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ABSTRACT

Muhammad Ibn Ibrahim Sadr el-Din Shirazi,
known as Mulla Sadra, is a Persian philosopher of
the sixteenth century. His birthplace was Shiraz.
He spent his academic life in Shiraz and Isfahan.
Due to his gnostic attitude, Mulla Sadra was ex-
posed to the enmity of some reactionmary HMullas,
as a result of which he went intc exile, After
ten years of self-exile and seclusion, he returned
to Shiraz, where he spent the rest of hiz life
teaching and writing. Among his many writings,
AsPar represents the most significant work,

The foundation of Mulla Sadra's syztem of
thought is his philosophy of existence whkirh com-
prises such issues as the definition, the primor-
diality, the unity, and the gradation of existence.
Some of his philosophical doctriness are the theory
of substantial motion, the theory of the unity of
the intelligent (the knower) and the intelligible
(the known), and the theory of the corporal arigin

of the soul.

The delineation of some of ihe cerdinal
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doctrines of Mulla Sadra and the extraction of
their educational implications are the objectives

of this thesis.

The thesis consists of four parts. The
first part presents a biographical sketch of Mulla

Sadra. This has slready been summarized above,

In the second part, some of Mnulla 3ndra's
philosophical doctrines are explained, The fo-

1lowing is a briefl outline:

Existence is the undefinable objective
reality which is responsible for the individuation
of evervy individuated realitv; and essence is but
an abstraction. Existence is a reality which has
wvariouns degrees of completion and perfection. In
each degree, it discloses itself in a certain ma-
nifestation. The plurality of existing realities
is, therefore, due to the variety of degrees of

perfection of existence.

Motion does not take place only in the
pecidental traits of beings, es Aristotle and his

followers believed. Accidente which are the
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effects of subatance canmnot move independently of
substance. Therefore, motion is essentially o
property of substance and is imposed upon acci-

dents incidentally.

Man has & monistic nature. There is no
such duality ms that of hody-and-soul. Soul is
not a partner of the body. Rather, it is the
mani festation of the completion and perfection

of the body. Hence it has a corporal origin.

Mind and knowledge are not two realities,
When knowledge is attasined, the mind of the knower
has identified itself with the form of the known;
through this identification, a mental existence
emanated from the mind is manifested in the direc-
tion of the Enown. So, knowledge is mind itself

not something contained in it.

The third part of the thesis is devoted
to deducing the educational philosophy of Mulla
Sadra particularly its metaphysical, epistemolo-
gical, and oxiological aspects. The fourth part
summarizes some principles of Mulla Sedra's phi-

losophy which have a specific relevence to educa-
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tion. These may be brieflv stated as follows:

1. Reality is existence and appearance qua

appearance has no abjectivity.

2. Man has & monistic nature capable of
promotirg himself to higher depgrees of existential-

ity.

3. Knowledge is & mental existence emitted

by and from the mind.

4, Existence mesns "pood"; and evil, no-
thingness, The higher the existence of the things,

the better they are.

5. Education means provision for substan-
of
tial growth. The aim/education is the substantial

promotion of the student.

6. The teacher, knowing the unityv of ex-
istence, must appreciate the unity and bortherhood
of all students. His approachto the students must
be directed by love which is the inevibable mani-
festation of unity., At the same time he nust ap-
preciate the uniqueness of each individuel student,
wvhich is determined by the substantial motion of

each of them.
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INTRCDUCTION

The philoscshy of Mulla Sedra, with which
vwe will be dealing in this research, is one of the
systems of philosophy which has remeined obscure.
The birthplace of this system is Iran. Although
Persian scholars have recently made vigorous at-
tempts to unveil the real features of this philo-
sophy, nevertheless even in Iran there are relat-
ively few people why know sbout Mulla Sadre or his
philosophy. In spite of its obscurity, this sys-
tem of philosophy is both profound and illuminat-
ing. It can become & rich source of inspiration
for educational theosries and practices. But, per-
Lkeps due to its obscurity, the educationsl signi-
ficance of this philosophy has not yet been inves-

tigated,

The aim of this research is to examine
some of the major principles of the philosophy of
Mulle Sadra, and to extract their educstional im-
plications, There are four separate parts in the
vhole study: The first presents a biographical
sketch of Mulla Sadra; the second covers those

=N



major philosophical doctrines of Mulla Sadra, which
have a bearing upon education; the third is a phi-
losophy of education comprising the metaphysical,
the epistemological, and the axiologicel implica-
tions of the doetrines mentioned in the second part;
and fourth discusses further educetional implica-
tions of those doctrines, A brief summary of the

whole study will follow the fourth part.

The sources we have consulted in preparing
this study are drawn from three different languages -
Arabic, English, and Persian. The bibliography,
therefore, is divided into 3 sections each for one
language. We have also tried to prevent the emerg-
ence of three langueges in the footnotes in order
to provide for the uniformity and nestness of the
footnotes. For this purpose we have adopted the

following device:

The section of the bibliogrephy in which
a particular source is included is identified first
by the letters A, E, and P meaning respectively
Arabic, English, and Persian. Then the number

under which the source is recorded is given; and



then, the page number after the letter "p" follows.
For example, "Sect. A, No. 1, p. 10" means the

following:

Arabic section of the bibliography; source

No. 1, page 10.



PART I

BIOGRAPHICAL SKETCH

In the year 979-980 H. (1571-1572 AD) in
one of the families of Shirsz a child was born
who later on became an outstanding figure in the
history of philosophy of Iran as well as that of
the Muslim world. Eis= name was Sadr el-Din Muhammad,

better known as Mulla Sadra.

Mulla Sadra's father, Ibrahim Ibn Yahya,
was from Qawamis, an anecient and aristocratic fa-
mily of Shiraz. In addition to his wealth, Mulla
Sadra's father was en intellectual, a mar of great
learning and profound scholarship. It is snidl
that he had grown old without being blessed with
a child. Being desircus to see his progeny,
Ibrahim mede a vow that if God would great his
desire and bless him with & virtuous child, he
would pive a great desl of his property to the

poor. Socon afterwards, his prayer was answered,

1Section P, No. 3, p. 1.
lgection E, ¥o. 2, p. 14.



and his first and ornly child, Muhammad, was born.

Muhammad started his early educafion in
Shiraz. As he was en exceptionally gifted child,
he mastered all the elementary courses e¢f learning
in a short time. It should be noted thai the con-
tent of these first stages at that time was much
broader than those of today. It includedi the
study of Persian and Arabic literature, logiec, the
Koranic sciences such as jurisprudence apd exezesis,

mathematics, and some other branches of knowledge.

Muhammad's brilliance and zeal for knowl-
edge ceused his wealthy father to send Muhemmad

to Isfaher in order to pursue his studies.

Isfahan at that time was the capital of
Iran, where the ruling Safavi kings had established
a highly developed center of learning. & community
of the leeding authorities like Mir Abul-Qasim
Finderisii ( g, at Wil y! 0 ), Mir Mubammed
Bagir known as Mir Damad (olalu p), and Shaykh
Baha-uddin Amili called Shaykh Bahaie (.,—2\4; fes )
were teaching there, Libraries, magnificently beau-

tiful and attractive schools and mosques - which



today are the subject of admiration of visiting
tourists - were built. Many of the intellectuals
therefore, flocked to Isfahan where they found a

warm welcome.

