion (inbisii!) and flow (sarayan) in 
the temples of essences in such a way that no full description of it can be given." 
nt-JvJu.:-::.ur,ctf al-ilahiyyah, 26-27. 

13. ~adra equated the natural universal with quiddity (mahiyyah) 3.1, 
472. 

14. It is clear from the paragraph that shumfil al-wujud is a creative act by which 
God creates and fashions things in the way they are. Lahiji explained this with the 
notion of "relative truth" (al-~aqq al-icjifz): "the reality by which things are cre­
ated ... that is to say, the relative truth which is created by the true [absolute] 
truth (al-~aqq al-~aqiqi) without an instrument or by the truth through which 
things are created." Shar~ risalat al-mashacir, 23. 

15. Cf. the following: "Existence in everything is the principal reality in exis­
tentiation, and it is the principle of its particularity, the source of its quiddity, and 
the measure of its essence. Existence belongs to the category of things that allow 
intensification and diminution in terms of perfection and imperfection, and it has 
essential qualities and modes in every degree of intensification and diminution 
as different from what it had before." ~adra, Itti~ad al- caqil, 22. 

16. The language of "effects (athar) and conditions (a#am)" confirms the crea­
tive act of wujud through which things come to be what they are. It is not the case 
that wujud exerts an effect on things that are already fully established. Rather, it 
is wujud that makes and shapes them by throwing its "effects and conditions" on 
them. Lahiji quoted the following statement from cAbd al-Razzaq Qashani: 
"Wujud is the wujud of something, not something that exists." Shar~ risalat 
al-mashacir, 32. 

17. A further discussion of these concepts appears in paragraph 42. 
18. Essential primary predication refers to predication where the predicate is 

an essential part of the definition of the subject. In this kind of predication, sub­
ject and predicate are one and the same, both in concept and in reality. Existential 
propositions such as "man is man" are of this kind. Although existential proposi­
tions are tautological and yield no new knowledge about the predicate, they play 
an important role in logic. said that, essential primary predications are 
also applied to such propositions as "man is a rational animal," whereby "rational 
animal" is essential for the definition of "man." The second kind of predication, 
called "common predication" (~aml shaici ~inaci) or simply "secondary predication" 
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(~aml thiini), refers to predication where the predicate is not an essential property 
of the The "man is a writer" is of this kind in that being a 

shared by some human beings but not an essential part of the 
definition of man. Cf.A.ifiir, 1.3 (324-25, 351). 

19. As ~adra explained in the next paragraph, all things exist through a com­
position of wujiid and miihiyyah, the only exception being wujiid itself. ~adra's 
concern was to show that wujiid exists by itself and does not need any other agent~ 
such as a quiddity, substance, or cause-to make it exist, either in a generic or a 
specific way. This is the primacy of wujiid over quiddity (a~iilat al-wujiid), a principal 
teaching that ~adra developed and defended in his works. This is also a criticism of 
Suhrawardi, who argued that wujiid does need the quiddity in order to exist. For 
~adra's criticism, seeA.ifiir, 1.1 (41, 66). 

20. ~adra asserted the self-determination of wujiid as follows: "It becomes 
determined by itself, without the addition of anything else, with all of the existen­
tial determinations and external realizations. It is better to say that external 
realities are generated from the degrees of its essence and modes of its de termina­
tions and states. It is the principle of the cosmos, the sphere of life, the Throne of 
the Merciful, the 'real through whom creation takes place' in the tradition of the 
Sufis, and the Truth of all truths. In its very unity, it becomes many with the mul­
tiplicity of existents united with quiddities. Thus, it becomes eternal with eternal, 
temporally originated with temporally originated, intelligible with intelligible, 
and sensible with sensible. In this regard, people think that it is a universal, but it 
is not. Expressions used to explain its expansion on the quiddities and its compre­
hensiveness of existents are deficient signs, [and it cannot be expressed] except 
through symbol and similitude." A.ifiir, 1.2 (328). 

21. Dawud al-Qay~ari, a prominent figure of the school of Ibn al-"Arabi and 
one of the sources of~adra's metaphysics, added the following: "Existence, insofar 
as it is being, is predicated of all relational beings (al-wujiidiit al-muqiifah) because 
we say that: [this particular] being exists. And whatever is predicated of things 
has to have a relationship of unity and difference towards them. In the case of 
existence [as predicated of things], that which unites [that is, the principle 
of unity] is nothing but existence, and that which differentiates [that is, the prin­
ciple of difference] is again existence itself." Muqaddamiit, 36. 

22. In ~adra's vocabulary, this is known as the "principle of derivation" 
(al-qa"idah alforciyyah). It states that if one affirms a quality or a property of some­
thing, this presupposes the affirmation of the actual reality of that thing in the 
first place. In order to predicate whiteness of the "white wall," the wall must exist 
before the predicate white. ~adra's main point is that wujiid, in its all-embracing 
reality, precedes all predicates, qualities, and properties. Every predicative state­
ment regarding existing bodies presupposes the preexisting reality of wujiid. 

23. As Lahiji put it: "The realization of wujiid happens [through the modality 
of being] in the external world, and the quiddity is united with it in the external 
world in the sense that the quiddity corroborates it and occurs to it [as a quality]." 
Shar~ risiilat al-mashiicir, 54. 

24. ~adra wanted to make sure that the relationship between wujiid and quid­
dity is not understood to be a relationship between two independent and self-
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subsisting entities. Rather, wujiid is the source, principle, and cause of all attribu-
tions. That is he brought up the of the are 
dependent upon the Necessary in an absolute sense. For contingent 
beings vis-a-vis the Being are "pure relations" (rawabi! ma~rjah) and 
thus possess no substantiality on their own. 1.3 (37). 

25. As indicated in the previous paragraphs and made clear by the quote from 
Bahmanyar, Ibn Sina's famous student, the concrete reality of existence is two­
fold: First, it exists in a generic or absolute way, without qualification by anything. 

qua wujiid exists in such a way as to let other exist as 
beings. In this sense, wujiid also exists as a particular being, such as the sky, 
and so forth. This second aspect of wujiid does not contradict its first aspect, 
because when we say, "Zayd exists," we refer both to the fact that such a person as 

exists and to the fact that exists as a concrete being. Furthermore, 
being qua tree or being qua table exists through predication in that the qualities 
of being tree or table are predicated of being to make it a specific object. But the 
First Being, or what Plotinus has called Non-Being, remains above any predica­
tion and qualification. It is this non-predicative Being that is the source and prin­
ciple of all beings. For this aspect of Non-Being in Plotinus, see Mystical 
Monotheism, 136-37. This specific question of ontology is part of a larger issue in 
metaphysics. The Muslim philosophers had to develop a metaphysics of imper­
sonal divine principle on the one hand and a theology of personal God on the 
other. Theologically, God is absolute and beyond all qualification. But He is also 
creating, speaking, hearing, forgiving, and so on. 

26. The wordjacl, translated here as "instauration," and its derivativesjiicil and 
ma/iil occupy a special place in ~adra's philosophical vocabulary. stated, it 
signifies putting something into a specific state or condition in conformity with its 
essential properties. ~adra divides it into two kinds: simple and composite. Simple 
instauration refers to the construction of something by itself-when we say, for 
instance, "man is man." In logic, this corresponds to essential primary predica­
tion (al-~aml al-dhati al-awwali). As for composite instauration, it refers to cases 
where the definition of a quiddity involves the convergence of both essential and 
accidental properties, such as when we say, "Man is a rational animal" and "Man 
is a writer." For ~adra, what is instaured by itself (al-ma/ztl bi)l-dhat) is not essence, 
but wz!Jiid, because wujiid does not need an external agent to make it a specific 
substance, whereas all essences need some cause external to them in order to 
exist in the external world. In this sense, essences are instaured, or produced "by 
accident" (al-ma/iil bi)l- cararj). Cf. Aifar, 1.1 (65-66); A~alat jacl al-wujiid, 184-85; 
Shar~ risiilat al-mashacir, 2:805. See also ~adra's extensive analysis in Aifar, 1.1 
(396-423), concerning concept (ta0awwur) and judgment (ta,fdiq) as cases of simple 
and composite instauration. 

27. The word curiirj, derived from the root ca-r-rj, does not have an equivalent in 
English. Its verbal form denotes something "becoming an accident to" or "occur­
ring to" something. Lahiji defined it as "something being existent for something 
else." Shar~ risalat al-mashiicir, 65. Since "accidenting" does not make much sense, 
we have rendered it in several ways. In the translation, however, the link between 
something being an accident and something becoming an accident is lost. 
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00 ''rr,..-.rr to Gutas, Ibn Sina uses mu~a~~il "to describe the most accom­
PhllOSOlJ11~~rs in the Aristotelian tradition, and in Alexander of 

" Avicenna and the Aristotelian Tradition, 189. 
Ibn Sina in this particular issue. 

29. This premise is related to the famous debate as to whether existence is an 
accident or not. $adra rejected the idea of existence being an accident because acci­
dents are, by definition, dependent upon those of which they are accidents. Con­
cerning Ibn Sina's statement that "existence is an accident in things with 
quiddities to which existence is attached, as we see in the case of ten 
(JV!uba~athiit, 154), argued that what Ibn Sina meant here is a special kind of 
accident in the sense that contingent beings derive or borrow their existence 
from the Necessary Being. In other words, it is only in relation to the source of 
being that existence can be considered an accident. Aifiir, 1.1 (48; see also 258). 

30. In contrast to the Peripatetics, $adra took existence, rather than the 
Aristotelian fixed substances, as the primary agent of qualitative and quantitative 
change in his natural philosophy. For $adra, when an object becomes black, it 
does not simply assume blackness as an accident. While this is true as far as the 
black object is concerned, what really happens is that the wujiid of that object 
increases in blackness. This general principle applies to substances as well: when 
substances realize their potentials, they increase in existence, rather than simply 
taking on new properties as accidents. Peripatetics and Suhrawardi had a difficult 
time explaining quantitative change because their ontology had practically no 
room for gradation in existence. $adra noted this: "The problem of motion [in the 
sense of change J in the category of quantity ... caused later thinkers many prob­
lems-so much so that the author of [ijikmat] al-ishriiq [Suhrawardi] and his fol­
lowers denied it by saying that adding a definite quantity to another quantity 
necessitates its dissolution." Aifiir, 1.3 (89-90). See also the discussion Rahman, 
The Philosophy q[Mullii 99-100. 

