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Abstract

Understanding human being is a fundamental quest and a core concern
of human thought, with many sciences and branches of knowledge
relying on diligent inquiry and research into its various dimensions. This
study with an analytical-contemplative approach examines the nature of
humanity from the perspective of Sheikh Shahab al-Din Suhrawardi, the
founder of The Philosophy of Illumination (Hikmat al-Ishraq). Suhrawardi,
through a synthesis of philosophical, mystical, and revelatory traditions,
considers human being as a luminous being. their soul (nafs),
conceptualized as the "Esfahbadi Light," is an immaterial substance that
is creation in time (hadith), not eternal. This luminous soul, originating
from the Highest Divine Realm, connects with the body in a managing
(tadbiri), rather than imprinting, manner and it acts as a manager that
controls the body. Drawing upon his system of light, Suhrawardi explains
the relationship between the soul and the body not as a union or
indwelling, but as an "affectionate attraction (‘alaqa shawqi)," akin to a
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magnet's pull on iron. He substantiates origination of the Soul through
four arguments and robustly affirms its immateriality (tajarrud) using
three key proofs: the changeability of bodily organs, the indication of "I-
ness" (ananiyya), and the impossibility of substantial decomposition. In
Suhrawardi's philosophical system, the perfection of the soul hinges on
human being 's luminous journey through asceticism, detachment, and
intellectual illuminations. This process allows the soul to ascend through
the stages of material intellect (‘agl hayulani), intellect in possession
(bi'l-malaka), actual intellect (bi'l-fil), and acquired intellect (mustafad).
Death is not annihilation but rather the shedding of the Esfahbadi Light
from the darkness of the body and a return to the true "East" (the world
of Dominant Lights). This perspective, by emphasizing the survival of the
souls of the righteous and wise after death, establishes an unbreakable
link between epistemology, the metaphysics of light, and practical
spiritual discipline within The Philosophy of Illumination.

Keywords

Esfahbadi Light, Immateriality of the Soul, Origination of the Soul, The
philosophy of illumination, Luminous Perfection.
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1. Problem statement

Understanding human being, the most complex product of creation
and the most unknown of beings, has been one of the most fundamental
concerns of human thought. The more humanity has spurred the horse
of reason in the fields of thought to understand its own existence, the
more it has fallen into astonishment and bewilderment, and the less it
has attained pure gems. This is because the best way to understand
humanity is to surrender to its Creator, from whom and to whom the
essence of human existence derives, whether in terms of its origina
nature, attributes, or actions. Therefore, thinkers who have sought to
understand humanity through pure reason alone have ether failed, or,
empty-handed and unsuccessful, have turned to another path. Amidst
this, thinkers who have placed their intellect at the service of divine
revelation have, by expounding the word of reveation, taken steps
towards a demonstrative explanation for success in the redm of
understanding humanity. Although they haven't achieved complete
success in some matters due to unavoidable errors, one of these great
thinkersis Sheikh Shahab a-Din Suhrawardi, known as Sheikh d-lshraqg.
In his works, he addresses this important issue. The problem before this
article is to examine, from Suhrawardi's perspective, the definition and
true nature of humanity, the creation of humanity, the status and virtue of
humanity, the Origination and eternity of humanity, the relationship
between the soul and body, the immateriality of the soul, the faculties of
the soul, the perfection of the soul, and finally, the issue of death.

2. The truth of human being

Suhrawardi considers the soul and what is beyond it as pure "I-ness’
(aniyyat) and absolute existences.! He views the human being,

1. "Indeed, | became detached in my essence and looked into it, and | found it to be
'I-ness' and existence..."
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possessing a rational soul, as having a luminous identity (hoviyyat-e
noori) that governs the body but is not imprinted within it. For this
reason, he calls the human rational soul the Esfahbad of Nasut or
Sepahbad of Nasut (commander/general of the corporeal world),
which, due to its immateriality (tgjarrud) from matter, isin the utmost
state of subtlety and luminosity, with its origin in the divine realm
(Sheikh Ishrag, 1374, Vol. 1, p. 115).

In The Philosophy of Illumination, Suhrawardi posits that the
elemental temperament of humans is the most perfect temperament.
This perfect temperament necessitates the reception of perfection from
the Giver (Wahib). Since change in the Dominant Lights (Anwar-e
Qahira) is impossible—as their ateration would entail a change in
their Agent, the absolute Lights (Nur a-Anwar), which is
inconceivable—it follows that while the Agent may be perfect, its act
of giving is contingent upon the receptivity of the recipient (isti'dad-e
gabil). Thus, to the extent of its equilibrium, the human elemental
temperament accepts form and disposition. Subsequently, from certain
Dominant Lights that possess the talisman of the rational species—
specifically, Gabriel, referred to as the Near Father (al-Ab al-Qarib),
one of the great chiefs of the Dominant Kingdom (Malakut Qahira),
the bestower of spirit, the Holy Spirit (Ruh a-Qudus), the giver of
knowledge and divine aid (Wahib a-llm wa a-Tayid), and the
dispenser of life and virtue—a pure light is imparted to this most
perfect human temperament. This pure light is the very light that controls
the human body's fortresses (sayasi ins). This light is a managing
light, identified as the Esfahbad of Nasut or Sepahbad of Nasut (the
commander/general of the corporeal world), and it is to this light that
our "l-ness’ (analiyyat) refers (sheikh Ishrag, 1374, Vol. 2, pp. 200-201).
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(Sheikh Ishrag, 1374, Vol. 2, pp. 200-201)