In Isfehan, Mulla Sadra completed the tra-
ditional sciences ax a disciple of Shaykh Bahaie,
and received the degre:z of Ijtnhid.l He also en-
joyed apprenticeship under Mir Damad, studying the
rational sciences. He covered the whele Greek phi-
losophy and the Islamic philosophy worked out by
his predecessors like Al-Kindi, Ibn Sina (Avecenna),
Ibn Rushed (Averroes), Al-Farabi, Al-Ghazali, and
others. It is said’ that he probably attended the
teachings of the eminent philosopher and mathema-
tician, Mir Finderiski, who might have introduced

Mulla Sadra to Indian philosophy.

To appreciate Mulla Sadre's ability and
scholarship, it is enough to recell the testimony

of his master, Mir Daaad, as found in the follow-

lgection P, No. 3, p. 2.
2Section E, No. 4, p. 115,



ing story.l

It happened that Mir Damad undertook the
pilgrimage to Mecca. During his absence, his stu-
dents were asked to write a treatise on a philoso-
phical issue and submit it to the master on his
return. Mulla Sadra wrote his first book ( aalyl
i .y)J)l) "Evidences of Divinity". Mir Damad,
after reading the vork, said to Mulla Sadra
( S 9y oleillpelS 4r ase ) "0 my dear Sadra
thou hast taken my work out of the midst (arena) -

meaning that he (Sadra) had superseded it by the

work he had just composed."z

Mulla Sadra's apprenticeship under those
three teachers, by whom he was profoundly influenc-
ed, led him to a totally new type of life. Fer
these teachers were inclined towards Sufism and
very often manifesied certain gnostic attitudes
which were severely criticized by some of the

Mullas of those days. The following verse is a

1Sech‘.on E, No. 2, p. 142,
2rpid., p. 142,



good example of the view of a Mulla on one of the

compositions of Mir Damad which has the title of
( ﬁ____h_dlbbp )i

ol S o p Ll I alipe il ol

"May the Muselman (The Persian word for
Muslim) not hear nor the unbeliever see

Mir Damad's Siratul-Mostagqim."’

0f course, the Mullas, in turn, were not
immune from the counter-attacks of their appon-
ents. The Sufis and those scholers who had gnos-
tic propensities undertook to belittle the Mullas
and undermine their influence and reputation. The
Sufi scholars went so far in their denunciation
as to deny the value of all intellectual effort.
Shaykh Bahaie, for example, who himself was a
teacher of rational and traditional learning, con-
demned all the branches of knowledge, and then
called for an esateric knowledge to be acquired

through love and illumin;tion.z

lsection E, No. 1, p. 407.
23ection A, No. 6, pp. 250-58.



Under the influence of such teachings, Mulla
Sadra ventured to pursue gnostic studies in spite
cf the opposition of certain conservative Mullas.
Ee studied the works of the great Sufi scholars
such as those of Ibn Arabi, Bayazid Bastami, Sohra-
wardi and others. 1Ibn Arabi's works in particular

enchanted him,)

Mulla Sadra's devotion to the work of
Sufis like Ibn Arabi (who had been accused of in-
fidelity and lpoatlsyz) and Sohrawardi (who had
been put to dCtth3) yielded serious consequences:
The Mulla's and the masses, upon whom the Mulla's
had considerable influence, condemned Mulla Sadra
in the same manner as had been done to Ibn Arabi.
Mulla Sadra fell into disrepute. He was rejected
and despised. He himself, in his writings, re-

peatedly referred to those bitter experiences.4

lSection A, No. 2, pp. 117-119.
23¢ction E, No. 4, p. 115.

3gection A, No. 2, p. 117.

4Section A, No. 7, V. 1, pp. 4, 6-8.
45ection A, No. 13, p. 348.
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So strong was thepublic oppositior to him
that Mulla Sadra's life was in danger. He there-
fore, subjected himself to self-exile in Kehak, a

small village near Qom.

To travel to Kahak, one needs to pass
through a vast desert, beyond which lies & high
mountain range, which also must be crossed. On
the other side of the mountains, down in the depth
of a valley, there is a small village surrounded
by luxuriant gardens. In contrast to the area at
the back of the enclosing mountains, the village
is green and beautiful. The fresh air, the magni-
ficent and charming scenery, and the protective
high mountain range made the village an ideal
place for Mulla Sadra to live and to take refuge

in.

Mulla Sadra spent more than ten wears in
this wvillage. During his residence there, he had
the necessary time and tranquility to reflect upon
his earlier ideas, and to perform gnostic exercises

end practice his religious genuflections.
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Deep faitn, and contemplation over a long
period of time, sustained by profound knowledge,
started a nev phase in the life of Mulla Sadra.
According to him, new sources of knowledge were
disclosed through illumination.1 In his introdue-
tion to Asfer he explained in detail how the sec-
rets of the Celestirl Kingdom were unlocked to
him in the light of the reflections which entered
his heart from the Almighty as e result of his

sustained course of self—purification.2

It was during this period of seclusion that
Sadra established his philosophy by integrating his
vast areas of knowledge and reflecting upon them

as a wvhole.

After about ten years of self-exile, Mulla
Sadra received an invitation from Allah-wardi Khan,
the governor of Fars (Shiraz) to serve as a pro-
fessor in a large school which the governor had

established in Shirez. Mulla Sadra welcomed the

1Section A, No, 7, V. 1, p. 8-9.
2Ibid., p. 8.
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invitation and returned to his home where he spent
the rest of his life in teaching and writing. In
his 70's when undertaking his seventh pilgrimage
to Macca on foot, Mulla Sadra died in Basrah. This
was in the year 1050 H. (1642 AD).!

But the apponents of Mulla Sadra, who could
not appreciate the value and the merit of his ideas,
did not stop their denunciation of him, even after
his death. They continued accusing the philosopher
of apostasy and blasphemy; and by doing so, they
prevented the spread of his thoughts among the youth

of Persia.

It should be noted that Mulla Sadra's pro-
pensity towards Sufism did not prevent him from
criticizing Sufis., He wrote a complete volume under
the title of {i___1lhbﬂ|ruo|3—5) "The Destruction
of Idols of Ignorence", which had the Mullas read,
they would not have exposed him to so much suffer-
ing. In his preface to that work Mulla Sadra

attached those "dishonest spongers" who, under the

lgection E, No. 4, pp. 115-116.
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mask of Sufism, and by abusing the Sufistiec doct-
rines in their exhorbitant idle utterances, pretend
that they are ascetic virtuous men, while having
no knowledge or virtue. In Mulla Sadra's opinion,

these people are but "impostors".

Then Mulla Sadra enumerates the essentiel

elements wvhich make up a genuine Sufi.l
To become a genuine Sufi onémust know:

1) His nature, his "self", and understend
that his soul is a luminous substance which sub-
sists and that his corpse is but a dark material

refuse,

2) That the attainment of perfection lies
exclusively in knowledge and acting according to

it.