31. $urah caynfyyah, a concrete or objective form in the extramental world. This 
usage of the word ~iirah reveals its epistemic and ontological functions. In episte­
mology, form is that by which we know things. In ontology, form is that by which a 
thing is what it is. $adra says that "in our view, what is meant by the form is wujztd, 

not a generic concept." Aifiir, 1 (332; see also 294, 307). In both cases, ~ttrah is con­
trasted to miiddah-a tradition that goes back to Aristotelian hylomorphism. Like the 
previous Muslim philosophers, $adra accepts Peripatetic hylomorphism in broad 
outlines. But his metaphysics of being makes hylomorphism rather secondary. 

32. In other words, wujfid is more than the total sum of existing beings 
(mawjztdiit) that issue forth from it. Cf. 1.1 (54), where $adra provided a dis-
cussion of why wz!Jiid is always more than its manifestations. 

33. As Lahiji commented, the difference between essential necessity and pre­
eternal necessity concerns the creation and preservation of beings. When things 
exist in concreto, they exist through a kind o( necessity that is conditional upon 
their source of existence. In relation to their source, they exist necessarily; but in 
relation to themselves, they exist only as pure relations or as mere shadows. This 
pertains to what $adra calls "essential necessity." "Pre-eternal necessity" refers to 
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God's act of creation that, when it necessitates things into existence. Cf. 
Shar~ risiilat al-mashiicir, 83. 

34. In theAifiir, $adra provided the following answer to the same question: "The 
meaning of the Necessary Being is that it necessitates its own existence and 
by itself, without being in need of any active agent and performer, whereas the 
meaning of the realization of existence by itself is that when it is realized, it is either 
by itself, like the Necessary or through an active agent whose realization is 
not in need of another existence by which it subsists. This realization takes place 
only after the effect of the agent with its existence and its qualification with exis-
tence. 1.1 (40-41). 

35. As $adra stated in theAifiir and other works, the distinction between wujiid 
and miihryyah is a "rational operation of the mind" Wtibiir al- caql). It is not the case 
that things are composed of two separate qualities called existence and quiddity, 
which the mind puts together. It is the opposite: beings exist as single units, and 
the mind analyzes them into existence and quiddity. $adra put it as follows: 
"Beings (wujiidiit) are actual identities particularized by themselves. are not 
qualified by genus, species, universality, and particularity in the sense that they 
belong to a species or genus or in the sense that they become particular through 
something added to them from outside. Rather, they are differentiated by them­
selves, not through differentia (Ja!l) or accident (carafj). In this sense, they have no 
genus, differentia, or definition. 1.1 (53). 

36. Like the word mu~a!!ilin, uses the word al-mu~aqqiqin to refer to some 
of the prominent philosophers with whom he associates himself. the 
word means "those who verify the truth." It plays a significant role in the school of 
Ibn aVArabi. 

37. $adra asserted that the relation between wujiid and quiddity is not causal 
but ontological. Wujiid does not simply precede quiddity and other states of exis­
tence in terms of temporal priority; it does so through a generative act. 

38. For $adra, the kind of cognition proper to wujiid is different from knowing 
its different modalities, such as sensation, imagination, and abstraction. We can 
have an intuition of wtljfid through "illuminative presence and real witnessing," 
but even this experience of wtljiid is bound to remain subjective and mental. At 
any rate, knowledge by presence (al- cilm aHwf/iiri) is the best possible way to per­
ceive the reality ofwujiid. Cf.Aifiir, 3.1 (292ff). 

39. Lahiji commented: "The (kunh) of wzljzld is not actualized [in the 
mind] because its reality is itself the external reality, the source of [existential] 
effects and the source of particularization and mental [qualities]. What is actual­
ized in the mind is an aspect of universality and ambiguity. They [the two 
modes of being] are separate from one another and do not join, and the transfor­
mation of one into another is without addition and diminution. The wtljiid of every 
existent is what dispels nonexistence, and it is external reality because the "exter­
nal" and the "mind" are not receptacles and places. Rather, they are wujiid, which 
is called "external" when [existential] effects occur to it and is called "mental" 
when [these effects] do not occur to it." Shar~ risiilat al-mashiicir, 104. 

40. Referring to existence "conditioned by nothing" (bi-shar[ lii) as opposed to 
"unconditioned by anything" (lii bi-shar[ shayJ). The difference between the two is 
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one of degree and modality and can be compared to the difference between 
"whiteness" and "white." While "whiteness" refers to an accident, "white" refers 
to an object that has whiteness as an accident. Cf. Ashtiyani's note in Lahiji's 
Shar~ risiilat al-mashiicir, 138. Dawud al-Qay~ari makes the following comment: 
"Know that existence insofar as it is existence-namely, existence qua existence 
(min ~aythu huwa)-is different from external and mental existence. Each of these 
(modes) is a species of it. Therefore, existence insofar as it is existence-namely, 
existence not conditioned by anything (lii bi-shar! shay:J)-is not limited by abso­
luteness and delimitation. [In this sense,] it is neither universal nor particular, 
neither general nor specific, and neither one with a [numerical] oneness added to 
its essence [a posteriori and from outside] nor many. On the contrary, it necessi­
tates these things [meaning these qualities] in accordance with its degrees and 
stages, to which God refers as 'He is the One who raises the degrees and possesses 
the Throne.' And it becomes absolute, conditioned, universal, particular, general, 
specific, one, and many without there being any change in its essence and reality." 
Muqaddamiit, 29. 

41. ~adra's concern was to establish wujud as the primary constituting agent in 
particular beings. When we say, "A tree exists," it is not the case that there are two 
things: wujud on the one hand and the tree on the other. Rather, in the case of an 
existing tree, wujud exists "as a tree," and the tree is a particular modality of wujud. 

In contrast to Suhrawardi and his followers, this peculiar relationship between 
wujud and its particularizations prevents any regression and vicious circle. 

42. The relationship between existence and quiddity is not like the relationship 
between two independently existing entities: "Wujud is the principal reality in 
existence, and the quiddity is derived from it." Aifiir, 1.3, 373. 

43. I.e., the "principle of derivation" (al-qiicidah al-:fo/iyyah), discussed in n. 22 
above. 

44. ~adra relegated all existential attributes, properties, and qualifications to 
the self-subsistent and all-inclusive reality of wtyud. In its various modalities, wujud 

is particularized by itself, not by something exterior to it. The diversification and 
particularization of wt!Jud stems from the internal structure of the wujud itself. It is 
the mind that analyzes these modalities as quiddities and properties that qualify 
wujud. In reality, they are nothing but the manifestation of the self-delimiting act 
ofwujud. Cf.Aifiir, 1.1, 44-46. See also al-Masii:Jil al-qudsiyyah, 207-8. 

45. As Lahiji pointed out, the principle of derivation does not apply to wujud 

and miihiyyah, because the relationship between the two is not one of qualification 
(itti}iil), but unification (itti~iid). "Applying qualification to wujud and miihiyyah 

belongs to a wider category because qualification is between two [separate J things 
from the point of view of actualization, and it means [a kind of] occurring 
(al- curutj). But qualification can be used in a sense more general than occur­
ring and unification. What is meant by qualification here is unification from the 
point of view of realization. The principle of derivation requires two separate 
things in terms of realization; whereas wujud and its relation [to quiddity] and 
miihiyyah fall outside this [consideration]." Shar~ risiilat al-mashiicir, 117-18. The dis­
tinction between itti}iil and itti~iid has a long history in Islamic philosophy and 
plays a key role in ~adra's ontology and epistemology. Besides his other works, 
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devoted a separate treatise to the question of unification called 
al- ciiqil wa)l-macqul of the Intellector and the Intelligible). For 
discussion of the three types of unification, see Itti(ziid, 22-24. For the English 
translation of the treatise, see Kalin, Knowledge in Later Islamic Philosophy, 256-86. 

46. This is a key element of ,'?adra's ontology: wujud exists both as wujud and as 
concrete-specific entities. Things are real not because they are specific or have 
such-and-such qualities, but because they partake of the reality of wujztd. While 
,'?adra makes a clear distinction between wujztd and mawjud (something that 
exists), he also states that what really exists in reality is nothing other than wujud. 
The "thing that really exists" (al-mawjud al-~aqiqi) is existence (wujud): "The exis­
tent is existence and its modes (atwiir), affairs (shuQun), and modalities (an~iiQ)." 
Aifiir, 1.2, 341. 

4 7. This is the problem of mental existence to which ,'?adra devoted consider­
able space in his works. For a clear analysis, see Rizvi, Mull a Sadra and lVletaphysics, 
77-101. 

48. This is an indirect response to those who consider wujud an accident just 
like any other quality or property. As mentioned before, wujztd appears to be an 
accident that comes to inhere in actually existing beings. This was the position 
taken by Ibn Sina. But even if we admit that wujud is an accident, it is a special 
accident in the sense that things receive wujud from the Source of wujud-namely, 
the Necessary Being-as something by which they exist. ,'?adra's concern was to 
distinguish the relationship between wujud and miihiyyah from all other compara­
ble relations. To use one of ,'?adra's examples, the body as an actually existing 
quiddity can exist without the quality or accident of whiteness because a body can 
be white, black, or red. Accidents do not add anything to the existential constitu­
tion of actually existing beings. But this is not the case with wujud, because it is 
the Source of existence and nothing can exist and have any property without it. 

49. One of the principles of classical Islamic philosophy going back to the 
Greeks states that the mind can know only forms, not matter. In other words, the 
mind can know things as universals; it cannot perceive their sensate and material 
properties. Al-Farabi was the first Muslim philosopher to state this principle with 
considerable clarity: "As for the occurrence of the form in the intellect, it happens 
when the form of a thing exists in the intellect as singular and unattached into 
matter ... and as disengaged from all with which it is connected. In short, sensible 
objects are not known; sensibles are parables for what can be known." Al-Farabi, 
jawiibiit li-masiiQil suQila canhii, 104. The mind not only turns actually existing 
beings into abstract, generic, and universal concepts, but it also prioritizes what is 
conceptual in them. ,'?adra put it as follows: "Essence is united with existence 
in concreto in a kind of essential unity (itti~iid). When the mind analyzes them into 
two things, it asserts the precedence of one over the other in concreto. Now, this 
[reality that precedes the other] is existence, because it is the principle of being 
the reality emanating from the [First] Principle (al-mabdaQ). As for the essence, it 
is united with and predicated of existence, not like an attached accident, but in its 
own reality [as essentially united with existence]. Insofar as the mind is con­
cerned, the essence precedes the latter [namely, existence] because essence is the 
principle in mental judgments." Aifiir, 1.1 (56). 
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50. The five types of anteriority (taqaddum) can be explained as follows: 
nature applies to cases such as the whole the part. 