3. The Creation of Human being

In his work "Alwah-i Imadi,” Sheikh al-Ishrag (Suhrawardi) writes
about the nature of human creation: "And know that our souls are
initially in a state of potentiality when they first come into being.
From this potentiaity, primary (perceptions) then arise, and these
subsequently transfer to secondary (perceptions) through the very
existence of our soul. The one who perfects them and brings them
from potentiality to actuality is what philosophers call the 'Active
Intellect,’ and what sacred law calls the 'Holy Spirit." Its relationship to
our intellects is like the sun's relationship to our eyes. And that is the
spirit that was rightly attributed (to God) in verses... whereit is stated:
(o35 e ad 38 H("And | breathed into him of My Spirit) And it (the
Active Intellect/Holy Spirit) is the intermediary for the existence of
the elemental world and the steward of elementa beings by the
command of the Exalted Truth. It is this (Active Intellect/Holy Spirit)
that imprints our souls with virtues when we connect with it, just as it
is stated in the Quran: (&L, e i DS‘JI 35 51530, ("Recite! And
your Lord is the Most Generous, Who taught by the pen™) And the Pen
of the Exalted Truth is not made of wood or reed, but rather it is the
very essence of the Intellect, which is the intellect in actuality. The
relationship of our soulsto them islike the relationship of atablet to a pen.
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Thus, our souls are immaterial tablets, and it (the Active Intellect/Pen)
is a pen that engraves our souls with true sciences and divine
knowledge. Another verse stated: .. a2 (.M_,\ 50wy V.g.:}le S,
("He has inscribed faith in their hearts and strengthened them with a
spirit from Him") And what bears witness to the fact that teaching is
from the Holy (Realm) and what it said concerning the Prophet (peace be
upon him): (s s-al s 41e; ("Taught him by one powerful in strength”)
It refers to the Active Intellect, which the Exalted Truth assists with
infinite power. And another verse stated: « &L W‘J\ Fo5 o I35
("The Trustworthy Spirit has descended with it upon your heart" ) And
it said: (s 2635 45 ("Possessor of strength, and he stood straight")
Another verse stated: .S 25l > e 535 o3 ("Possessor of
power, secure with the Lord of the Throne") And in one verse, it said:
«u,_A?l Fa3h; ("The Trustworthy Spirit") Another verse: (1u._A| 5; ("Then
trustworthy") And another verse: «d,Ju; I i 55 45,, oy ("Say,
the Holy Spirit has brought it down from your Lord in truth™ ) Another
verse: (o4 (.,_<> B0 5 BTSN Gl 65 ("And indeed, you receive the
Quran from one Wise and Knowing") And it said: «V_L,d r-’ Le SLSYI r.l:—n
("He taught human being what it did not know") which is a reference
to (things) coming out of potentiality into actuality. Another verse:
OLdiade SLYI 515y, ("He created human being, He taught him
articulation™) (Sheikh al-Ishraqg, 1380, Vol. 3, p. 179).

Suhrawardi believes that Platonic Forms (Muthul) give rise to
souls (nufus). If the "Lord of the Species’ (Rabb a-Naw') is strong, it
requires an intermediary, namely the soul, to connect with the body.
This Lord of the Species creates both the soul and the body through
two aspects. a "poor" (fagiri) aspect and a "luminous" (nuri) aspect.
From the poor aspect, it brings forth the body, and from the lofty,
luminous aspect, it creates the soul. (Suhrawardi, 1380, Vol. 2, pp. 146 & 165).
In his semina work, The Philosophy of Illumination, Suhrawardi
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States” &5, 5 iy 5 idle dgr szl o5 I dlb (3 e ol (ST e s
Sle g5 et DS 4§ OIS 131 &5 35 dg e o8 LI (Suhrawardi, 1380, Vol. 2,
pp. 146 & 165). " Rational souls are obtained from every "possessor of an
idol" in its "intermediary shadow" by virtue of a lofty, luminous
aspect. And the "intermediary” (barzakh), which signifies a dark
emanation, is obtained from a poor aspect if it is receptive to the
action of the managing light.

He aso writes in "Alwah-e Emadi,” when describing the
creation of humans in the best of forms. "And observe how plants, as
the most humble possessors of a soul, were created upside down, and
their origin is in the earth. When they are cut, all their faculties
become nullified; And animals, which are not rational, since they are
nobler than plants, are consequently not inverted; rather, they are
intermediate, with their heads upright. And humans, because they
are superior to al by virtue of their rational soul, their head faces
straight towards the sky, and their stature became upright, as it was
sald, 5 ol 5 OLIYI LS 13" We have certainly created human
being in the best of stature,” due to the nobility of his soul, the
moderation of his body, and the harmony of his forms, and another
verse, «;335_.2 s rf)j_.p »"And He shaped you, and made good
your shapes.” And another verse, 5T 5 Lass 3 5 "And We have
certainly honored the children of Adam," meaning by the rational soul,
whose essence is eternal and safe from corruption, and which is
capable of acquiring knowledge and virtues. « =i 5 5 =) V.AL..LQQ- »
"And We carried them on the land and in the sed’; the "land" refers to
their sense perceptions and the "sed’ to their intellectual perceptions.
«g)L;]:Jl u_ar.i\_a)) »"And We provided them with good things,"
meaning certain knowledge and true understanding. j_.f e ‘.Auw 9
S LEL ¢ 2 "And We preferred them over many of those We
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created with a marked preference,” meaning what We increased them
with in terms of the suitability of their outward forms and the
adornment of their inner selves with a balanced temperament, and the
inner depths of their being, consisting of motive and perceptive
faculties, with which they surpassed earthly animals in the advantages
of states of desire, anger, imagination, and thought. And the innermost
depths of their being, consisting of their soul, and theoretical and
practical intellect. And it is for this reason that the children of Adam
were singled out over some of what We created, for they do not have
preference over the separate intelligencesin all aspects, nor over those
noble celestial bodies. And another verse, &Ll ;558 45 (..<.1; CM\ K
"And He has showered upon you His favors, both apparent and
hidden." The apparent refers to sense perceptions, and the inward to
intellectual perceptions.” (sheikh Ishrag, 1380, Val. 3, p. 158).