3) That the knowledge which guarantiees
the promotion of self from the brutality of ani-
mality to supreme archetype of humanity is a par-

ticular knowledge not knowledge in general. For

lgection A, No. 10, pp. 28-30.
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what most of the people include under the general
concept of knowledge is, in fact, technigue not
knowledge. The knowledge which provides for self-
perfection and the life hereafter is what the men
of worldly life avoid; it is the gnosis of Almighty,
His attributes, His books and Propehts, the mean-
ing of the Last Day, and the soul with the modality

of its promotion.

4) That this knowledge can be acquired
only through religious and theosophical endeavour
under appropriate circumstances which are not ne-

cessarily available to everybody.

Thus Mulla Sadra excludes from Sufism many
whose program of self-purification or knowledge
is not in accordance with religion, or whose re-
ligious exercise is not performed knowingly and

consciously.

W¥hat the possessor of that particular
knowledge gains is a higher self, a better soul,
a more realistic view of this transient 1ife, and
more faith and certainty - not the ability to

display miraculous performances or to tell for-
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tune. Such claims as divination, miracles, apo-
theosis and union with God are nonsense according
to Mulla Sl.dra..l Hence he warns the people not
to follow those so-called Sufis and pleads for

abstaining from their deceptive talks.z

A real Sufi as Mulla Sadra says is he
who bases his knowledge of Reality on the solid
foundations of valid demonstration, which results
in faith and certainty . Thus he becomes =zafe
from the fluctuation of doubt or hesitatior no
matter how his life conditions alter or become un-
bearable. His piety and his process of perfection

3
never waver,

Sufism, therefore, is an intellectual sys-
tem according to Mulla Sadra, it demands learning
and scholarship along with faith and religion.
Sufism does not imply seclusion or sbdication. A

Sufi can eat well, and dress well, What makes a

lgection A, No. 10, p. 29-30.
250ction A, No. 7, V. 1, p. 10.
3gection A, No, 10, p. 39.
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Sufi a Sufi is his faith, his perfect orientetion
to the ultimate goal of life, his self-integration
by his deliberate and conscious attempt; not his

suffering through hunger, or his dirty and rugged

dress.

His Work: Mulla Sadra left behind many
writings, the most significant of which is his
opus magnum, Al-Hikmah al-Muta'Bliyah fi al-Agfar
al-Agliyyeh (i —Jdiad! iV “,_.'a._JL.:..Ju.i.Jl)
usually abbriviated as Asfar, The reason why it
is so-called is given by Mulla Sadra himself in

his introduction to Asfar as follows:

el Wt ¢ g 1Lt *L Y1y "l e el Ll
ity o1 G B Lty Gl I B e
F—r i Ly GLT 1 Gt e Y YT LG I
lis lfely « gladl g ol a¥ amy oo S0
ey il D) e,V LN > 3k

PRy il aSL

lgection A, No. 7, p. 13.
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There are four journeys for the wayfarers of
gnosticism and Saints: one of them is the
journey from the creatures to Reality; the
second is the journey within Reality by Reali-
ty; the third is the reverse of the first, for
it is from Reality to creatures; the fourth
is the reverse of the second in a way, for it
is within the creatures by Reality. So I
arranged this book of mine according to the
stages of their journey to emenations and
effects of Reality, hence I called it al-
Hikmah al-Muta'aliyeh fi al-Asfar al-Aqliyyah.

It is very likely that in choosing this
partieular title for his book as well as the rea-
son for his choice Mulla Sadre has been influenced
by Ibn 'Arabi. This likelihood is supported by
the fact that one section of "The Letters of Ibn
'"Arabi" ( g—gpadl ox!JL.,) has the same title, al-
Asfar; moreover, Ibn Arabi also at the beginning
of his Asfar says:  gaJl Lozl Lpl, Y@ Wyl U

R JF IR JF BRI S g
Journeys are three and there is no fourth...
A journey from Him; a journey to Him; and a
journey within Him.

It is quite possible that Mulla Sadra, be-
ing enchanted by Ibn Arabi, decided to develop the

work of Ibn Arabi, hence le composed a far super-
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ior work which despite the assertion of Ibn Arabi,

had a fourth Safar too.

Beside Asfar, Mulla Sadra wrote the follow-

ing books:

al-Mabda' Wal-Ma'ad
al-Masha-ir

Shawahid al-Rabubiyyah
al-Hikmah al-'Arshiyyah
MafatTh al Ghaib
Waridat Qalbiyyah

Asrar al-'Ayat
al-Imamah

Qawa'id Malakutiyyah
Kasr Asnam al-Jahiliyyah
Tangiah

Rasaleh Seh Asl

sladdly Tat
sladl oy

s anlys ¥
Lt Al )l g
il polis o
Lelicly)ly -1

(A T | 8 (L I
wlY! A

ol asly 4
LlalaJl Lol 8 e

ks )

Jol e dle, 1Y



A Treatise

Commentary

Commentary

Glosses on

Glosses on
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on al-Ittehad al-Rqil wal-Magul
Qﬁ*db\ybdlabclq§ULv
" Bad' Wujud al-Insan
oLV opmy ¢ dl,
" Ittesaf al-Mahiyyah Bil-Wujud
J’tﬂlgithJ‘ujLSlsjiJLv
" al-Tasawwor wal-Tasdiq
B¢ ety jpadll G AL,
" al-Jabr wal-Tafwiz
SApilly ! j UL,

" Tashakhkhos

hni;ﬂlgiﬂLv
" Tarh al-Konain
ol b g i,
" al-Hashr
J;,quﬁﬂtz,

" al-Qaza wal-Qadar
Ay fLladl) qﬁZJLU
" al-Hoduth al-Alam
HL‘J’¢3“* qiﬂl.J
" Sarayan al-Wujud
sl plm G UL,
" Masail al-Qodsiyysh
;,.Jsllpr_.g;iJLu
on al-Hedayah of Athir
on Usul al-Kafi
LN o
the Commentary on Hikmah al-Ishraq
J[rﬁﬂliéb-cr: ol it -
Ilehiyyat al-Shafa
3 Lalle Ll el
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Glosses on al-Rawashih of Mir Damad

on the following verses

"

upon al-Tajrid

sbliped ptlyJl Godlls
il izl

"  the Commentary of al-Bizawi

Sylad) e Jledal>
" al=-Tajrid of Qushchi
il ae gt et
"  al-Lumah

Mulla Sadra has also written commentaries

The Surah al-Fatihah

al-Bagarah

ya-seen

al-Tariq

al-Juma'h

al-Duha

al-Zilzal

al-Sajdah

al-Waqiah

and Surahs of the Koran.

ol 3y
TAMN 3 i
o g
Gl dpe
dnandl 4y
I
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The Sursh al-Hadid
.I.._o.l.h.” 5)’.« .
% " al-A'la