Anteriority by causality refers to causal priority, as in the case of the finger with 
which the ring moves. by time implies temporal sequence, such as 
today preceding tomorrow. The other two types of anteriority have an axiological 
and normative dimension. Anteriority by rank or degree and anteriority by dig­
nity (qfrjal) refer to the place of things or states in a hierarchical order. A saint ha~ 
a higher spiritual state and thus precedes others in rank. Cf. Corbin's note in Le 
livre des penetrations metaphysiques, 149. It is clear that this system of anteriority and 
posteriority introduces a hierarchical order of things and extends from physical 
beings to spiritual beings. This hierarchy is generated and sustained by the grada­
tional nature of existence (tashkik al-wuj"i"id), whereby wujud manifests itself in dif­
ferent degrees and gradations of intensity and weakness. In the Aifiir, ~adra 
explained this being-centered hierarchy as follows: ''As for its equivocal predica­
tion by primacy, priority, precedence, and intensity, this is so because, as we shall 
explain, existence requires itself in some beings, has precedence in some in terms 
of its nature, and is more perfect and stronger in some others. A being that has no 
cause has priority in existence compared to others and is, by definition, prior to all 
other beings. By the same token, the existence of each one of the active intellects 
has a priority over the existence of other intellects, and the existence of substance 
is prior to the existence of accident." Aifiir, 1.1 (36). It should be noted that ~adra 
took this paragraph almost verbatim from Ibn Sina's student Bahmanyar: "Know 
that existence is predicated of what is under it equivocally, not univocally. This 
means that an existence that has no cause precedes by nature an existence that 
has a cause. the same token, the existence of substances precedes the existence 
of accidents. Similarly, some beings are stronger and some weaker. One cannot 
say that existence is a generic term predicated, for instance, on the existence of 
man, donkey, and stars univocally, like the colors yellow and red. As you shall 
learn, some things are prior to others, and the meaning of this is that the exis­
tence (wujud) of those things is prior to the existence of other things; not that 
thing-ness (al-jismiyyah) itself is prior to thing-ness. Therefore, when we say 
that cause is prior to effect, it means that its existence is prior to the existence 
of the effect." Bahmanyar, Kitiib al-ta~.Jil, 281. 

51. As the examples of materia prima and light imply, the penetration of wz!Jud 
into the world of particular beings is not based on a mechanical model. Rather, it 
encapsulates and fills the world of beings in the same way that the light of the sun 
shines upon dark objects. While this analogy gives an idea about the particular 
modalities of wujud, it runs the risk of assuming self-existing beings before or 
without the prior agency of wz!Jud. But as ~adra repeatedly states, wz!Jud does not 
come to things that already exist. It makes them exist as it forms and shapes them 
in myriad ways. 

52. Such universal categories as species, genus, and specific difference, into 
which we divide things, do not exist in the extramental world. They are mental 
constructions that enable us to classify, analyze, and thus better understand 
things. What exists outside is a man who writes as a single and unified being, not 
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something of a person on the one hand and a writer on the other. ~adra 
does not go into it here, but it is clear that this had been raised by the 
Muctazilites and some philosophers to explain the precise relationship between 
God and His names and qualities. The Ash carites made a distinction between God 
and His names and qualities to save God from change, which implied 
tion for the Greeks and the Muslim philosophers who followed them. The divine 
essence had to stay above and beyond all names and qualities that account for 
God's actions in the world, such as creating, forming, hearing, speaking, forgiving, 
and punishing. But the Ash carite theology never succeeded fully in explaining how 
God's names and qualities are different from but at the same time identical 
with God himself. The Muctazilite answer was similar to what ~adra described 
here concerning the relationship between wujud and its particular instantiations. 
For them, God's names and qualities were not separate from His essence. Rather, 
God is both Himself and loving, creating, forgiving, and so on, all at the same 
time. In other words, when we say that God is a speaker (mutakallim), what 
we mean is that "God speaks," not that God has the quality of speech. For 
discussion of God's names and qualities, see 3.1 (121), where ~adra quoted 
al-Farabi to affirm the identity of God's essence with His names and qualities. 

53. As ~adra (paragraph 94) further elaborates, wujud and its individuations 
are one and the same thing in the sense that wujud remains the generic source 
and particular modality of all things. Given the centrality of existence, it is a mis­
take to explain particular beings in terms of substance, cause, or substratum. 

54. As this and the following two paragraphs make clear, accidents are second­
order beings that are, in turn, derived from the first-order reality of wujud. 

55. ~adra's short autobiography in Aifiir, 1.1 (11), describes this dramatic 
change in terms of both an intellectual and a spiritual transformation. 

56. Given the unrealness of quiddities in ~adra's metaphysics, his employment 
of miihfyyah as "fixed essences" (al-ayiin al-thiibitah) needs to be explained. Fixed 
essences refer to the universal patterns according to which entities receive the 
particular form of their existence. In this sense, they do not belong to the world of 
actually existing beings. They have an existence of their own only in relation to 
wujud and its particularizations. Lahiji explained this point as follows: "Existences 
are effects that come about by way of effusion (Jayrj) from the instaurer. The rela­
tion of effusion to the source of effusion is like the relation of a ray to the source 
of the ray itself. Existences are illuminative effusions from the wujiid, which is the 
true reality and is purely self-subsisting to the essences of contingent beings and 
fixed quiddities (al-miihfyyiit al-thiibitiit). Relations between existences are them­
selves the realization of things; the quiddities have no realization in principle and 
by themselves. They have not smelled the perfume of existence primarily and by 
themselves; rather, the judgment of existence applies to them only in relation to 
what is attached to them [in the extramental world]. There are two ways of look­
ing at contingent beings and particular things that exist in the world: [The first 
is J summary consideration, by which they are judged to exist and [by which] they 
do exist. [The second is] detailed consideration, because every contingent being is 
a composite pair and has two aspects: the aspect that looks toward its Lord, and 
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the aspect that looks toward itself. The aspect of the Lord is wujiid [and is] included 
in the [which states that] 'everything is perishing except its [His] Face.' 
The aspect of itself is the quiddity included in the things that perish by them­
selves and have not smelled the perfume of existence .... That is why it has been 
said that quiddities are nonexistent by themselves and existent [only] in judg­
ment." Shar~ risiilat al-mashiicir, 14 7. 

57. Here Sadra reverts back to the standard meaning of miihiyyah. 

58. The rich connotations offot~, rendered as "open(ing)," are lost in transla­
tion. As Lahiji and Ashtiyani point out, Sadra's use of the word here is not casual; 
it alludes to understanding a subtle point as a special gift from God. "Close open­
ing" (fot~ qarib), "clear opening" (fat~ mubin), and "absolute opening" (fot~ mutfaq) 
refer to different modes and degrees of spiritual illumination and unveiling "from 
the station of the heart and the disclosure of God's Attributes and Perfections." Cf. 
Shar~ risiilat al-mashiicir, 149-50. 

59. This paragraph is a response to the Peripatetic and Ishraqi understanding 
of the particularization of wujiid through species. For the Peripatetics, the species 
refers to an actually existing and delimiting property by which things are distin­
guished from one another. While Sadra agrees with this interpretation at one 
level, he rejects it at another level when he posits wujiid as the reality that accounts 
for both identity and difference in existence. "Noble sciences" translates al- culiim 
al-sharifah. culiim is the plural of cilm, meaning both "knowledge" and what we 
now call "science" and "discipline." It makes more sense to understand the term 
culiim as the plural of knowledge and understanding rather than as any particular 
science. As Lahiji pointed out in Shar~ risiilat al-mashiicir, 153-54, the reference to 
"noble knowledge" indicates the subtlety of the point Sadra was making in the 
paragraph. 

60. For references to Suhrawardi as a Stoic, see Aifiir, 3.1 (181); 1.3 (291). For 
the relation between Suhrawardi and "Stoicism" in Islamic philosophy, see 
Walbridge, The Leaven qfthe Ancients, 187-90. 

61. Lahiji makes an important observation about this point. Considered in 
themselves, all things are self-referential. In the larger scale of things, however, 
everything is related to everything else all the way to God, who, as the Cause of 
all causes, stands above causal links. Lahiji noted that everything has two 
aspects: one in regard to itself and the other in regard to its Lord. In regard 
to their Lord, things exist as real beings but also as an emanation from God. In 
regard to themselves, they exist as "quiddities which have not smelled the smell 
of [real] existence." This dual nature of things penetrates the entire creation and 
explains the dialectical relationship between God and His creation. Cf. Shar~ 
risiilat al-mashii cir, 161. 

62. As discussed above, jacl designates a particular mode of existentiating 
whereby an already-existing being is made to exist in a certain way. Rahman ren­
ders jacl as "causation," but it is clear that what is involved here is more than simply 
something causing something else. Rather,jacl refers to a process of existentiating 
whereby something comes to exist in a way specific to the nature of that thing. 
Sadra's main point is that it is wujiid and not quiddity that makes things into 
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concrete and specific beings. Therefore, wujud remains active throughout the 
process of existing. 

63. This Aristotelian argument (Posterior Ana{ytics 7lb 10) has been used 
and expanded upon in the Islamic philosophical tradition. ~adra agreed that the 
full knowledge of something can be achieved only when its cause is known. In a 
hierarchical sort of way, this goes all the way to God as the ultimate Cause of all 
things: to fully know the world, one needs to know God. This can be taken to be a 
version of what medieval Christian philosophers would call "natural theology," 
whereby one moves from the knowledge of the world to the knowledge of God. But 
~adra also refined the argument by saying that "the knowledge of the building 
does not necessitate the knowledge of the builder but leads to the knowledge of 
the need of the building for its builder." Aifiir, 1.3 (397). In other words, we have an 
idea about the generic knowledge of the cause but cannot know it in its full details 
on our own. In the language of theology, this refers to the need for revelation and 
prophets for a proper knowledge and worship of God. 

64. ~adra's concern was to emphasize the difference between the order of 
thought and the order of existence. From the point of view of the mind, every­
thing is analyzed as belonging to the order of thought, where predication, judg­
ment, qualification, derivation, "occurring," or "accidenting" (curutj) and other 
modalities of relation take precedence over wujud and its modalities. For ~adra, 
the Peripatetics and the Illuminationists had failed to understand the full impli­
cations of the difference between the concept (majhum) and the reality (~aqiqah) 
of beings. All other philosophical errors result from confounding the two 
orders of reality. For ~adra's discussion of this point, seeAifiir, 1.1 (37-49). For an 
analysis of this point in the school of Mulla ~adra, see Izutsu, The Concept and 

Reality qf Existence. 
65. ~adra insisted that wujud remains the same in its essence even when it is 

particularized "a thousand times." A tree is a tree not because it has a quiddity 
called "tree-ness," which is secondary to its existential constitution, but because it 
is the form or essence in which wujud has been particularized. Instead of saying 
that "a tree exists," it would be more proper to say that "wujud exists as a tree." 
In the former, the emphasis is on the essence, whereas the latter underlies the 
priority of wujud. As is clear from the preceding discussions, what is essential is to 
understand the way in which wujud particularizes and manifests itself, not how 
quiddities come to be named. 