4. The Status and Excellence of Humankind

In" The Tae of Occidental Exile " (Qissat a-Ghurba al-Gharbiyya),
Suhrawardi, through a symbolic and alegorical narrative, asserts his
belief that humanity's original abode is the divine realm (Malakut),
situated beyond the River Oxus, in the East of the World of Existence.
He believes that by journeying into the "Matter of the West of the
world of existence," the human soul becomes ensnared in the
occidental exile of the world of bodies and elements. This descent
from the divine realms to the corporeal world (alam-e nasuti) leads to
its imprisonment in the dark realm of material attachments, where it
becomes preoccupied with worldly concerns and distractions. In
essence, the human soul, described as a "Spahbadi" or "lsfahbadi
light," serves as an intermediary between the East and West of the
world of existence (Suhrawardi, 1380, VVol. 2, p. 274).
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5. Origination and Eternity of the Human Soul

Plato and followers of his school of thought, including some
commentators on The Philosophy of Illumination like Shams al-Din
Shahrazuri and Qutb al-Din Shirazi, believed in the eternity of the soul
(Shahrazuri, 1383, p. 475; Qutb a-Din Shirazi, 1383, p. 424).
However, in The philosophy of illumination and his other works,
Sheikh al-Ishrag, following the Peripatetics, provides proofs for
Immateriality of the soul. In The philosophy of illumination, he
mentions four arguments, which will be briefly presented here:

A. "This light, meaning the rational soul (nafs-i natiga), does
not exist before the body. This is because every individua
possesses an essence that is aware of itself and its own
hidden states, which are concealed from others. Therefore,
the managing human lights are not unified after becoming
attached to the body. Otherwise, if one of them became
aware of something, the others would also have to be aware
of it, which is not the case. Thus, if these lights and souls
existed before the body, their unity is inconceivable. This is
because these lights are not divided after the body comes
into existence, as they are not quantifiable, material,
corporeal (barzakhi), or measurable in a way that would
allow for division. Similarly, their multiplicity is also not
possible. This is because these abstract lights, before bodies,
cannot be distinguished from each other by degrees of
intensity or weakness (since countless souls could exist at
any given level of intensity or weakness, they would not be
distinguished from each other to become multiple). Nor can
they be distinguished by an accidental quality, for in that
case, souls would not be in the world of motions and matter,
which is what specializes, to accept an accidental quality.
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Since neither the multiplicity nor the unity of the soul is
possible before its attachment to and action within the body,
the existence of souls before bodies will aso not be
possible.” (Suhrawardi, 1380, Vol. 2, pp. 201 & 202; Ebrahimi Dinani, 1388,
pp. 513 & 514).
e i Ll 5 L ol U3 s (IS 06 ol |5 13 s g0 01 s o 9
LS o st pnnld Lashae O 15 e Lo VI gl g ¥ 3 3l 1Y) Codicla o
o 3 etls i i Y LB g5 55an Y B3 s 1Y elde OIS O O i
J8 535mall 5155Vl odis 86 cla S Y 5 tp LVl e Sy (Bt 2 Y 55,00 2
om s 2o Y s s Y L Candl) 530801 0 455 JS7 3 Cns sy s ¥ ol
O3 3 o5 ¥ 5 g S Sy oI i dii b IS 2l e (b ed (G
(Shaykh Ishrag, 1380, Vol. 2, pp. 201 and 202). «.a> g 5 ey D6 ¢ ool

. "If the soul existed before the body, due to its immateriality

and the absence of any bodily obstruction or preoccupation,
no veil or distraction would prevent it from the world of pure
light. Furthermore, since there are no occurrences or changes
in that realm, the rational soul would be perfect and would
have no need to enter this plane of existence to achieve
completion. Thus, its interaction with and attachment to the
body would be futile." (suhrawardi, 1380, Val. 2, p. 202).
Yool j sl ddle e Jola Y 5 Ol lgmiay o ¢ coluall |3 85 2 502357 OB
Lol o T J5TY (5 WS oy Bl (3 i3 LS 0858 48 5 Y BUE
(obdll (e 5 ya LSS ol o ) ol SBEYI 5 dhanas lpuan jaiasd
oo all I3 acaied GLEI amall sl o 3 o 5 (DI all b 53 areall dnd
Lo 3 305 ¥ 31 bl o3 U510 e g pid o g o U iy Szl DI
(Shaykh Ishrag, 1380, Vol. 2, p. 202) (Cwlele Jo &l il 5 SIS I F.Jl; & o
"If souls were to exist before bodies and never engage in
management or interaction with them, they would remain
idle in eternity. However, nothing in the universe is idle.
This is because divine actions, which emanate through
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intellectual lights and celestial movements, come into
existence for actua intellectual ends. This necessitates that
every possessor of perfection attains intellectual and physical
perfections. The ultimate purpose of creating souls is to
achieve perfections, meaning reaching pure immateriality
through the management of bodies. Since souls never engage
in management before the body, their existence would
therefore be futile." (Suhrawardi, 1380, Vol. 2, p. 202; Shahrazuri, 1372,
p. 484).