TS L JPOSa

AT

The wverse al-Nur

" L] al-Kursi

AT
There are several other writings attribut-

ed to Mulla Sadra, whose content does not confirm
the reliability of this attribution according to
recent research; therefore, their names are not

given in the ‘t.ex'ta.1

Mulla Sadra's major aim in many of his

writings is te harmonize reason with faith, or

_ 1These writings are: Glosses upon the
Shifa, commentary upon the Hikmah al-Ishraq; a
treatise called Sirr al-Nogqtah (i—tﬂ-“)-)md
a treatise on the commentary of the verse 27 of
Surah al-Naml Clnad! a0 o8y ials Lo Jladl s
It should be mentioned that the exact number of
Mulle Sadra's writings is not yet unanimously
agreed upon. For instance Dr. Nasr in his intro-
duction to Seh Asl enumerates 46 pieces of work
for Mulla Sadra in addition to the commentaries
on the Koranic Surahs and verses. But since Dr.
Nasr himself refers us to the "most reliable" re-
search done by Mr. Donish Pezhuh (Seh Asl, p. 9),
the writer has given what Mr. Donish Pezhuh's find-
ings confirm, plus one more volume - Seh Asl - which
is not included in Mr. Donish Pezhuh's list, but it
is edited and publighed by Dr. Nasr himself, hence,
the writer included/in the work of Mulla Sadra.
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science with religion. This, he seems to have
succeeded in doing. Many of his writings are on
a highly advanced level, particularly his Asfar,
which is one of the cardinal texts for the doc-
toral degree in the School of Oriental Sciences
of +the University of Tehran. It is aaidl that

if one studies Mulla Sadra's books without attend-
ing the class of an expert on Mulla Sadra's phi-
losophy, not only one does not benefit from them,

but will be misled too.

Mulla Sadra usually inserts Arabic and
Persian verses of many poets in his sophisticated
philosophical issues. These verses are so fit
for the context that, beside uplifting the lite-
rary value of the writing, they assist the reader
in comprehending the issue well. For instance,
when talking of the various degrees and stages of

the human soul, he says:

1 . 3 - = o ¥
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And quite often he does not give the references

of the poems inserted in his context.

lSection A, No. 2, V. 47, p. 111.
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His Poetry: Mulla Sadra is a poet as well
as a philosopher. He usually composes Persian
poetry. But his own compositions are not as elog-
uent as those he has guoted from others. Mulla
Sadra's poems are lacking the smoothmess and the
eloquence of a natural piece of art. This might
be due to the fact that he has overloaded his
poems with so much philosophy that they have con-
sequently lost the delicacy and art usually asso-

ciated with beautiful poetry.

0f Mulla Sadra's poetry what is available
is a collection of Mathnawis ( $s——2J!) and
some incomplete gquatrains published with his Seh
Asl (Three Principles) in one volume edited by

Dr. Nasr.

lSection A, No. 7, V. 1 from
p. 343.



PART II

THE PHILOSOPHY OF EXISTENCE

1. Concerning the Definition of Existence: Exist-

ence, according to Mulla Sadra, is the most obvious
reality. It is the most concrete and the most in-
dividuated of all things. Existence engulfs every-
thing, is responsible for the concretion of every
concrete, and individuates everything that has an
individuality. But the meaning of existence is

the most remote, the most obscure and the most in-
accessible concept. Due to the obviousness of the
reality of existence, everybody easily understands
the difference between, let us say "The book exists."
and "The book does not exist.": But nobody can
define existence. There is no clear and definable
concept for existence, and according te Mulla

Sadra, it is impossible to define it.

Regarding the impossibility of defining
existence, Mulla Sadra gives the following demons-

tration:

- 24 =
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The implication of the above is that a
connotative definition, definition per genus et
defferentia, for existence is impossible because
existence has neither a genus nor a differentia.
The place of partition for genus and differentia
is essence. The duality of existence and essence
prevent® the substitution of one for another,
hence the impossibility of the application of
connotative definition to existence. It is also
impossible to define existence through descrip-
tion because it is necessary for the definiens to
be more obvious and more easily understandable
than the definiendum. Existence is the most ob-
vious of all., The definiens, whatever it be,
would be either less obvious than existence or as
obvious; and in both cases the condition of being

more obvious for the definiens is not satisfied.

1Section A, No. 9, p. 6.
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And if somebody takes the trouble to de-
velop a definition for existence, the outcome would
be a synonymous definition which explains only the
word existence and which eliminates no ambiguity

from the concept of the reality of existence.

In another demonstration , Mulla Sadra ex-
plains the impossibility of having a concept of

existence by analysing the process of conception.
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libia, p. 4.

21bid, pp. 4-5.
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In this analysis, Mulla Sadra says that
conception is the formation of the mesaning (con-
cept or picture) of <omething in the mind, the
meaning being similar to the form of that thing.
Then he says that conception as such does not
apply to existence. The process of conception
applies to the general meanings and quiddities,
which onetime are associated with external real
existence, and another time, with mental shadowy
existence in the mind. Since existence is not
associated with another existence beyond itself,
it is impossible to separate existence from exist-
ence and transfer it to mind, and associate it
with mental existence. Therefore it is impossible
to have a concept of existence; that is existence
does not have a mental equivalent to be called
the concept of it. And anything for which there
is no mental existence is not characterized by
such characteristics as generality, particularity,
commonness or partiality, which are ascribed to

concepts.

Thus existence remains as a reality with

extreme simplicity and absoluteness and has its
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o wn individuality. There is no genus or differen-
*+ia forit; nor is it a genus, a differentia, a
= pecies, a common accidental property or a parti-

«—ular accidental one for anything.

Since we cannot develop a concept of ex-
4 s+tence, it is not strange that we cannot define

3 t. Sovwas the opinion of Mulla Sadra about the

«d efinition of existence.

Despite Mulla Sadra's denial of any pos-
== i bility for hawving a concept of existence, we do
Xxave sone conception of existence in our mind -
wrhat we abstract from the existing realities and
=2 scribe to quiddities, for example, when testify-

S mng that the tree exists.

Mulla Sadra being aware of this fact, pro-

~rddes the following answer to any possible criti-

« i sm:
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As the quotation implies, Mulla Sadra
first differentiates between two typically dif-
ferent denotations of the word existence, one of
which refers to the entire objective reality -
what the American College Dictionary calls "all
that exists", and the other refers to the state
or fact of existing. Then Mulla Sadra says that
abstraction which is attributed to the existent
realities is the latter denotation of the word
existence which is one of the secondary intelli-
gable52 (such as "thinghood", "possibility",

"substantiality", "mecidentality", "manhood" and

1bia., p. 7.

2Particu13r concepts which are perceived

through sense experience are what Mulla Sadra calls

"sensibles" ( <l —ugwsw ); when the sensible con-
cepts on the basis of their common characteristics
are generalized, he calls them "intelligibles”
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so forth); while our issue concerns the former
denotation of the word existence. What is un-
definable and inconceivable is that sense of ex-—
istence which is actually the concrete and indi-
viduated reality in all the external realities.
That existence which concerns us is a simple
single reality which has no dependence on any
differential or accidentel condition in the ad-

vent of its reality and its concretion.