66. The insertion of the word mu~aqqiqun (the verifiers) shows attach-
ment to the school oflbn aVArabi. It seems that ~adra inserted the word to draw 
attention to the subtlety of the point he is making concerning the relationship 
between wujiid and its modalities. 

67. Lawazim, which is the plural of liizim and has been rendered here as "con­
comitant," refers to an essential aspect of things that is required by their own 
nature. The lazim of something expresses both logical and ontological necessity. For 
instance, the fact that light makes things visible is a logical necessity of the defini­
tion and existence of light. When ~adra says that "the concomitants of quiddity are 
conceptual notions," he refers to the mental-conceptual nature of the quiddities. 
Since the quiddities are eventually mental abstractions created by the mind, their 
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corresponding reality is notions and concepts, not ex1stmg 
Therefore, instauration as a subset of existentiating can take only at the 
level of existential effects and Cf. the note by Ashtiyani in Shar~ risiilat 
al mashiicir, 169. 

68. ~adra devoted considerable space to the way in which wujiid generates the 
world of multiplicity and interacts with it. This is understandable, given his 
attempt to construct a dynamic cosmology underpinned by a gradational ontol­
ogy. Unlike Aristotle, whose metaphysics was based on fixed substances and a 
static world order, ~adra saw everything undergoing an existential journey. His 
famous concept to describe this is substantial motion (al-~arakat al-jawhariyyah), 
which upholds that all existing beings, including substances, undergo substantial 
change to reach their telos (ghayah). In contrast to the Peripatetic tradition, ~adra 
allowed change in substances because he defined them in terms of existence and 
its degrees of existentiating. For more on this, see Kalin, "Between Physics and 
Metaphysics," 65-93. Concerning the way in which wujfid "penetrates" into the 
world of creation through instauration, substantial motion, and other forms of 
existentiating, ~adra used an elaborate vocabulary and borrowed several terms 
from Ibn aVArabi-for instance, "flow of existence" (sarayiin al-wzyiid) in Aifiir, 
1.1 (67, 146, 381) and 1.2 (327), "expanding existence" (al-wujiid al-munbasip) in 

1.2 (328, 331-33) and 3.2 (10-11), and "Breath of the Compassionate" 
(nqfos al-ra~miin) in Aifiir, 2.3 (5) and 1.1 (47, 164, 381), to describe the flow of 
existence into the various levels and planes of being. Ibn al-cArabi uses the richly 
suggestive term "Breath of the Compassionate" for the generation and suste­
nance of the universe with God's "Breath." See Chittick, The Sufi Path q[Knowledge, 
127-30, and idem., The Self-Disclosure q[God, 69-70. 

69. This is a key point in ~adra's metaphysics and pertains to his conception of 
the universe as a living being. ~adra's "cosmological vitalism" is thoroughly onto­
logical and thus different from the Bergsonian elan vital. Rather, it is based on a 
particular understanding of existence as the creative Act of God. For ~adra, 
"whatever is established in existence is capable of being intelligible even poten­
tially." Itti~iid, 71. ~adra considered this to be self-evident because wujiid contains 
in itself all of the primary and secondary qualities, including life, intelligence, 
volition, and goodness. But "the majority of intelligent people are incapable of 
understanding the penetration of knowledge, power, and volition in all things, 
including stones and inanimate objects, just like the penetration of existence in 
them. 3.1 (335-36). Just as wujiid manifests itself in a hierarchical order, the 
sharing of the "vital qualities" of existence is also hierarchical: "The abode of 
existence is one, and the whole universe is a big living being. Its dimensions are 
conjoined with one another, but not in the sense of the conjunction of measure­
ment and the unification of surfaces and environs. Rather, what is meant is that 
each degree of existential perfection must be adjacent to a degree that befits it in 
(a similar) existential perfection." Aifiir, 2.2 (342). He also said: "All existence, 
from its highest to the lowest and from its lowest to the highest, is [united] in a 
single relationship by which some parts of it are related to some others. All things 
are united in spite of their external diversity. Their unity is not like the conjunc­
tion of corporeal bodies whereby their goals are conjoined and their surfaces 
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linked. Rather, the whole universe is one single animate being (~ayawan wa~id), 
like a soul." Aifar, 2.2 (349-50). life and to 

inanimate objects has a long history among both the ancient Greeks and the 
Muslim thinkers. Aristotle opposed the idea in De Anima 404b and 433a and in 
Metaphysics 980b. For the history of this idea in Western philosophy, see Sorabji, 
Animal Minds and Human Morals, especially 12-16. 

70. In the Aifar, ~adra gave a different classification of wujztd. Quoting cAla~ al­
Dawlah al-Simnani, one of the prominent commentators of Ibn aVArabi, ~adra 
said that the proper subject matter of metaphysics is not actual substances and 
their properties, as Aristotle would say, but divine theophany (tajalli): "The True 
Being (al-wujiid al-~aqq) is God the Exalted, the absolute Existence (al-wujiid 
al-mutfaq) is His Act (jicl), and the conditioned existence (al-wujiid al-muqayyad) is 
His Work (athar). And what we mean by the absolute existence is not existence as 
a generic abstract term but expanding existence." Aifar, 1.2 (330). 

71. Cf. Aifar, 1.2 (328). For the use of this expression in Ibn aVArabi, see 
Chittick, The Suji Path if Knowledge, 133. 

72. Genus is a category in which multiple beings participate. Since God is the 
only being of His kind, He does not share a set of qualities with other beings. That 
is why God has no genus, species, or differentiae. Lahiji adds that "the Necessary 
Being is pure being and pure goodness outside all categories, including the cate­
gory ofrelation." Shar~ risalat al-mashacir, 181. 

73. This is another way of stating the difference between the concept (majhiim) 

and reality (~aqiqah) of something-a difference that ~adra used profusely in 
his analyses of wzyiid. As he stated in Aifar, 1.1 (37): "Existence as a concept is a 
generic term predicated of concrete existents univocally (bi'l-tqfawut), not equivo­
cally (bi'l-tawati)." But "the reality of existence qua existence is not limited by gen­
erality and delimitation, universality and particularity, and inclusiveness and 
specificity. It is neither one [numerically] by a oneness added to it, nor many .... In 
its essence, it is nothing but full realization, actuality, and manifestation. These 
meanings of contingency, concepts of universality, attributes of rational considera­
tion, and terms of mental analysis are attached to it on account of its degrees and 
stations." Aifar, 1.1 (259). Lahiji's comment is also illuminating: with­
out the consideration of wujiid is quiddity ... and meaning and concept with the 
consideration of wujiid is reality." Shar~ risalat al-mashacir, 187. 

74. The Eighth Penetration (paragraphs 102-3) and the First Path (para­
graphs 104-15) are devoted to the proofs for the existence of God. While estab­
lishing God as the source, cause, plenitude, and return point of all things, ~adra 
also hinted at the utter contingency of the world to the point of calling it a shadow, 
pure relation, and even an "imaginary reality." This immediately raises questions 
about the reality of the world in which God manifests His names and qualities. 
Given God's overpowering being, is the world a mirage? ~adra did not delve into 
this question here, but his commentator Lahiji cautioned against declaring the 
world to be a mere image, a mirage, or a figment of imagination: "There is no 
doubt that the instaured beings in the universe are many; and the one that is 
emanated in reality is real, not as some have imagined, that what is in existence is 
a fancy/delusion (wahm) and a mirage. This wahm is by necessity a mistake. That 
the sage attributes imagination (al-kha_yal) to those things in existence has an 
aspect to it. But by 'imagination,' he does not mean an imagined (mawhzim) thing 
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that has no referent in Shar~ risiilat al-mashiicir, 189-90. Mulla Fanari 
added further clarification to this when he said that "forms have no real 
existence because they are nonexistent relational forms, and the meaning of their 
existence comes from the fact that wujud is related to them ... [but] the claim 
about the of contingent beings is based on the fact that their 
necessitate their nonexistence had the divine manifestation not turned to them." 
Mi~bii~ al-uns, 247-48, quoted in Shar~ risiilat al-mashiicir, 190 n. 1. 

75. This is a passage from ontology to theology and corresponds to "general 
matters of metaphysics" (al-umur al- ciimmah) and uthuliljiyii, or "the science of the 
Lord" (al- cilm al-rububi). This does not involve a hierarchy between ontology and 
theology in the modern senses of these terms. In ~adra, as in all traditional phi­
losophy, metaphysics comprises both ontology and theology because the ultimate 
sources of all that is, from existence to quiddities, is eventually God Himself. 

76. Burhiin mashriqi can also be translated as "oriental proof"; but in both cases, 
the meaning is related to enlightenment and illumination: it is a kind of demon­
stration obtained through spiritual vision and intellectual illumination. Mulla 
Ismacil al-I~fahani called it "a demonstration that comes from the real orient, 
which is the source of all effusion, exalted is His Glory." Shar~ risiilat al-mashiicir, 
199. For the school of Mulla ~adra, this type of argument is stronger and more 
convincing than "logical proof" (burhiin man,tiqi). 

77. In stating more clearly the distinction between God and His creation, 
Lahiji disagreed slightly with ~adra: "When we say that 'God is the source of all 
existents,' it is an allegorical expression in the sense that His act is the source of 
things, because nothing originates from Him [directly] and He acts by Himself­
namely, through His own action. God is above His own action because He is the 
eternal (al-azal), whereas action is in the world of preferred contingency. Nothing 
has descended from eternity (al-azal) to contingency (al-imkiin); likewise, noth­
ing has ascended from contingency to eternity in one respect. The intelligibles are 
from His act of creation (al-takwin) and establishing (al-inshii")." Shar~ risiilat 
al-mashiicir, 204. 