idas el ol o50an Y Lo Lo OIS 0l s Ol 5 5187 015 gl 11 O
Lo SN 5 S35 ¢ 535 65,0 O opnan Y Lo lgta oS5 (3 01 5 ¢ Jlams 0355 5
«dbuj_ajcjfu)}_?(.JL.J6;GE{LAC}&édl)’ijl&eé).\é;jjlolfﬁj.u)}}&
.(Shaykh Ishrag, 1380 SH, Val. 2, p. 202; and Shahrazuri, 1372 SH, p. 484)
D. "Since you have understood the infinity of events and the
impossibility of transmigration (tanasukh) to the human
realm (nasut), you must know that if souls were non-
temporal and eternal, it would necessitate that souls be
infinite, which would entail the realization of infinite aspects
in the separate intelligences and immaterial beings." (sheikh al-

Ishrag, 1380, Val. 2, p. 203).
e i SO b (gl I i) W]y sl ol il Y Cale 1319
Il 5 5 OB, lall 5 Lalie 8 Ol Codzul (Ll o ool (sl
.(Shaykh Ishraq, 1380 SH, Val. 2, p. 203)
Also, in "Al-Alwah a-Imadiyyah” and some of his other
works, after presenting rational proofs, he endeavors to reconcile

reason and revelation, writing:

OF Ll @5 5 0 0l 3 08 oI LY ol 18 bas gy 5 gty Y eiil) ST el 0
5 OYLEY 5 JLaYI e 0l 8 e Y 5 cloe jtme 033 50 63,500 004
el sl ol o B 3 oy Sk O e 05T 0T 5 4T )5Y)
s il O 9 S d 5ty o )oT Lo uld] o 85y O o O 5 5kl o
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Lede Uiy 5 -0l oo ialo oS €Lgma o pLital o 0 2 5 5 e g 3l
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T Pt E B W P N GO Y S - P W P PP
AL T B3SO ] 5 e Gl Caly ol gl 4] (LY gl

.(Shaykh Ishrag, 1380 SH, Vol. 4, pp. 53, 54, and 207)

"Know that the soul (nafs) is inconceivable before the body,
because before the body, souls would either be numerous or a single
entity. If they were numerous, multiplicity without a distinguishing
factor is inconceivable. And before the body, a distinguishing factor
that arises through the body—such as actions, movements, and
perceptions—is also inconceivable. A characteristic inherent to the
species cannot provide distinction, as it would be uniform across all.
Alternatively, if there were a single soul before the body, then once
bodies come into existence, either that single soul would belong to all,
or it would be divided. If that single soul belonged to al, then
whatever one person knew, everyone else would have to share in that
knowledge, which is not the case. If it were to become multiple after
being a single entity, then it would be a body, not a soul, and indeed,
proof has been established that the soul is not a body. Therefore, the
soul comes into existence (is originated) with the origination of the
body. The aforementioned verses about "breathing in" (nafkh) and
other narrations bear witness to the truth of this claim, as it was stated
that...": 55 d) Wa 36/'So We sent to him Our Spirit' (Quran 10:17) until
it said: (575 Le i ;;&» ‘That | may give you a pure boy' (Quran 19:19).
And another verse: <7 (i< sulast ;5» after mentioning the composition
of the body. And the definition of the rational soul (nafs-i natiga) is
that it is a substance that comprehends intelligibles and acts upon the
body. It is a light from the lights of the Exalted God, subsisting

http://jti.isca.ac.ir


http://jti.isca.ac.ir

The Human Being in the Philosophy of Suhrawardi 19

without being in a place. Glory be to God, the Creator of wonders, the
Originator of existents, the Reveder of signs, and the Lord of al realms,
the Giver of life. To Him belongs al command, and to Him shall all
return: 'So blessed be Allah, the best of creators.'«:,allsdl 2l il 4518)
(Quran 23:14)." (Sheikh al-Ishrag, 1383, Vol. 3, pp. 25 & 133).

Shams a-Din Shahrazuri and Qutb a-Din Shirazi, in ther
commentaries on The Philosophy of Illumination, critiqued
Suhrawardi's arguments regarding the soul's origination, finding them
insufficient. However, Suhrawardi aligned with the Peripatetics on
thisissue, and Sadr al-Mutaallihin (Mulla Sadra) also agreed with him
on the fundamental point of the soul's origination. (Shahrazuri, 1372, p. 475;
Qutb a-Din Shirazi, 1383, p. 424).

6. The Soul and the Body

Suhrawardi believes that the Esfahbadi Light (Nur-i Isfahbadi) does
not act in the intermediary ream (barzakh) except through its
connection with a subtle substance called the spirit (rah), specificaly
the "vaporous spirit" (rah-i bukhari). This spirit is diffused and spread
throughout the entire body, carrying luminous faculties. The Isfahbadi
Light acts upon the body through this spirit, bestowing light upon it.
(Suhrawardi, 1380, Vol. 2, pp. 206 & 207).