As such if we have some conception of
existence, that conception corresponds not to the

reality of existence but to the state, condition

( < Yyiss); the entire action of generalization
is called "intellection" ( J—ia> ) by Mulla Sadra;
and the agent of intellection is the intellect

( J—iaJ1) according to him. The primary intelli-
gibles are those general concepts which are devel-
oped on the basis of particular and sensible con-
cepts. The secondary intelligibles are those
general concepts which are developed not on the
basis of particular ones but on the basis of the
primary intelligibles. For instance, "man",
"black", "general”, "essential" and "thing" are
general concepts. Our mind can develop new general
concepts of "manhood", "blackness", "generality",
"essentiality", and "thinghood", on the basis of
those former ones. These new general concepts,
which, according to Mulla Sadra have some infini-
tival connotation, are called secondary intelli-
gibles ( oWl < Yyiad! ). One of the major
difference between the primary and secondary in-



x5 -

or act of existing. Thus when we testify that
"The tree exists.", we mean that it is existing
or it is in the state of existence. "The state
of existence" or "to be existing" is different
from the objective reality of existence exactly
in the same manner that the state of blackness
or to be black is different from the objective

reality of black.

2. Primordiality of Existence:

The bedrock of Mulla Sadra's philosophy
is his doctrine of primordiality of existence.
In the issue of primordiality of existence, Mulle
Sedra propounds that existence is the dependent,
principial element, and essence is but a manifes-
tation or an appearence the ad v ent of whose

reality is dependent on existence. In other words,

telligibles is in respect to their meaning. For
instance "man" means "rational animal"; while
"manhood" means the state of being "man"; or
"father" means the male parent, whereas "father-
hood" means the relation of "father" to child as
well as the state of being a father.

Since existence has two meanings - all
that exists, and the state of existing - , and
since the latter meaning, wnlike the former, has
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existence is prior to essence, and essence is only

our abstraction of the existing realities.

To prove the primordiality of existence,
Mulla Sadra adduces eight demonstrations four of

which will be presented in the following:

The first dencnstration:

- - ‘
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The reality of everything is its external

existence, that which provides the thing with ef-

the implication of secondary intelligibles, mixing
up the two and mistaking the latter meaning for

the former will have sequential effects on the
issue of impossibility of defining existence.
Please check Asfar, v.1, p. 332-334 and al-Manzumah
(&—aplaid!) Part II, p. 10 for further information
concerning the secondary intelligibles.

1Section A, No. 9, p. 12.
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ficacies and values, What does not exist has no
effect or value. It is just nothing. Since ex-
istence is the agent of reality of every real,
existence itself is the most meritorious for be-
ing considered as a reality and for being real
because other things - essences - become real by
existence; it is the very concrete reality which
is present in the objective realities by itself,
and essence appears on the stage of reality by

it.

The second demonstration: This demonstra-

tion is developed on the ground of the difference
between mental and external existence. Mulla
Sadra first clarifies the impliéations of "mental"
and"external"as follows:
qfﬁyljufhhi‘J‘}nde Gﬂsdh ol gl cbbJ‘CnJ|CPtJ|
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The mind and outside the mind are not two
containers or two places in which the existence

of things occurs. By external and mental exist-
1

Ibid., p. 12.
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ence we do not mean that things exist in the mind
and outside the mind. What is meant by external
existence is that sort of existence which carries
the values and the efficacies of the existing be-
ing. Mental existence, on the other hand, is a
sort of existence which does not carry the rele-
vant effects, values, and consequences. Let us
take "fire" as an example in order to make the
peint more understandable. Fire has external
existence, and this existence is accompanied by
particular efficacies, values, effects, or con-
sequences: it burns; it radiates heat; we do not
touch it with our hand; and we make use of it.
But if fire has mental existence, that is if it
exists on the mental level only, it has none of
the characteristics we mentioned about external
fire. It does not burn; it has no heat, it is
nct tangible; and we cannot make use of it. There-
fore, the difference between the fire which exists
mentally and that which exists externally is only
that, externally existing fire has all the fune-
tions and values expected from fire, while the

mentally existing fire does not. But in so far
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as "firehood" is concerned, both sare the same.
In other words, they are the same essence which

is associated with two kinds of existence.

After this clarification Mulla Sadra says:
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In this demonstration Mulla Sadra explains
that if existence were not primordial, then it
should be an abstraction from the realization of
essence; that is, essence should be primordial.
But if essence were primordial, then there should
be no difference between the mental and external
realities because essence is the same in both of
these levels of existence, While the contrary is
true. Essence can be realized mentally, and this
realization is not followed by the advent of any
external reality. Therefore, essence is not pri-
mordial. And since essence is not primordial,

existence must necessarily be primordial.

l1bia, p. 12.
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The third demonstration: The basic argu-

ment of this demonstration can be reduced to

following conditional syllogism:

the

If existence were not primordial, the process
of predication would be limited in the "pri-

mary and essential". Predication is not

li-

mited in the "primary and essential". There-
fore, it is not true that existence is not

primordial.

This argument is valid according to the rule
Modus Tollens: j— 1) > qh
R B
Although this argument is valid, yet

validity does not guarantee the truth of the

clusion unless the premises are proved to be

of

mere
con-

true.

In order to realize the truth of the premises one

should understand wvhat Mulla Sadra means by "pri-

mary and essential" predication.

Mulla Sadra divides the predication of

predicate to subject into two kinds: the primary

and essential predication ( Ge—sIdl V! Jaxd!)
and common predication ( plualpy Ll lo,lazdl Jusdl).

libida, pp. 12-13.
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The primary and essential predication signifies
not only the unity of the objective reality of
the subject and that of the predicate, but also
the conceptual unity of subject and predicate as
well.1 The propositions "Man is a rational ani-
mal.", "John is John.", and "Water is water.”

exemplify the primary and essential predication,2

The ecommon predication, on the other hand,
indicates the unity of the subject and the predi-
cate in existence exclusively.3 For instance,
when we say "The table is green.", we only mean
that the external reality of the table is unified

with the external reality of green; we do not mean

lgection A, No. 5, p. 19.
1Section A, No. 7, v. 1, pp. 292-293.

2It should be noted that the primary and

essential predication is predicated of the law of
identity and the synthetic proposition. For
Sabzawari (Sect. A, No. 5, p. 19) gives two exam-
ples for the primary and essential predication
one of which ( sl—w! yluw¥! = Man is man) ex-
?mplifies the law of identity and the other 1)

G—>bl 4! Yl - Men is a rational animal.
accords Jieﬁbéﬁe implication of synthetic propo-
sition.

section A, No. 5, p. 19.
d5ection A, No. T, v. 1, p. 293.
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that green and table are one in concept. They
are two different things; but they are existen-
tialy unified. In other words, in the common
predication the subject and the predicate are two
different concepts, while in the primary and

essential predication, only one.

Now going back to the main aréument, we
know that essences are essentially different from
each other. The essence of the table is differ-
ent from the essence of green. Since everything
is itself and nothing else from the view point
of its essence, there should be only primary and
essential predication. But we do know that pre-
dication is not only primary and essential.
Therefore essence is not primordial. Hence the
other alternative - primordiality of existence -

nust be true.