78. In his important gloss on this paragraph, Lahiji developed an argument for 
the ontological servitude of all creation to God. God is plenitude because He is 
pure being. But He is also above plenitude because even plenitude implies some 
sort of relation. All creatures depend on God and thus worship Him in their own 
way. Those who worship Him in a "general and absolute way" are those who pro­
fess His oneness, whereas those who worship Him in a "limited and conditioned 
way" are those who take partners unto Him. In this sense, the disbelievers 
(al-kuffiir), Magians, materialists (dahriyyah), and naturalists (tibiiciyyah) are not 
outside the category of ontological dependence and servitude. Jews and Christians 
worship God, but in an incomplete way because they mistake some of His names 
and qualities for His absoluteness. Lahiji added that "among all the past nations, 
Christians are closest to God besides the Mu}:lammadiyyin." The Christians wor­
ship God in the person of Jesus, Mary, and the Holy Spirit. This does not befit 
God's absolute oneness and moves Christians away from the "state of affirming 
the oneness of God (al-muwa~~idin)." Yet they remain closer to the truth of the 
Divine because "whoever has witnessed God in man has a witnessing more perfect 
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than all those who have witnessed God in anything other than man." Shar~ risiilat 
al-mashiicir, 207. This is a reference to the Islamic belief that while God has 
revealed His Names and Qualities in His creation, they are manifested most per­
fectly in the human state. Lahiji's view of Christians as being closer to the truth of 
God is in tandem with the attitude to see them in a more favorable 
light than they see other communities. This is based on 5:82-84, which states: 
"Thou wilt surely find that, of all people, they who say, 'Behold, we are Christians,' 
come closest to feeling affection for those who believe [in this divine writ]: this is 
so because there are priests and monks among them, and because these are not 
given to arrogance." The classical commentaries interpreted this verse as refer­
ring to Negus or Najashi, the Christian king of Abyssinia, who had sheltered the 
Muslim delegation from the Makkans. See Ibn Kathir, Tqfiir, 521. See also Ibn 
Qayyim al-:Jawziyyah, Ziid al-Masirfi cilm al-tqfiir, 401. The Muctazilite theologian 
al-Jal).iz (d. 868) mentioned Najashi as one of the reasons Muslims consider 
Christians closer to them. See al-Jal).iz, al-Rad cala al-na.Jiirii, 260. Historically 
speaking, this positive attitude toward Christians has led to a clearly more favor­
able view of the Byzantine Empire than that of the Sassanids in early Islamic his­
tory. For more on this matter, see El Cheikh, Byzantium Viewed by the Arabs, 24-33. 
See also Shboul, "Byzantium and the Arabs," 235-60. 

79. In the Aifiir, 1.1 (54), ~adra stated the same point as follows: "Existence, 
insofar as it is existence, has no agent from which it emanates, no matter into 
which it transforms, no subject in which it is found, no form by which it is clothed, 
no goal for which it is [established]. Rather, it itself is the agent of all agents, the 
form of all forms, and the goal of all goals." 

80. Sabziwari elaborated on the same point when he said: "Existence is the 
source of all explanations in which all descriptions come to an end. And it is 
the source of all sources and descriptions. When the Prophet, may peace and 
blessing be upon him, was asked, what did you know your Lord?' he replied 
that 'I knew everything by Him."' Shar~ al-manr,umah, 2:60. 

81. In the Aifiir, ~adra put the same point thus: "But the Necessary Being has 
no proof, no definition, and therefore no reason from a number of different points 
of view. It has no reason for existence, like an active [agent] and ultimate goal; no 
reason for constitution (al-qiwiim), like matter and form; and no reason for quid­
dity, like genus and differentia. In spite of this, nothing is hidden from It, and It is 
the proof of everything and closest to everything. As He the Exalted said: 'And We 
are closer to you than your jugular vein' (Q. 50:16). And He said: 'And He is with 
you wherever you are' (Q. 57:4). And He is the proof of His own essence, as He 
said: 'God testifies that there is no god but He' (Q. 3:18). He also said: 'Is your 
Lord not sufficient [as a proof] that He is a witness to all things' (Q. 41:53), and 
'Say: What is greater as witness? Say: Allah' (Q. 6:19)." Aifiir, 1.3 (399-400). 

82. In religious terms, this means that there cannot be more than one God. 
Two infinite beings cancel each other out because, as ~adra said in the paragraph, 
this would imply sharing the qualities of infinitude, which would lead to imperfec­
tion. This is a commentary on the verse "al-Anbiya~," 21:22: "If there were to be a 
deity other than God on [earth and heavens], they would certainly go corrupt." 
See also "al-Qa~a~," 28:88; "al-Anbiya"," 21:108; and "al-Nahl," 16:51. 
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83. Following the Platonic tradition, Muslim phltlm;opheJrs 
nifies whereas poterltl<Hlty 
is full realization because a substance in actu is not deprived of any real qualities it 
may possess. A potential substance, however, is marred by imperfection because it 
can be what it is only when it realizes its potentialities through the intervention of an 
external agent, a more actualized substance. See theAifar, 1.3 (343-44). 

84. "All points of view" is a reaffirmation of the fact that the 
is necessary by itself and in relation to everything else. Contingent beings are 

necessary when considered in relation to their concrete existence in 
the world. But they are contingent in relation to their source. This applies to all 
beings, from the detached intellects to material substances, with differing 
degrees of ontological intensity. The Being, however, is above such 
conditionalities; it is necessary in all regards and considerations. The I'.IF•rP""<'r" 

Being cannot be necessary, one, or infinite from only one point of view; it must, 
by definition, be all these things in all respects. The confusion that some people 
have about the meaning of "all points of view" comes "from the contingent which 
is necessary by something else." Shar~ risalat al-mashacir, 220. 

85. established the absolute unity of "the essence of the 
Being" (tawMd al-dhat), ~adra moved to demonstrate the unity of "the act(s) of the 
Necessary Being" (taw~id alficl). The relation between essence and act is a key 
issue of metaphysics whereby a thing remains itself while exercising its agency in 
the world. When God carries out an action, He does not lose anything from His 
absolute oneness, the contrary of which would plunge Him into the multiplicities 
and contingencies of the world of creation. God's act of creation, or what 
called the emanation of the Being upon all things, does not lead to 
multiplicity or indigence in His essence. To this was an important step 
toward seeing all things through the eyes of unity and thus recognizing the tran­
scendent unity of being (wa~dt al-wujz""id). For the highest form of divine 
unity "is to see nothing but one in existence." Recognizing the reality of multiplic­
ity, ~adra hastened to add, "This [way of seeing] is the penultimate goal of the 
sciences of unveiling. Verily, what really exists is only one. The multiplicity [that 
you see] in it is only for the one who separates his vision. But the vision of the uni­
fier (al-muwa~~id) is not separated [from oneness] by the multiplicity of the heav­
ens, the earth, and other beings. He sees all things as one single thing. But the 
secrets of the sciences of unveiling cannot be jotted down in a book." Aifar, 1.2 
(323-24). ~adra also said: "The Being by itself is necessary from all 
points of view. There is no contingency in its all-inclusive essence. It is found with 
all beings, without any delimitation and multiplicity. Therefore, it is in everything 
and not in anything, at every moment and not in time, in every place and in no 
place; it is all things and not any one of them. 3.2 (332). The same point is 
reiterated in the Ma::;ahir: "His ipseity (inniyyah), the exalted, is His essence 
(mahiyyah), the exalted; and His existence, the exalted, is the existence of every­
thing. His existence is the truth of existence without there being in it any stain of 
nonexistence and multiplicity." Al-Ma::;ahir, 24-25. 

86. ~adra quoted this verse in theAifar in the following context: "The essential 
contingency (al-imkan al-dhati) comprising all contingent beings is pointed out in 
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His words, the 'All things are perishing save His face.' The 
consists of the realization of wujiid. The is His and it is 

n"·""'''"t" which is the act of wujiid. 

95 

87. As Lahiji pointed out, this paragraph is concerned with "the manifestation 
of the penetration of the light of wujfid in all things, and the demonstration of 
unity in multiplicity (al-wa~dahfi al-kathrah)." Shar~ risiilat al-mashiicir, 230. 

88. This is one of the key elements of ~adrean rn.,tc.nf-""''r"' 

plicity" is based on the that a simple, noncon:1pos:1te 
itself multiple existential without 
simple being cannot be divided into composites, 
"extracted" from it; otherwise, it would be not 
Being is potentially "all things" because, as the source of all beings, nothing can 
be outside it. Cf. the Aifiir, 1.3 (324-25); Itti(ziid, 93-94. In the Aifiir, 1.2 (368); 1.3 
(338); 2.2 (216-18), ~adra traced the idea back to Plato. He also applied the prin­
ciple of simplicity to God's Knowledge of things; cf.Aifiir, 3.1 (110). ~adra rPr">c.rPrt 

the same principle for intellect when he said that "a simple intellect is all intelli­
gibles" (a!- caql al-basi_t kull al-macqiiliit). Aifiir, 1.3 (377). 

89. This section deals with the problem of God's of things-a prob-
lem with a long history among the Mutakallimun, the philosophers, and the Sufis. 
~adra rejected the Peripatetic concept of knowledge as and "impres­
sion in the mind" (irtisiim) for God, because it implies that God knows things as we 
know them. But since God is the creator of all things and their existence, 
he must know them in a different way. God cannot know things through "abstrac­
tion" either, because there is nothing abstract or in God. Furthermore, 
God must know things in such a way that His knowledge does not cause change 
in His essence. In the Aifiir, ~adra provided a detailed summary of the views of 
previous philosophers on this subject all the way from Plato and to 
al-Farabi, Ibn Sina, Suhrawardi, and Ibn aVArabi. See 3.1 (180-81); 1.3 
(387-95). He divided the various theories into two broad groups: those that con­
sider God's knowledge separate from His essence and those that do not. He 
stated this point as follows: "In affirming God's knowledge of things, there are 
two possible ways: we say that it is either separate from His essence or not. Those 
who hold the view of separation either argue for the affirmation of nonexistents 
(al-macdiimiit) or [they do] not-that is, whether they are attributed to external 
existence, as in the case of the 1\lluctazilites, or to the mind, as in the case of some 
Sufi masters such as the master sage and verifier (al-mu~aqqiq) al-Din ibn 
aVArabi and the perfect master ~adr al-Din al-Qtmawi, from whose famous 
books benefits are derived. According to the second view, either we have to say 
that God's knowledge of external beings is forms that subsist themselves and 
is separate from Him and other things-and these are the Platonic archetypes 
and separate forms-or we have to say that His knowledge of external beings 
is the things themselves .... As for those who argue for the nonseparation [of 
God's knowledge from His essence], either they have to say that it is other than 
His essence (which is the view of the two masters al-Farabi and Ibn Sina), or they 
have to say that it is the same as His essence. In the second case, they either have 
to admit, like Porphyry and his followers among the that His essence 
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is united with intellective forms, or [they must] say that His essence by itself has 
the summary of other than Himself and other than the 
first effect [the first created being] in the manner to which we have 
alluded." Asfiir, 3.1 (181-82). 