He considered the Esfahbadi Light (Nuar-i Isfahbadi) to be
the governor and active agent within the bodily "sisiyah" He writes:
o Lndae naro B AN Ll O Y1 e 13 Y5 GG S5 3 01 5 dghal 5 53l
(Suhrawardi, 1380, Val. 2, p. 207). The Esfahbadi Light, though it is neither
gpatial nor possesses direction, nonetheless, the darknesses within its
sisiyah are obedient to it, and it is repulsed by darkness and loves
light.

In his Alwah-i 'Imadi (Tablets of 'Imad), Suhrawardi further
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states. "Know that the soul's connection with the body is through a
physical substance, which is the spirit (ruh). This spirit is luminous in
the brain, such that if its light diminishes, its life becomes disturbed,
leading to melancholy and other ailments. Thus, the soul's connection
is with light, and the very first companion of life is light. You can
observe animals' inclination towards light and the subsiding of senses
and cessation of movements in the darkness of night. Therefore, the
joy of souls with light is stronger than anything else" (Suhrawardi, 1383,
Vol. 3, p. 182).

In Al-Lamahat, Suhrawardi writes:
ol Ll b s A0 o 5 (20 ol e ST Cend L el B3N O el
Ujlze Ol 5 il Dlia il Ol i e s Y b bl ) a1 &S
. (Ishrag, 1383 SH, Val. 4, p. 208) (.4 G b el S d>ly S 0 &daze selane
Know that the soul's connection and relationship with the body
Is not like the connection between two physical masses, or between an
accident and a substance. Rather, it is a relationship of longing or
desire (shaugiya). And when you observe the movement of iron
towards a magnet, you should not be surprised by the body's
movement towards the soul. The states of the soul and body, and the
conditions of each relative to the other, involve descent, ascent, and
transgression.

In his The Philosophy of Illumination, Suhrawardi posits that
every attribute of the soul has a corresponding manifestation in the
body. He argues that the Isfahbadi Light (Nar-i Isfahbadi) is
inherently overflowing (fayyad bi-dhatihi), possessing both love for
its own kind and dominion or wrath over what is inferior to it.
Consequently, through its dominion and wrath, the Isfahbadi Light
necessitates the irascible faculty (quwwah ghadabiyyah) in the body—
or, as he termsi it, in the "darkened siyasi.” Similarly, through its love,
it necessitates the concupiscible faculty (quwwah shahwaniyyah).
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Thus, the faculties of wrath and desire are, in essence, manifestations
of the soul's two aspects of dominion and love, appearing within the
body. Furthermore, just as the soul (Isfahbadi Light) observes
corporeal forms (i.e., particular materia forms) and from them
constructs universal, luminous forms suitable to itself—much like the
universal concept of "human" is abstracted from observing Zayd and
'Amr—so too is a nutritive faculty (quwwah ghadhiyyah) necessary
within the sisiyah. This faculty processes various foods, assimilating
them into a substance similar to the nourished essence. Without such a
faculty, the body would disintegrate without replacement and perish.
Likewise, just as a perfect light is the source of another light of its
kind, so too from the Isfahbadi Light it is necessary that a faculty
exists in the sisiyah that engenders another sisiyah possessing the
same Isfahbadi Light. This faculty is the generative faculty (quwwah
muwallidah), which ensures the continuation of the human species.
The same applies to al other bodily faculties in humans. In reality,
these faculties are branches of the Isfahbadi Light within the human
sisiyah, and the sisiyah is the "idol" of the Esfahbadi Light—or, in
other words, they are the emanations and modes of the rationa soul.
(Suhrawardi, 1380, Vol. 2, pp. 204 & 205)

7. The Immateriality of the Soul

Suhrawardi, in his works, places great emphasis on proving the
immateriality (tgjarrud) of the soul. For instance, in his Alwah-i ‘Imadi
(Tablets of 'Imad), he presents three arguments for the soul's
immateriality:

1- The human skin undergoes change, yet the individual retains
self-awareness. The human species persists even with the
loss of many limbs, and a person remains conscious of their
self and essence even when oblivious to al their bodily
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parts. Therefore, the soul is distinct from all organs, for a

person, even when forgetting all their limbs, perpetualy

remembers their own essence. Thus, none of the limbs are a

part of the human soul. (Suhrawardi, 1380, Vol. 4, p. 50).
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(Sheikh Ishrag, 1380, VVol. 4, p. 50)

Humans refer to their own essence with the word "l1," and they

distinguish their entire body and the world of physical objectsfrom

their own selfhood, referring to them with the words "he," "she," or

"it." However, a human can never separate or isolate their own

essence from itself. (Suhrawardi, 1380, Val. 4, p. 50).
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If the nutritive faculty were to supply the body with
necessary materials without any part of the body undergoing
decomposition, the body's size would increase excessively.
Since this does not occur, the body inevitably undergoes
decomposition. There is no part of the body whose heat is
not diminished or which does not decompose and get
replaced. The same applies to the temperament and the
vaporous spirit. However, nothing of a person's "I-ness'
(ananiyya) diminishes or changes. Therefore, my human self
is not a corporeal temperament, nor is it an organ, and it is
entirely not something from the world of physical bodies.
(Sheikh a-Ishrag, 1380, Val. 4, p. 50).
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8. Faculties of the Soul