The fourth demonstration:

s Lt W o "2 e ) Lapme )l o (5
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lsection A, No. 9, p. 13.
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If existence were not primordial, there

would be nothing. The denial of the conseq-

uent necessitates the denial of the antece-

dent.

Essence gua essence has no share of exis-

tence. Existence is not an essential property
of essence. For this reason we can recall an
essence such &s man without thinking of its exis-
tence. We can even think of an essence while
knowing that such an essence does not exist - for

example we can imagine the essence of a two-headed

man and we know that such a man does not exist.

Since essence by itself does not have any
existence, if existence were non-—primoridal, no-
thing could exist because the primordial element -
gssence - has no existential property and existence
is assumed to be non-primordial, But things do
exist. Therefore the assumption of non-primordial-

ity of existence is false.

3. Unity of Existence: Unity, according to Mulla

Sadra, is of two different kinds: Unreal unity

( igisd> pbdumy) and real unity ( igid>dasm ).}

lgection A, No. 8, p. 42
23ection P, No. 1, p. 161
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Unreal unity is the one which appears
among different things when these things have
something in common. The common element is call-
ed equality if it is quantitative jsimilarity, if
it is qualitative; and identicity, if the common
element encompasses all the properties of the
things. This kind of unity in fact is based on
diversity. If there are no different things,

equality or similarity makes no sense,

Real unitv has no dependence on diversity.
In order to conceive this unity one has no need
to think of diversity. The subject of this unity
is one thing, one reality, not different things

that have something in common.

Mulla Sadra ascribes the real unity to
existence. To him there is only existence, and
it envelopes the whole world of being. Unity
and existence go together. Whenever there is an
existing being there is unity. Unity is exist-

ence and existence is unity.

Mraie g de LYl Gl Wiis syl Gyl Gyt

1Section A, No. 8, p. 43.
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Absolute unity goes with mere existence,
with absolute being which is a being by itself,
in itself, and for itself. Things are the emana-
tions of that Absolute Reality. Hence the unity
of existence and the Divine unity are the same

according to Mulla Sadra.

The real understanding of this unity is
more than a knowledge to be acquired through in-
tellectual effort only, and is different from a
concept to be formed in a learning situation as
such. Scholarship alone is not enough for grasp-
ing this unity. It demands religious exercises
and ritualistic practices which promote the to-
tality of the individual and enriche him with a
psychology in which he can experience Reality and
the manner in which that Reality engulfs other

existential realities.l

Mulla Sadra does not eliminate diversity

from the realm of existence. He recognizes the

diversity within unity and unity within diversi-

lsection A, No. 7, p. 8.
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ty, and believes that this recognition is not in=-
compatible with the unity of existemce. With
regard to the entirety of existence, there is
entire unity; but with regard to the variegated
emanations and manifestations of existence, there
is diversity. These emanations according to
Mulla Sadra are called "The Breath of the Compas-
sionate" (q__:l.,.)llu..'.:.ll) in the language of

Sufism.l

4, Gradation of Existence: Existing beings en-

joy & particular degree of existentiality which
determines their degree of completeness. The
highest level of existence is the state of neces-
sity of Being where the Being is absolute and
mere existence., Below this level is the state

of contingency where the emissions and manifesta-
tions of Existence are incarnated in various

forms in accordance with the amount of existential

illumination they receive from the Absulute.

lgection A, No. 9, p. 8.

2Section A, No. 7, 41, pp. 68-T0
2Section P, No. 1, pp. 122-123.
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To illustrate his point Mulla Sadra gives
the allegory of ligh'b.1 Light is one reality,
but has various degrees or levels. The light of
the sun and the light of a candle are of one
nature; the difference between them is due to the
degree of intensity. So is the light of exist-
ence. The differences in the existing realities
are due to the differences in the degree of il-

lumination embodied in them.

Thus we can conclude that Mulla Sadra
regards the existing beings in a vertical order
in which the places of things are determined by
their degree of existence; that is, things in

this world are not horizontally arranged.

For the entire existence, Mulla Sadra
consideres three different levels of existential-
it:.r.2 The first level is the state of mere ex-

istence which is absolute "unconditioned", and

1Section A, No. T, v. 1, p. 69.
1Section A, No. 5, part 2, p. 1T7.

2Section A, No. 9, p. 40.
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hes no dependency on anything except itself. This
existence, as Mulla Sadra says, is given the names
of "Obscure Identity", "Absolute Obscurity", and

"Divine Unity" by Muslim Gnostics and Sufis.

The second is the existence which is mani-
fested in the direction of its quelifications and
traits, and has resulted in the external entities
such as man, tree, heavenly bodies and other

things.

The third is the "unconditioned" and ab-
solute existence which engulfs all the things and
is common to all of them. It is flowing through-
out the whole vord of contingency, is not limited
by any demarcation such as eternality and tem-—
porality, priority and posteriority, defieiency
and perfection, substantiality and accidentality,
or materiality and immateriality. It is absolute,
hence has none of the above conditions or any con-
dition at all; and by its absolute nature is ca-
pable of becoming everything. Even the external
realities irrespective of their conditions and

limitations are included in this existence. This
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existence is to the external realities what is
prime matter to the individual members of all

species,

To summarize the statement of Mulla Sadra,
in the whole range of existence from the neces-—
sary to the contingent, one would state that there
are three levels of existentiality. The first
level is the state of necessity of existence
wherein there is mere existence at the ultimate
degree of perfection and culmination of beauty.
The second lewel is where existénce is identified
with or ditermined in a shape and has become one
of the individual external realities. The third
level is an absolute existence emitted from the
first level and is capable of accepting any shape
or is already within a shape and has joined the

second level,

In other words, if we use the allegory of
light for existence, the sun, which is the very
source of light and the entire embodiment of
light, will be on the first level. The light

which has come to a room through a window and has
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accepted the shepe and color of the glass of the
vindow will be on the =econd level; and the light
vhich is reflected all around but has no particu-
lar shape or color except its own will be on the

third level.

5. Qualification of Essence to Existence: Posi-

tive attribution of any predicate to a subject
depends upon the existence of the subject because
what does not exist cannot carry any existential
property. This universal assumption is signified

by the following principle:

‘ 2 Doam A 2 & . -
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Does this principle apply to the attribu-
tion of existence to essence? If it does, then
essence must be a reality before it gains the qual-
ification of existence. If it does not, then how
igs it that essence which does not have any reality
at all can be gualified to existence? That is,
bow can we attribute existence to & non-existing

subject?

lgection A, No. 9, p. 45.
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Mulla Sadra's solution to this problem is
that in the actual world there is no such a dual-
ity as essence and existence. The external world
is the world of existence. It is only on the
mental level that we separate the delimitations
of the existential realities from their existence
and call them essences. But in the external
world when we say "John is." it simply means that
being is manifested in a form which is John, or
the delimitation of that particular existential
reality is John. The "Johnhood" of John in the
actual world is not different from the existence
of John. The following argument is Mulla Sadra's
word concerning the unity of existence and essence

in the actual world.
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He says if the exisience and the essence
of everything were not one reality, then the ex-
istence should be either a compenent of the es-
sence or something additional to it. Both of these
assunptions are false because it is necessary for
the components to exist before the whole, and for
the qualified thing to exist before the qualities.
That is, the essence should exist before being
qualified to existence. The same argument would
be true sbout this existing essence. Here again
the essence should exist before existence being
added to it. The same argument can be applied
to the latter existing essence, and this would
continue as an infinite regression. Therefore
the hypothetical assumption of existence being a
component part of essence and its being an addi-

tional quality added to essence accidentally are

lgection A, No. 9, p. 29.
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false. Hence the other alternative, which is the
unity of existence and essence in the external

world is true.