90. The unification of the intellect and the intelligible (itti~iid al- caqil wa)l-macqul) 
is one of the cornerstones of Sadra's epistemology. It argues for a relation of unity 
between the intellect and its objects of intellection. Still, it is radically different fro in 
the representational theory of knowledge advocated by the 
devoted considerable space to this issue in his corpus and wrote a separate treatise, 
entitledltti~iid al- ciiqil wa)l-macqul, to defend it against Ibn Sina and his followers. For 
the English translation of the treatise and a detailed study, see Kalin, Knowledge in 
Later Islamic Philosopfy;. 

91. This is the point Wittgenstein made concerning first-order propositions. 
When I say that "I am in pain," there is no difference between the I who utters this 
sentence and the I/person who is in pain. Cf. Wittgenstein,Philosophicallnvestigations, 
paragraph 246. For Sadra, knowledge as representation, which places both an 
ontological and a cognitive distinction between the knower and the known, cannot 
account for self-knowledge and its modalities. SeeAsfiir, 1.3 (288-89). 

92. Reference to the Qur~anic verse, "All is perishing save His face" (28:88). 
93. This is one of the clear statements of wa~dat al-wujud in $adra. The tran­

scendent unity of being, as formulated by Ibn al-cArabi and his followers, is 
based on an ontological non-duality whereby all primary and secondary causes 
are reduced to wujud.Just as God is the "Cause of all causes" and the of 
all principles" in theology, wujud is the Source of all effects and qualities in ontol­
ogy and cosmology. $adra also applied the principle of ontological simplicity to 
God's knowledge of things. See Asfiir, 1.3 (399-400). God is the ultimate source of 
all existence, and wujud is the proximate cause of contingent beings. As wujud is 
God's face looking to the world of creation, all beings, small and big, are like rays 
and effusions from God through the modalities of wujud. $adra said: "It is well­
established and clear, in the view of the verifiers among the sages and the divine 
philosophers among the philosophers, that the wujfid of everything is nothing but 
an individual reality related to the wujud of the True and Self-Subsisting One .... 
Existential ipseities are among the degrees of the manifestation of His essence 
and rays of His majesty and beauty." This principle of ontological simplicity-cum­
relationality applies to the order of knowledge: "The perception of something is 
nothing but a consideration of the way in which this thing is related to the 
Necessary Being; [and] from this particular point of view, [the Necessary Being] 
is its existence and the state of its existing (mawjudryyah)." This interplay between 
the order of existence and the order of knowledge led $adra to a conclusion that 
unites the two orders: "It is not possible to understand this [point] without under­
standing the essence of the True One." What $adra says here is extremely signifi­
cant for his metaphysics of wujud. Since, for $adra, wujud is a single reality 
appearing as matter and form, substance and accident, actor and action, knower 
and known, all cognition is eventually an exercise in wujud. All chains of causation 
return to the self-regulating and self-generating reality of wujud. And since wujud 
is nothing but an effusion from the infinite reality of God, "whoever has perceived 
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something of concrete beings, he has God. are ignorant of this 
except for the elite and the saints of God, the Exalted. As it is narrated from the 
Commander of the Believers ibn Abi 'falib), 'I saw nothing but God before it, 
with it, and in it.' It is clear and manifest that this simple perception of the True 
One, the occurs for all of His servants. But this does not mean that one 
can perceive Him in the depth of His Essence." Aifiir, 1.1 (116-17). To prove the 
eventual unity of being, ~adra also used the argument from ontological simplicity, 
according to which "a simple being is all things" (basip al-~aqiqah kull al-ashyii'} 
See the section entitled "The Necessary is all things and all and all 
things return to Him" inAifiir, 3.1 (110-18). 

94. ~adra rejected both the Ashcarite and Muctazilite positions by using again 
the argument from ontological simplicity. The Muctazilites denied any names and 
attributes to God for fear of violating His absolute unity. Instead of saying that 
God has knowledge as an attribute, they said that He acts in a state of knowledge. 

contrast, the Ash carites affirmed the existence of divine names and qualities 
but pushed the argument to the point of intimating dualities and multiplicities in 
the divine essence. Al-Ash cari's answer that "God's knowledge (cilm Allah) cannot 
be said to be either God himself or different from Him" is obviously not satisfac­
tory. See his response to the Muctazilites in his Maqiiliit al-isliimiyyin, 2:178. For a 
defense of the Ash carite position by Fakhr al-Din see his al-Ma.tiilib 
al-ciiliyah min al-cilm al-iliihi, 3:141-79. ~adra developed his concept of Divine 
names and attributes on the basis of the hierarchical simplicity of wujftd. God 
has names and qualities, but they exist neither apart from Him nor as part of His 
identity. He contains all such attributes because His wujud is the most intense and 
simple of all beings. God can be said to have many names, but the real point is 
that "all of His qualities and attributes exist through a single wt!}ud, and it is the 
wujud of the essence." Aifiir, 3.1 (142). For more on this see Fazlur Rahman, 
The Philosophy q[Mulla Sadra, 141-46. 

95. As Lahiji explained in his commentary, since God knows His own Self, He 
must also know all things because ultimately He is the "necessary cause" for all 
things. The difficult question is how God remains untainted the knowledge of 
contingent and changing things. To avoid any confusion, the Muctazilites postu­
lated God's knowledge of things as separate from His essence. Some Sufis also 
subscribed to this view. Suhrawardi and 'fusi defined His knowledge as the very 
existence of things, therefore avoiding the assignment of a separate existence to 
things that God comes to know a posteriori. Some held that God knows things 
through the "Platonic forms," which are forms of knowledge existing by them­
selves. Lahiji supported Suhrawardi's view as the "strongest argument." Cf. 
Lahiji, Shar~ risiilat al-mashiicir, 273. 

96. In epistemic terms, this means that knowledge of cause is more primary 
than knowledge of effect. This leads to a typical Aristotelian principle (Posterior 
Analytics 71b 10), according to which we have a full knowledge of an effect when 
we truly know its cause. The theological connotation of this principle is quite 
clear: it is only by knowing God that we can know the world. This conclusion can 
be seen as an intimation of ~adra's defense of the burhiin al-~iddiqin (the argument 
of the veracious), which takes God's being, rather than that of the world, as the 
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point of a sound demonstration of the existence of God. 
for the existence of God 3.1 (1-118). See also 

Existence q[God. For Ibn Sina, see "Ibn Sina's Burhan al-~iddiqin," 18-39. 
97. conclusion was again based on the ontology of wujtid: just as pure 

wujiid is the source of all existents while remaining untainted by their deficiencies, 
God's knowledge of things does not bring any change, impermanence, and defi­
ciency into the divine essence. See his discussion in al-Mabda:; wa>l-macad, 121. 

found all previous explanations of God's knowledge of things unsatisfac­
tory because they take away something either from God's omnipresence (al-qadir) 
or from His omniscience (al- calim). For his detailed discussion, 3.1 (189-
237); see also Rahman, The Philosophy qf Mullii $adrii, 146-50; Kalin, Knowledge in 
Later Islamic Philosophy, 173-80. 

98. In other words, God's power is not an attribute separate from and 
His power encapsulates all forms of power. As a result, things have power because of 
their relation to God's power, not because they possess some essential properties. 

99. ~adra introduced two types of unity: numerical unity (al-wa~dat al- cadadi)!yah) 
and intellective oneness (wa~dat al- caqli)!yah). The former refers to ordinary numeri­
cal order, whereby a thing is "one" as opposed to being "two," "three," etc. The 
latter denotes a state of ontological simplicity, whereby a being is single in its state 
of existence. As ~adra put it: "The unity of expanding existence is not numerical 
(cadadi), which is the beginning of numbers. It is a reality that expands in the 
temples (hayiikil) of contingent beings and the tablets of quiddities," Aifiir, 1.2 
(328). In Itti~iid al- ciiqil wa>l-macqiil, 3 7-38, ~adra provided a detailed description of 
the types of oneness. His analysis is worth quoting in full: "Oneness is of many 
modes, and the oneness of intellects is not numerical, which is the source of num­
bers, such as the oneness of body and blackness, movement, and so on among the 
material things. The oneness of the intellect is rather like the oneness that belongs 
to the species. The difference between numerical and other kinds of oneness is the 
following: oneness in material bodies, like their existence, accepts augmentation 
and diminution, and it is different from its like when it is considered to be 
[increased or decreased]. [In this way,] the sum total is greater and more than 
one. Therefore, two bodies are more than one of them [alone]. In the same way, 
the state of these two blacknesses, in their being two, is not like the state of one in 
its oneness; and this is in contradiction to intellective oneness. If we suppose, for 
instance, the existence of one thousand homogeneous intellective forms, the state 
of one [intellect] in its oneness would be like this one thousand in its multiplicity. 
An example of this is the man qua man. When you add to this meaning a meaning 
similar to it in terms of its specific reality after its being disembodied from [its] 
additional qualities (al-zawii:;id), you would find neither it nor the whole [of man 
and the meaning added to it] in their second [state], except in the way you have 
found the first one in its oneness. For this reason, it is mentioned in discussions of 
quiddity that when additional qualities that individuate [a quiddity] are cut off 
from each meaning, which is related to its species with multiple members in the 
external world, an intellective form of it is inscribed in the soul. When it is cut off 
from another individual that distinguishes it [from others] in external existence, 
what is added to the shared quiddity does not affect the soul with a different effect 
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except the first [one]. The author of to this mean-
ing when he said, 'Whenever you consider pure existence than which there 
is nothing more perfect] for the second time and look at it again, [you see that] it is 
what it is; thus, there is nothing that distinguishes (mayyiz) a pure thing [other 
than itself]."' For the full translation of Risiilah.fi itti~iid . .. , see Kalin, Knowledge 
in Later Islamic Philosophy, 256-86. 

100. This section is repeated almost verbatim in al-Ma~iihir al-iliih~yah, 62. 
101. This is a reference to an old problem in Kalam discussions of divine 

Is God's speech eternal or created? Since no temporality can be attrib­
uted to God, His speech must be eternal. then, does not this introduce change 
and multiplicity into the domain of the attributes which, in turn, leads to 
change in the divine essence? To address this issue, some theologians argued that 
God's intended meaning is eternal (qadim), whereas His words are temporal 
(~adith). In the discussion over the createdness of the QurJan, most Ashcarites 
came to the conclusion that the meaning of the QurJan is eternal, whereas its 
words, letters, and sounds are created. from the Ashcarites, ~adra criticized 
the Muctazilites for holding that God creates all "sounds and letters with a refer­
ent," because this theory collapses all speech into divine speech. ~adra's solution 
is rooted in his ontology. God creates the "perfect words" which, according to 
Lahiji, are the "beings of the world of the intellect and the world which subsists 
with the subsistence of God." Shar~ risiilat al-mashiicir, 286. 