Suhrawardi posits that humans possess a vegetative soul (nafs
nabatiyyah), an animal soul (nafs haywaniyyah), and a rational soul
(nafs natigah), and he proceeds to explain the faculties of each. He
believes the vegetative soul requires a nutritive faculty (quwwah
ghadhiyyah), which acts upon food matter to assimilate it into
nourishing components, serving as a replacement for what
deteriorates. Similarly, it needs a growth faculty (quwwah namiyah),
which causes proportionate increase in the dimensions of parts,
leading to its quantitative perfection. It also requires a generative
faculty (quwwah muwallidah), which separates a portion of matter for
the formation of another individual, ensuring the continuation of the
species. The generative faculty employs both the nutritive and growth
faculties, just as the nutritive faculty serves both the growth and
generative faculties. Furthermore, the nutritive faculty employs the
attractive faculty to draw in food, the digestive faculty prepares the
food for the nutritive faculty's action, the retentive faculty preserves
the food for the completion of the action, and the expulsive faculty
expels waste (Suhrawardi, 1380, Vol. 4, p. 201).

Then, in explaining the faculties of the animal soul, he divides
the senses into ten parts: five external senses and five internal senses.
The external senses are:

1. Touch: Thisisafaculty diffused and spread throughout
the body. Through it, one perceives the four qualities of
hotness, coldness, wetness, and dryness, as well as
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lightness and heaviness, smoothness and roughness, and
hardness and softness.

. Taste: Located in the nerve spread over the substance of

the tongue, this faculty perceives flavors.

. Smell: This faculty perceives odors through affected air

and vapor.

. Hearing: Situated in the nerve spread over the inner

surface of the tympanum, this faculty perceives sounds
through the medium of air. Sound is the vibration of air
resulting from impact and displacement, which causes
intensified air pressure.

. Sight: Located in the hollow nerve, this faculty perceives

formsthat are imprinted upon the crystalline humor. (sheikh
Ishrag, 2001, Vol. 4, pp. 201 & 202).

Similarly, the internal senses are:

1

3.

Common Sense: Thisiswhere dl sense forms (sensibilia)
are gathered.

. Imagination: This acts as the storehouse and preserver

of all common sense forms after those forms are no
longer present to the common sense.

Estimative Faculty: This faculty governs animals in their
judgment of particular circumstances and individual
meanings. For instance, it's through this faculty that a
sheep perceives aquality in awolf that causes aversion.

. Discursive Faculty: Its function is composition and

analysis. Among the faculties, its "mischief" is the most
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intense. If reason (‘agl) employsit, it's called the reflective
faculty (mufakkira); if estimation (wahm) employs it,
it's called the imaginative faculty (mutakhayyila).

5. Memory: This is the preserver and storehouse of
estimative judgments and particular meanings. (Sheikh
Ishrag, 2001, Vol. 4, pp. 51 & 109).

Suhrawardi, following other philosophers, also explains the
rational soul's intellectual faculties (quwa idraki ‘aglant nafs natiga),
dividing the soul into two powers: theoretical (nazari) and practical
(‘amali). He defines the theoretical faculty as: "A faculty by which
universals are perceived, and it is the rational aspect of the soul facing
the holy realm." He then defines the practical faculty as: "A faculty by
which matters related to the body are perceived concerning its
interests and harms. It seeks assistance from the theoretical faculty
and is the origin of human movement and the rational aspect of the
soul facing the body." Subsequently, he discusses the levels or
capacities of the theoretical faculty, identifying it as having four levels
or four perfections:

1- Remote Potentiality (Intellectus Materialis / Hayulani
Intellect): This is the furthest potentiality of a human, as
seen in children, and is referred to as the Materia Intellect
(or Hylic Intellect).

2- The rational soul (nafs natigah) at the stage where it
acquires primary intelligibles (or self-evident truths) and
possesses the potential to grasp secondary intelligibles
through thought and intuition, is called the Intellect in
possession .

3- The rationa soul (nafs natigah), when it has acquired the
habit (malakah) of attaining intelligibles such that it can
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access them at any time without needing new acquisition,
iscaled the Actua Intellect (Agl bi'l-fi'l).

4- The stage where intelligible meanings (maqulat) are
actually present in the rational soul (nafs natigah) is called
the Acquired Intellect (Agl Mustafad).