As for the mental level, Mulla Sadra ac-
cepts that there does exist the duality of essence
and existence. He supports his position by re-
ferring to the difference between oux/idea of
existence and that of essence. He says, if these
two were the same, we would be allowed to replace
one for the other. For instance we should be able
te say existence whenever we want ‘té say man, while
we cannot. Therefore, they are two different

things in our mind.

Since the duality of essence and existence
is only in the mind and has no external correspond-
ence, the process of qualification of essence to
existence is only a mental reality. In the ex-
ternal world there is a complete union and the

dnal nature of things is only an abstraction.

1Section A, No. 9, p. 29.
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The Theory of Substantial Motion

1. The Ten Categories: The ten categories re-

present an intellectual achieverent of Aristotle,
which came to the Islamic schools of philosophy
vwhen Muslims introduced the Greek philosophy into
their program of scholarship. These categories

are as follows:

1) substance ( ,-asnll); 2) gquantity ( Eﬂ‘)i
3) quality { «&<\); 4) relation ( islael); 5) place
( 0_111); 6) time ( s )i 7) position ( cr-—éﬂ|);
8) state (sase ylecdl); 9) activity (J—d);
10) passivity (JL_AB\).I

2. The Inmpossibility of Motion in the Category of

Substance According to Mulla Sadra's Predeces-

sors: Aristotle himself believed that motion
in substance was impossible. He said "There are
three kinds of movement - of quality, quantity,

and place; not of substance.”2 His argument is

lgection A, No. 12, pp. 163-165.

25ection E, No. 6, pp. 334-335.
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based on the premise that motion takes place from
one contrary to another, and since substance has
no contrary, there is no change in the category

of substance.l

Muslim philosophers, adopting the Aristo-
telian categories, accepted that there would be
no chenge in the category of substance. Ibn Sina,
for example, denies substantial motion vehemen tly.
His rejection is based on the ground that the sub-
ject of motion or the moving body should be re-
tained in order for motion to take place. And
since substance is the moving bedy in all motions,
motion cccurs in the accidents which lie on the

substance, not in the substance itself.z

3. Mulla Sadra's Opinion: Mulla Sadra does not

accept the common view of the impossibility of
substantial motion held by Aristotle and the Pe-

ripatetic Muslim philosophers, Any change in the

accidental properties of any species, according

libid., p. 338.

28ection P, No. 11, pp. 124-130.
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to Mulla Sedra, follows a variation in the subs-
tantial form of the species. Since accidents are
nothing but the aspects and the effects of subs-
tence of each species, it is impossible for those
aspects and effects to change unless the substance
itself changes. If we see that the color or the
smell of an apple changes, since these aspects of
the apple have no independent existence of their
own, they cannot change unless the apple itself
undergoes change. So are the changes which occur
in an individual through variousstages of his life,
The substantial form of the species of the child
changes and moves towards completion and perfec-
tion, and as the result of that grwoth the acci-

dents of the child change.l

In support of his doctrine of substantial
motion Mulla Sadra presents two demonstrations to
one of which we have already referred - accidents,
being aspects of substance, cannot change inde-

pendently of their origin.

1Section P, No. 9, pp. 7T-9.

lgection P, No. 11, p. 131.
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In the second demonstration, Mulla Sadra
refers to motion in the category of accident and
says that accident, the advent of whose very
reality is due to substance, depends on substance
in any unit of motion. That is, every unit of a
moving accident is still en accident and must be
on a substance,Therefcre there must be various
degrees of substance each corresponding to a
degree of accident. Or else, we have to accept
that some units of accident ere independent of
substance; that is, seme units of accident are
not accident. The consequent is false. The an-
tecedent - the denial of substantial motion - is

therefore false.l

Take the coler of a watermelon as an ex-—
ample. Inside a wetermelon at the early stages
of growth is white, The color changes to red
gradually. Each degree of redness, though dif-
ferent from the previous degree, is still an ac-
cident, and must have been originated by a subs-

tance. Therefore along with each degree of red-

l1bid., p. 132.
ISactipn P, No. 9, p. 8-9.
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ness there should be a special unit of substance
of the watermelon. Or else some degrees of red-
ness should be considered independent of any sub-
stance. Thet is,we have to accept that some of
the degrees of accident are not accident, which
is a contradiction and false. Therefore along
the changes in accident, the substance.itself

changes.

As such, the theory of substantial motion
0of Mulla Sadra implies that according to him
change is inherent in the nature of realities,
and is not a superficial phenomenon. This change
is 8 basic verticel motion which provides for
the essential completion and perfection of reali-
ties. This evolutionary motion takes its origin
in the substantial forms of the species them-
selves. This, in turn, implies that the varieties
of the species are the consequences of that verti-
cal motion that substances of beings have under-
gone, not the results of the interactions of be-
ings with their environmental conditions, occur-

ing in a serial and horizontal order.
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Another implication of the theory of sub-
stantial motion concerns our concept of time.
For if beside the apparent motion of the planets
on whose base our concept of time is developed
there is another inherent motion in the nature
of beings, then we will have another concept of
time abstracted from this substantial motion, which
1 wvould like to call "substantial time". "Subs-
tantial time" as such is the substantial corres-—
pondent of the accidental time - that which en-
velops our concepts of moment, second, hour, day,
year and so forth. And since that substantial
time is related to the essential nature of the
things, and since the essential natures of the
things are not identical, then the meaning of time
in respect to each individual species and even in
respect to each individual man varies according
to the variations of the speed of motion taking
place in each of them. Thus two persons whose
self-promotions are not at the same speed, are

not living at the same time even if they are con-

gidered as contemporaries with regard to our ca-

lender.
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Another significance of the theory of
substantial motion concernsthe old philosophical
and theosophical issue of the relation between
temporal and "Eternal"”, of which only a brief
account will be given to avoid the prolongation

of the discussion.

Substantial motion itself is not temporal
because it originates both, accidental and substan-
tial time, hence it precedes then essentially.

The phases of this motion, on the other hand, or
let us say, the menifestations of this motion are
temporal because they occur in time. Therefore
the puzzle of relating the temporal wvorld to an
Eternal Creator is solved through the theory of
substantial motion: From its eternal aspect sub-
stantial motion relates the moving and temporal
realities to the Eternal; and from its temporal
espect, substantial motion connects the Eternal
to the temporal creatures, Hence the gap between

*
the Eternal and temporal is filled.