102. The difference between ciilam al-amr, translated here as "the world of the 
divine command," and ciilam al-khalq, "the world of creation," is a element of 
the Islamic metaphysics of creation. Throughout his writings, ~adra described 
ciilam al-amr as the abode of disembodied or "abstract" beings (al-mujarradiit) in 
which are to be found the intellects, the angels, the eternal souls, and other spiri­
tual realities. This is the world that comes from the divine command and that 
also commands on lower levels of existence. In a sense, this is the world in which 
God acts directly and primarily before the effects of His command are manifested 
in the world of creation. In this regard, ciilam al-amr is invisible, abstract, and 
absent to the naked eye. contrast, the world of creation is visible, manifest, and 
concrete. It is where wujiid manifests itself as physical beings, sensate forms, cor­
poreal entities, and so on. Everything in the world of the command is found in the 
form of principles, whereas the world of creation displays them as specific applica­
tions. That is why ~adra made a distinction between kaliim (word, speech, or 
speaking) and kitiib (the book). Word is the principle and is always more than its 
concrete form-namely, the book. The book, on the contrary, depends for its exis­
tence on the word. In another respect, the word is concise and condensed, whereas 
the book is detailed. Cf.Aifiir, 3.2 (10-18). Another way of stating this is to say that 
the word is simple (basi.t) and the book is composite (murakkab), in the philosophi­
cal senses of the terms. Cf. Lahiji, Shar~ risiilat al-mashiicir, 292. 

103. ~adra used the same analogy to explain the relationship between the 
Creator and the created. Since the world of creation is absolutely dependent upon 
its Creator for its existence, God's relation to the world is not like the relation of a 
building to its builder or the relation of a writing to its writer. Once a builder 
builds something, it continues to exist on its own, despite the fact that it bears the 
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imprint of its builder. Rather, the relation is more like the relation of a word to its 
The word exists as long as the utters it; it ceases to exist when 

stops talking. Cf. Aifar, 1. 2 (216). 
104. ~adra is playing here with the etymological connection between the words 

qurQan andfurqan. While QurQan is the name of the revealed book oflslam, it also 
means, among other things, that which can be compared and thus brought 
together. contrast,Jurqan, which is also one of the names of the Qur"an, means 
separating, putting apart, and discernment. or speech, both unites and dif­
ferentiates. The as the differentiates truth from falsehood and 
then unites everything in the divine. 

105. The expression "those who possess heart-knowledge" occurs sixteen times 
in the Qur"an. In this passage, there is allusion to the verse "And no one remem­
bers except those who possess heart-knowledge" (2:269; 3:7). 

106. In the Aifar, 1.2 (220-24), ~adra mentioned six types of action and omit­
ted tajalli from the list. It is clear from this short discussion here, as well as from 
~adra's more extensive analyses of the subject in his other works, that the problem 
of action concerns three types of beings: humans, nature, and God. As the active 
and passive agents of action, humans occupy a central place in ~adra's theory 
of action. But this is also true for divine action because all action, whether 
human or divine, voluntary or natural, is interrelated. 

107. ~adra equated the meaning of "the intellect," "the pen," and light" 
because their ultimate referent is the same: they are all pure, spiritual sub­
stances. The fact that the first existent that God has created is a spiritual 
substance is in tandem with ~adra's ontocosmological hierarchy, which begins 
with pure being and then descends into lower levels of existence to the lowest 
rung of the great chain of being. It is clear that the intellect the philosophers talk 
about here is not human reason in the limited sense of the term, but intellect as 
a cosmological and ontological principle that unites the various orders of exis­
tence. ~adra gave a philosophical exposition of this l).adith in his commentary 
on the famous Shicite J:Iadith book U~ul al-kiifi, compiled by Abujacfar Kulayni. 
~adra's commentary is subtitled Kitab al- caql wa'l-jahl ("The Book of Intellect and 
Ignorance"), which shows his concern for dealing with the concept of the intellect 
in a variety of ways. 

108. Paragraphs 125-36 quote a number of sayings from Shicite sources. It is 
not uncommon to see ~adra quoting verses and sayings of the Prophet Mul).ammad 
and Shicite Imams in his discussions of dense philosophical and cosmologi­
cal issues. As a matter of fact, ~adra wrote a number of important works in the 
field of transmitted sciences (al- culUm al-naqliyyah), including a philosophical com­
mentary on the Qur"an. Since in this part of the Mashacir he is dealing with the 
problem of cosmogenesis, he cites religious sources to explain the creation of 
the present order of existence. With this exercise, ~adra also shows his desire and 
ability to dovetail rational and religious arguments in philosophical issues. 

109. John 3:13. 
110. cilliyyin is used in Qur"an 83:18-19. According to most commentators, it 

refers to a sublime place where the book of deeds for the virtuous is preserved. 
Derived from the root word culuww and from cala, it signifies something high and 
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exalted and is contrasted with sijjin Some 
describe cllli)yin as the seventh heaven. used the word in Iksir 

al- carifin, translated by Chittick as The Elixir qf the Gnostics, 13. For the classical 
commentaries, see Ibn Kathir, Tqfiir al-Qur:Jiin al- cazim, 1693; al-Qurtubi, al-Jiimi:J 
li)l-a~kiim al-Qur:Jiin, 2:3277; see also the exposition given the Sufi commentator 
Ibn cAjibah in al-Ba~r al-madidfi tqfiir al-Qur:Jiin al-majid, 263. 

111. It is this impermanence that reveals the relative and ambiguous nature 
of things. In the Aifiir, ~adra stated this point as follows: "Motion, time, and the 
like belong to the category of things that have weak existence (r!aVat al-wujud). 
Accordingly, their existence resembles their nonexistence, their actuality is sim­
ilar to their potentiality, and their origination (~uduthihii) is nothing but their 
corruption (zawiilihii). Each of these (qualities or attributes) requires the non­
existence of the other; in fact, their existence is their nonexistence. Therefore, 
motion is the very destruction of a thing itself after it (is established in the phys­
ical world) and its origination before it (is actualized in the external world). And 
this mode (of being) is comparable to the Absolute in the sense that all 
relational beings (al-ir/,ii:fot) have some sort of existence. Likewise, the existence of 
motion displays ambiguity (shukt"ik) and similitude (shabah) (of being close to both 
being and non-being)." Aifiir, 1.3 (37). 

112. An allusion to the Qur~anic verse "And every one of them will come to 
Him individually on the Day of judgment" (19:95). 

113. Nature as an inherent principle of change accounts for all primary and 
secondary motions, including external and forced motion. reduced all 
change in things to their essential nature, which enables them from within, so to 
speak, to move. He summed up his position as follows: ''And we are certain about 
the following conclusion on the basis of heart-knowledge (al-wijdiin), rather than 
discursive proof (al-burhiin): the cause that makes a thing yield and induces it to 
move from one place to another or from one state [of being] to another cannot but 
be an actual power inherent in that thing. This is called nature. Thus, the imme­
diate cause of material [physical] motion (al-~arakat al-jismiyyah) is the substantial 
power that subsists in things, and all the accidents are subservient to the sustain­
ing form (al-~urah al-muqawwimah), which is nature .... The philosophers have 
shown conclusively that every (physical body) which accepts the act of yielding 
(al-mayl) from outside has to have a natural inclination (may! jibiici) in itself. It is 
thus proved that the direct source of motion is something flowing with a continu­
ously changing identity (mutajaddid al-huwiyyah). If this (substratum) were not to 
be something flowing and ever-changing, it would be impossible for these natural 
motions to emanate from it, on the basis of the principle that the ever-changing 
cannot emanate from the stable." Aifiir, 1.3 (65). 

114. ~adra posited nature (tabicah) as the ultimate cause of motion or change in 
contingent beings because all other agents of change are secondary and come 
about under certain circumstances. Things change because it is in their very 
nature. Then the question arises as to how nature itself changes. ~adra's answer 
went back to his concept of wujud, which is self-renewing and self-generating with­
out the need of external agents. In ~adra's words: "The immediate cause of motion 
has to be something with a stable essence and continuously changing being (thiibitat 
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al-miihi)!yah mutajaddid al-wujiid). As you will see, the immediate cause of all kinds 
of motion is none other than nature. This nature is the substance things 
subsist and become actualized as a species [as a particular entity]. This refers to 
the first perfection of natural things insofar as they are actual beings (in the 
external world). Therefore, it is concluded and established from this (consider­
ation) that every physical being is a continuously changing entity with a flowing 
identity (sayyal al-huwi)!yah), despite the fact that its quiddity is impervious to 
change." Aifar, 1.3 (62). 

115. God is the source of all change and permanence in the world, but this does 
not introduce change into the divine essence. ~adra reasoned as follows: God cre­
ates nature, and nature changes by itself. Therefore, change in the nature of 
things does not lead to change and multiplicity in God. ~adra took motion in the 
ordinary philosophical sense to be a weak form of change and a unidirectional 
process. For him, nature, as the basic constitution of things, acts as a basis for 
both change and permanence. That is why he rejected motion as the best link 
between what is eternal and what is created and changing. Cf. Aifar, 1.3 (128ff.). 