In explaining the stages and methods of the soul's perfection,
Suhrawardi, at the end of his book al-Talwihat, offers what he calls a
"good counsdl” (husn tawsiyah), in which he aludes to the perfection
of the human soul. He believes that all wise individuals, from
antiquity to the Islamic era, have agreed on the singular knowledge of
God, the intellects, the souls, and the ultimate destiny of the blessed.
He then advises: "You must embrace spiritual discipline (riyadat) and
detachment (inqita‘); perhaps you too will attain what they achieved.”
For, as the divine philosopher Plato recounts of himself: "At times, |
withdraw into solitude with my soul and cast aside my body, divesting
myself of it. | become asif | am without a body, immaterial and naked
of natural garments, free from matter. | then enter into my own
essence, becoming external to all other things. Then, within my soul, |
behold such beauty, splendor, magesty, radiance, and wondrous
perfections that | am utterly astonished, and | know that | am a part of
the noble, supreme world." (Suhrawardi, 1380, Vol. 1, p. 112). According to
Suhrawardi, the First Teacher (Aristotle) also narrated these
magnificent illuminations from his own experience. All divine
philosophers agree that whoever possesses the power to divest
themselves of the body and abandon their senses can ascend to the
higher realm. They also agree that Hermes and some other "masters of
ascent" (ashab a-ma‘arij) ascended to the higher ream with their
souls. A human is not considered among the wise until they achieve
the habit of shedding the body and making spiritual progress.
(Suhrawardi, 1380, p. 113).
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Suhrawardi considers the Sufis and those detached from
worldly affairs among Muslims to be travelers on the path of ancient
divine philosophers, who have reached the fount of light. He describes
the path of detachment (ingita) as encompassing constant
remembrance (dhikr), abandoning sensations and movements,
continuous worship, fasting, waking in the early hours, engaging in
subtle thoughts, and cultivating imaginations suitable for sacred
matters, all for the refinement of the inner core (sirr).Following these
introductions, and in a manner similar to Avicennas Ninth Chapter of
a-Isharat wa al-Tanbihat ("Stations of the Mystics'), Suhrawardi
states:"The first state that befalls those on the spiritual path is the
appearance of ravishing and delightful lights, which they have called
‘Tawali¢ (Dawns) and 'Lawa’ih’ (Flashes). These are like a swiftly
moving and illuminating lightning bolt. Then, with persistent spiritual
discipline, the influx of these Dawns and Flashes becomes a firmly
established habit (malakah mutamakkina), to the extent that their
onslaught overwhelms the individual's control. Subsequently, this
fleeting lightning becomes stable, and when it achieves stability, it is
called 'Sakinah' (Tranquility). After delving deeper into spiritual
discipline, these states become habitual. Then, they gain the power of
ascent to the Divine Presence (Janab-i A'la). However, the soul will
not attain this union as long as it delights in pleasures for their own
sake. If the soul becomes veiled from the awareness of itself and its
own pleasures, this state is called 'Fana’ (Annihilation). And if it even
perishes from awareness itsdlf, it becomes 'Baqr’ (Enduring) by the
endurance of the Exated God. There is yet another station in
annihilation, which is annihilation in 'Khalsah' (Ecstasy or Rapture),
the state closest to death. Some Sufis have called this the ‘Magam al-
Khullah' (Station of Intimate Friendship), and divine Plato alluded to
it. This is distinct from the annihilation that can sometimes be
accompanied by bodily stimulation." (Suhrawardi, 1380, pp).
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Suhrawardi also aludes to this point a the end of his The
Philosophy of Illumination: When divine illuminations (ishragat
‘ulaw1) continuously descend upon souls, the matter of the world
obeys those souls. Their prayers are heard in the higher realm, and it is
decreed in the divine pre-ordination that a person's supplication
becomes the cause for the fulfillment of a specific thing. The suffusing
light (nar sanih) from the higher ream is the eixir of power and
knowledge, so the world becomes obedient to it. In the immateria
souls, an instance of the divine light is established, and within that
light resides creative power. (Suhrawardi, 1380, Vol. 2, p. 252).
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He then describes the luminous journey (sir-i nari) of the
spiritual seeker, concluding that when Divine Lights (anwar-i
ilahiyyah) multiply upon an individual, they clothe him in a garment
of glory and awe, and souls become submissive and obedient to him.
(Suhrawardi, 1380, Vol. 2, p. 257).
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9. Death

in "Al-Mashari* wa a-Mutarahat,” Suhrawardi argues for the
immortality of the human soul after the body's demise. He states in his
proof: "The soul is an un-imprinted substance distinct from the body,
and its emanative cause also persists. The soul's relationship with the
body is merely one of desirous attachment (alagheh-ye shouqi) and
relativity, and relativity is the weakest of accidents (arad). Therefore,
if the body perishes, that attachment is aso severed. So, if the soul
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were to perish with the perishing of this relativity, it would imply that

a substance's existence is dependent on the weakest of accidents,

namely relativity, while the dependence of a substance on an accident

is impossible. Therefore, since the giver of the soul's existence

remains, and it has no place or locus to have an opposing or

conflicting entity that could negate it through opposition; and the

perishing of one distinct substance (jauhar-e mubayen)—which is not

the absolute efficient cause that emanates existence—does not

necessitate the perishing of another substance; thus, the soul persists.”
(Sheikh Ishrag, 1380, Vol. 1, p. 496, Seyyed Y adollah Y azdanpanah, 1389, Val. 2, p. 453).

5O oo ple mlate b g i) Ol o e 031 e g 0Ol s 3L el )

AV Cansl e 5 GBS B 5 602 B3e VI O e o) e 5 (3L Lokl e

e o 2! OIS BV Oy pid] e, 15 @1 Ul iy O Jlas 136 . 25LSY]

Las g o) (landl OLSTI30 ki W o Jlowe po 5 BLSYI a1 51,eW1 Camly o3 95

sl 5 LS e O i Ll o>l 9 3L L 0 S [ous 5 OIS L) o 5 L

Ao O Oy n 3k Vo352 p s o o2l il o s o (o oLl

(Shaykh Ishrag, 1380 SH, VVol. 1, p. 496) (.(&3l wids) ¢ =T

At the conclusion of " The philosophy of illumination,” Sheikh
Ishraq extols the faculty of death as the greatest of faculties. He
believes that through death, the managing light becomes entirely
disengaged from darkness. Although a slight connection with the body
remains, it emerges into the world of light (alam-e-nour) and becomes
dependent on the subduing lights. In this state, it perceives al
luminous veils in relation to the majesty of the all-encompassing light
(nour-e-muhit) and the Sustainer of the absolute of Light as if they
were transparent. It's as though it's immersed in the encompassing
light, and thisisahighly cherished station (Sheikh Ishrag, 1380, Vol. 2, p. 255).
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In his concluding testament in The philosophy of illumination,
he also writes:
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My brothers! Know that the remembrance of death is aways
among the most important matters, and true life is indeed the abode of
the hereafter; if only they knew. And remember God often, so, you

must not die except as Muslims.