116. This and the preceding two paragraphs are a condensed summary of 
~adra's concept of the temporal origination of the world (~udiith al- ciilam) and sub­
stantial motion (al-~arakat al-jawhari)!yah). ~adra devoted considerable space in his 
writings to the first problem. for instance, Risiilahfi al-~udiith (Jfudiith al- ea lam) 

andAifar, 1.3 (244-50). For the problem of motion/change as a cosmological prin­
ciple and ~adra's development of the concept of substantial motion, see Aifiir, 1.3 
(69-113). For an analysis, see Kalin, "Between Physics and 65-93. 
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xx, xxviii-xxxii, xxxiv, 92 
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oriental proof (burhiin mashriqi), 92 
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xx, xxviii, xxxii-xxxiii, 63, 68-69, 102 
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Pen and the Guarded Tablet, xxxiv, 4 
people of the exterior (ahl-i ?,iihir), xxii 
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actuality signifies, 94 
attained through knowledge, xxix 
deficiency and, 35, 41, 48, 73 
existence and, xxxi 
existential, 90 
man's potentiality for, 1, 75 
of Necessary Being, 51-54, 59, 61, 74, 88 
philosophy as spiritual, xxix 
and pure wujiid, 73 
ofthings, 60, 7~ 102 
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Persia, xiii, xvii, xxi-xxii, xxvi, xxxvi 
Persian language, xiv, xxvi, xxx-xxxi, 

xxxv-xxxvi, 21, 29 
petitio principi, 31, 43 
philosophers 

accomplished (mu~affil), 17, 82-83 
Akhbaris, xxii 
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conceptual deviations of, 29, 37, 72 
followers of ~adra, xxiv, xxvi 
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88-89, 95-96 
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Philosophical Investigations (by 
Wittgenstein), 96 

philosophy 
esse of medieval, xxxviii 
followers of ~adra, xxv 
Islamic, xiii-xv, xvii, xxiv, xxvi, xxxiv, 

xxxvi, 84-85, 88 
natural, xxvii, xxviii, 82 
Peripatetic, xvii, xx-xxi, xxvi, xxxi, 

39-40,82,88-89,95-96 
political, xxx 
~adrean, xiii, xv, xx, xxvi-xxviii, xxxii 
self-transcending, xli 
as spiritual perfection, xxix 
unity (~ikmah) of, xxviii 
Western, xxxvii, 91 

Philosophy qf Mullii $adrii, The (by Rahman), 
82,97-98 

physical motion (al-~arakat al-jismiyyah), 101 
pilgrimage (manasik al-hajj), 77 
Platonic forms (al-muthul al-afiiifiiniyyah), 

xxviii 
Platonic tradition, xxxiv, 4, 94-95 

proof of, xxxiv 
Plotinus, 81 
Porphyry, 95 
Posterior Analytics (by Aristotle), 89, 97 
posteriority, 21, 24, 30, 35, 37, 46, 50, 73, 

84,86 
predication 

common, 12, 14, 79 
primary, 12, 14, 17, 21, 25, 32, 42, 50, 79, 

80-81, 86, 89 
pre-eternal necessity, 82 
primacy of essence (afiilat al-miihiyyah), xx 
primacy of existence (afiilat al-wujiid), xx, xxvi 
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prophecy, science of, xviii, xxxiv, 4 
psychology, xvii, xxvii-xxix, 2 
purification, 77 

qarjii" (divine predetermination), xxxiv 
qadar (destiny), xxxiv 
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qa"idah al-jarciyyah, al-. See derivation, 
principle of 
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Qazvin, Iran (Sadra's hometown), xxi 
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qualification (itti{iil), 84 
quiddity (miihiyyah) 
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Qunawi, ~adr al-Din al-, xxii, 95 
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99-100 
description of God in, xxxi 
exegesis of, xxi 
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on, xxvii 
qur"iin, etymological connection with 

furqiin, 100 
al-Qurtubi, 101 

Rad cala"l-naJiirii, al- (by al-Jalfiz), 93 
Rahman, Fazlur, xxxix, 82, 88, 97-98 
rawiibit maMah (pure relations), 81 
regressio ad infinitum, 24-25, 27, 30-31, 43, 

50,66 
relational beings (al-wujiidiit al-murjafoh), 
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relative truth (al-baqq al-irfiifi), 79 
renewal, incessant, xv, 33, 69, 71 
resurrection, xviii, xxvii-xxix, xxxiv, 2-4 
revelation, xxx, xxxiv, 2-4, 62, 72, 89 
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~adiq,Ja0 far al-, 64 
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dynasty, xxi 
Iran, xxi 
period, xxv, xxix 
Persia, xvii, xxii 
post-, era, xxiv 
Shi 0 ism, xxi 

sages (rabbiiniyyiin), 73 
Sarafael (angel), 66 
sarayiin (flow of existence), 79, 90 
Sassanids, 93 
sayyiil al-huwiyyah (flowing identity), 102 
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of Isfahan, xxi 
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noble, xvii, xxi, xxv-xxvii, 2-3, 39, 88, 
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of prophecy, xviii 
of prophecy and sanctity (waliiyah), xxxiv 
of the soul, xviii 
of the traditions of the Prophet ("ilm 

al-badith), xxi 
secondary intelligible (al-macqiil al-thiini), xx 
secondary predication (baml thiini), 79 
sensibles, xxxiv, 4, 85 
shabah (similitude), 101 
Shah Ismacil, xxi 
Shah ~afi, xxii 
Sharb al-hidayat al-athiriyyah (by Mulla 

~adra), xxx 
Sharb hidayat al-bikmah (by Mulla ~adra), xxv 
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Sharb ufiil al-kiifi (by Mulla ~adra), xxx 
Shar{'ah (divine law), xxviii 
Shawiihid al-rubiibiyyah, al- (by Mulla 

~adra), xxx, 78 
Shawiiriq al-ilhiim (by Lahiji), xxiv 
Shaykh-i Baha0 i. See cAmili, Baha0 al-Din 

Mulfammad al-
Shaykhi school, xxxvi 
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Shaykhism, xxv, xxxv-xxxvi 
Shboul, Ahmad M. H., 93 
Shiji{' (by Ibn Sina), xxxviii 

metaphysics of xxx, 23 
Shi 0 ism 
Akhbari-U~uli dispute, xxii 
I:ladith, xxvii, xxx, 100 
imams, xxii, xxvii, 100 
Islam, xxxv 
Kalam, xxii, xxiv 
rejection of Baha0 i prophet, xxxv 
$adra's critical view of, xxx 
Twelve-Imam, xxi 
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shuhud cayni (direct witnessing), xix 
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shukuk (ambiguity), 101 
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shucr bi-dhiitihi (self-consciousness), xxxviii 
shu"un (affairs), 85 
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Sih a0l (by Mulla $adra), xxvi, xxx 
similitude (shabah), 101 
Simnani, cAla0 al-Dawlah al-, 91 
simple reality (basi!), xxxiv, 5, 8, 12, 35, 48, 
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Sorabji, Richard, 91 
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xxxiv, xl, 2, 4, 7, 45, 47, 61-62, 
66-68, 78, 91, 98 

renewed identity of, 68 
resurrection of, xviii, xxxiv 
$adra's theology of human, xxix-xxx 
science of, xxxiv, 4 
as spirit, 64 
spiritual subsistence of, xxvii 
transmigration (taniisukh) of, xxix 
true faith produced in, 2 
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91,98 

without quiddity, 78 
the Word as attribute residing in, 61-62 

specific states (a~kiim), 78 
stations of guidance and ascension, 3 
Stoics (riwiiqiyyun), 40, 88 
substantial motion (al-!zarakat 

al-jawhariyyah), xxvii-xxviii, 90, 102 
substantiality, 8, 27, 47, 81 
Szifi Path of Knowledge, The (by Chittick), 78, 

90-91 
Sufism, xxv, xxx, 63, 95 

imaginings of, 3, 5 
and problem of God's knowledge, 95, 97 
$adra's critique of pretentions of, xxix 
and self-determination of wujud, 80 
view of quiddities as fixed archetypes, 38 
view of quiddity as accident ofwujud, 15 

Suhrawardi (al-Maqtul), Shihab al-Din, 
xix-xxi,40, 77,80,82,84,88, 95, 97,99 

0unc (formative creation), 63 
Sunnah of Mul].ammad, 5 
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Kalam schools, xxii 
rejection of Baha0 i prophet, xxxv 
strict literalism of, xxii-xxiii 

0urah al-muqawwimah (sustaining form), 101 
surah cayniyyah (concrete or objective 

form), 82 
sustaining form (al-0urah al-muqawwimah), 101 

Tabataba,i, cAllamah, xiii, xxv 
Tabataba0 i, Mul].ammad I:lusayn, xxiv 
tabicah. See nature (!abicah) 
Tablet, Noble, xxxiv, 2-4, 62 
tafiir (Qur0anic exegesis), xxi 
Tafiir al-Qur"iin al- cazim (by Kathir), xxvii, 

xxx,93, 101 
Tafiir al-Qur"iin al-karim (by Mulla 

$adra), xxx 
Ta~0il, al- (by Bahmanyar), 15 
tajalli (divine theophany), 91, 100 
tajawhur, xxxvii 
takwin (creation), 92 
Tacliqiit (by Ibn Sina), 23, 36 
Talwi~iit (by Suhrawardi), 77, 99 
taniisukh (transmigration of souls), xxix 
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ta}'awwuf(Sufism), 77 
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ta}'diq (judgment), 81 
tashkik al-wujiid (gradational nature of 

existence), xxvii-xxviii, 86 
taw~id (God's absolute unity), xvii, 94. See 

also God, unity of 
Tehran, Iran, xiii 
telos (ghiiyah), 90 
temples (hayiikil), 98 
temporal origination of the world (~udiith 

al- ciilam), xxviii, xxxii, 102 
Thanwi, Ashraf cAli, xxv 
theodicy, problem of, xxviii 
theologians (mutakallimiin), xxviii, xxxii 
theology, xx, xxiv-xxv, xxviii-xxxii, xxxiv, 

81, 87, 89, 92, 96 
theophan~58,63, 75,91 
theosophy, xiii, xvii, xxiv 
thing-ness (al-jismiyyah), 86 
tibiiciyyah (naturalists), 92 
Tihrani, Aqa cAli Mudarris, xxiv 
Transcendent Theosophy/Wisdom 

(Sadrean philosophy), xiii, xvii, xxii­
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Ibrahim Kalin (into Turkish), xv 
James Morris (into English), xiv 
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al-naqliyyah), 100 
True Being, the (al-wujrid aHaqq), 91 
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23-24,29-30,32,42,58,84-85,90,96 
divine, ix, 49, 64, 70, 79, 94, 97 
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Urmawi, Siraj al-Din, 23 
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84,89 

U}'iil al-kiifi (by Kulayni), xxvii, xxx, lOO 
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veil, 55 
virtue, 3, 39, 56, 58, 72 
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al-wujiid (unity of existence), xxviii, 94, 96 
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wajd (ecstasy), xxxvii 
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al-~aqq (the True Being), 91 
ignorance of, xix, 3 
an immutable principle, 4 
lacks mental existence, 7 
light of, xvii, xx, xxiii, xxxvii, 2, 9, 11, 20, 

33,37,45,53-54,65, 73, 75,86,89, 
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as mental concept, 77 
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al-muflaq (absolute existence), 91 
no equivalent in English, xxxvii 
no need to define, 6-7 
objectivity of, 7, 11, 16-21 
ontological relation to quiddity, 83 
primacy of, over quiddity, 80 
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