Conclusion

In Suhrawardi's " The philosophy of illuminationy, human being is
inherently a luminous being, with its existence nested within a
hierarchy of lights. The rational soul, or "Eshpahbadi Light," governs
the body through a providential management (wilayat-e takwini) while
preserving its essential immateriality. This connection isn't one of
union or incarnation; instead, it's rooted in luminous affinity and a
longing attraction of light towards its origin.

Suhrawardi, through his robust arguments, simultaneously
asserts both the origination and the immateriality of the soul. On one
hand, he uses four strong proofs to refute the theory of the eternity of
souls. On the other, he employs three novel arguments to deny the
soul's susceptibility to materiality. This precise stance clearly
demonstrates the distinction between the School of Illumination and
both the Peripatetic (Mashshali) school and strict Platonism.

In this philosophical system, the path of human perfection is a
journey from potentiality to actuality, and from darkness to light.
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Intellectual contemplation combined with practical asceticism elevates
the soul through stages, from the "material intellect (agl-e hayulani)"
to the "acquired intellect (agl-e mustafad)." During this process, the
spiritual seeker encounters luminous effulgences that both enhance
knowledge and shape existence.

In this view, death isn't an end point; rather, it's considered the
climax of the Ishpahbadi Light's perfection. The soul's detachment
from material constraints and its return to the true "East” (the world of
conquering lights) is the ultimate goa for the perfected human being.
This perspective reveals a profound blend of philosophy, mysticism,
and religious law, where theoretical and practical wisdom converge
into aunified whole.

http://jti.isca.ac.ir


http://jti.isca.ac.ir

32 Journal of Theosophia Islamica No. 5

References

Ibrahimi Dinani, Gholamhossein. (2009). (The Ray of Thought and Intuition
in Suhrawardi's Philosophy). Tehran: Hekmat.

Suhrawardi, Shihab al-Din. (2001). (The Collected Works of Sheikh Ishraq)
(Vol. 1 & 2). Edited by Henry Corbin. Tehran: Institute for Cultural
Studies and Research.

Suhrawardi, Shihab al-Din. (2009). (The Collected Works of Sheikh Ishraq)
(Voal. 3). Edited by Henry Corbin and Sayyid Hossein Nasr. Tehran:
Institute for Cultural Studies and Research.

Suhrawardi, Shihab al-Din. (2001). (The Collected Works of Sheikh Ishraq)
(Vol. 4). Edited by Najaf Qoli Habibi. Tehran: Institute for Cultural
Studies and Research.

Shahrazuri, Shams al-Din. (2004). (Treatises on the Divine Tree in the
Sciences of Divine Redlities). Edited and researched by Najaf Qoli
Habibi. Tehran: Iranian Institute of Philosophy.

Shahrazuri, Shams d-Din. (1993). (Commentary on The philosophy of
illumination). Researched by Hossein Ziai Turbati. Tehran: Institute
for Cultural Studies and Research.

Shirazi, Qutb a-Din. (2004). (Commentary on The philosophy of illumination).
Compiled by Abdullah Nourani and Mahdi Mohaghegh. Tehran:
Society for the Appreciation of Cultural Works and Dignitaries.

Y azdanpanah, Sayyid Y adullah; Alipour, Mahdi. (2010). (The Philosophy of
Illumination: Report, Commentary, and Assessment of the Philosophical
System of Sheikh Shihab al-Din Suhrawardi). Qom: Research Institute
of Hawzah and University & SAMT Publications.

http://jti.isca.ac.ir


http://jti.isca.ac.ir

SRR 20
:%% A Bi-quarterly Journal of L“’{")f::v‘?
(A - - .‘vo'%
paS) NE Theosophia Islamica (%
EISSN: 2783-3240 ]
N\ Tslamie Sciences and
FQ culture Academy (O
ma’} e Vol. 3 @ No. 1@ 2023 e Issue 5 S}
6\3‘}@’-7 OO
NN, D07

The Perfect Human being in Mulla Sadra's Thought

Fatemeh Ahmadi Kazazil Isa Mousazadeh?

Received: 2025/03/20 Accepted: 2025/04/ 23

Abstract

The concept of human perfection is a universal concern that has occupied
thinkers from various schools of thought, including Mulla Sadra. This
study employs a descriptive-analytical and library-based methodology to
examine Mulla Sadra's perspective on the perfect human being. The
analysis reveals that humans are inherently driven towards perfection,
and Mulla Sadra's philosophy emphasizes instructing how individuals
can progress toward this ultimate state. From Mulla Sadra's perspective,
human being is the pinnacle of existence, possessing inherent dignity.
However, to realize this, humans must embark on a path of perfection.
This perfection lies in the development of their rational faculty, which
sets them apart from other beings. Human intellect has two aspects:
theoretical and practical. The complete development of both these facets
is essential for human perfection.
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