*From the theory of substantial motion,
one more conclusion might be deduced: since Mulla
Sadra proved that motion - hence time,- is an in-
herent trait of the beings, one might be able to
conclude that Mulla Sadra appreciated the concept
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The Constancy of Matter and Its Unity

With Form Throughout All The Phases

And Stages of Existence

This doctrine is based on the following

principle:

e gy ol Y ey t 2 I i 0
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This principle indicates that the essential subs-
gistance of everything is due to its form; or,
the "whatness" of the thing stands on the basis
of its Porm. PForm is the entire essence and the
whole reality of the things. That is, if there
could be a pure form independent of any matter,

that pure form would still be the whole reality

of that thing.

The question arises:what is the function

of matter, therefore; why does form need any mat-

of fourth dimension. But since the concept of

the fourth dimension is devel oped on the basis

of advanced mathematical arguments with which the
writer is not acquainted, he preferred to present
this comclusion in the footnote just as a hypothe-
tical statement only; and it is left to the reader
to aceept or reject it on the basis of his com-
petence.

lgection P, No. 6, p. 242.
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ter at all?

Form is in need of matter, Mulla Sadra
says, because it is imperfect. Matter is to form
what deficiency is to perfection. Matter is po-
tentiality; and form, actuality because if form
is to climb the ladder of perfection and comple-
tion, it must have a potentiality and an innate
capacity. This potentiality is within the form
jtself; it is in union with the form. M"This is
the reason vhy some thinkers have been inclined
to accept the unity of matter with form and they

K 1
are correct according to us."

The Consistency and Accordance of Matter
With Porm in All Phases of

Existence of Form

As we have said, the substantial form of
the things pesses through various stages of per-
fection according to the principle of substan-

tial motion. In the¢previous section we also said

libia., p. 70.
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that matter subsists and remains constantly with
the form and united with it. The next gquestion
to answer is whether matter undergoes change in
order to be consistent and in accordance with
form or not. Does matter adjust itself to the

changes of the form or not?

Take a person as an example. In the early
stages, the formation of an individual starts with
a fertilized cell in the womb of the mother. From
that stage up to the last moment of life that in-
dividual's form undergoes many changes. One sin-
gle cell gradually changes to a zygote. The zygote
becomes a child capable of continuing its life in
this world. PFor sometime, that child is, like an
animal, governed by his instincts. Then gradual-
ly his rational soul actualizes and he becomes a
person who thinks, acts, and communicates by man-
mede symbols. He is at this stage a rational be-
ing. The question is whether those formal changes
are due to the actualization of a totality of po-
tentiality which was associated with the earliest

stage of the life of this individual, or each
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stage of the form has its own potentiality which
did not exist in the previous stage. In other
words, does man's matter - potentialities -

change with the changes of his form?

Mulla Sedra's answer to this question is
that matter also undergoes change simultaneously
with the changes of form. Potentialities also
develop and vary in order to provide for further
promotion of the form. Therefore, form in each
stage of existence has a particular kind of matter
appropriate to that stage of existence. This con-
tinuous renovation and restoration of matter
keeps the matter consistent to the form. Hence
as the substantial form of man becomes complete
and perfect, his material existence also achieves

completion.1

Bodily Resurrection

That people in the life hereafter will

face the Day of Justice and reap the recompense

lgection P, No. 12, p. 24.
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of what they have done in this world is one of
the basic @éoctrines of many religions including
Islam. Whether the bodily existence of man will
participate in the Court of Justice in the next
world, or only his soul will be present there to
be rewarded or punished presents a serious issue.
Indeed Muslims accepted the idea of bodily re-
surrection on the basis of pure faith and confi-
dence in the Holy Koran. Nevertheless, some
Muslim philosophers have done vigorous attempts
to approach the issue on rational grounds. Among
the very few who might have come out with impres-
sive conclusions, Mualla Sadra is the outstanding
figure. He has been able to establish rational
demonstrations for the problem in question, a

brief account of which is presented below.

The three previous doctrines of Mulla
Sadra, namely substantial motion, unity of matter
with form, and consistency of matter with form
in all phases of existence of the form, play a
very basic role in proving the doctrine of bodily

resurrection. There is still one more principle
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which partakes in proving the doctrine of bodily

resurrection. This principle is as follows:

The individuality of every existing being
whatever - material or immaterial - is due to its
appropriate existence. The characteristics of
things, like quelity, quantity, time and others,
are not the components of the things. They are
phenomena, and are associated with the realities
of the things, but have no contribution in the
formation of the realities of those things. Thus,
the redish cheeks, curly hair, weight and age
are not what a person is made of. For this rea-
son, these aspects of t+he individual change,

vhile the person is still who he has been.1

Now, going back to the problem of bodily
resurrection, the substantial form of man, accord-
ing to the theory of substantial motion, moves
from deficiency toward perfection. The material

existence of this substance remains with the

form of man according to the doctrine of constancy

lgection B, No. 6, p. 10.
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of matter and its unity with form. The bodily
existence of man undergoes constant renovation

and remains consistent and in accordance with the
form of man according to the doctrine of the con-
sistency and accordance of matter with form.
Therefore a bedy is always with the rational soul
of man which is the substantial form of his spe-
cies. But this body does not necessarily have

the material characteristics of the wordly corpse;
yvet it is a body in which and through which the
rational soul of man acts and achieves self-pro-
motion and self-enhancement. The fourth principle
employed in proving ihe bedily resurrection sig-
nifies that man's body exists not by its accident-
al characteristics such as color and weight, but
by its very existence. According to this prin-
ciple the physical traits are not the components
of any existing reality; the individuality or the
external reality of the things are not made up of
weight, color and other traits. Since these are
not the generic traits of the realities, the
existence of realities is jndependent of them and

can subsist without them. Therefore the body can
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exist without these traits. And such is the body
which accompanies man's soul when the rational
soul of man has achieved complete eatharsis.
That body is actually the continuation of this
corpse. When that body is developed and formed,
man's psyche having been reached the state of
spirituality continues its journey through that

he 1
body in}country of eternity.

Mulla Sadra tackles the problem of reward
and punishment in the life hereafter tooz. He
believes that the recompense man gains in the
life hereafter is not actually something added
to him or given to him from outside his self.

All the rewards and punishments are within him.

The actions of man in this world affect his total
reality, and have sequential effects on the qual-
ity of his further actions, The pattern o%}ztti-

tudes, his imagination in particular, his inte-

lsection P, No. 6, pp 76-80.

2Ipbid, p. 80.
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rests and his whole personality will be affected
and rather gradually shaped by his actions; and
all of these have sequential effects on the devel-
opment of his soul and his body which accompanies
it in the life hereafter, Man's daily actions
having established different attitudes determine
the range of creativity and scope of activity of
his imagination.l Then through the faculty of
imagination those attitudes become embodied with-
in him. Thus if man acts properly, he will be
prepared for the life hereafter; his imagination
will be trained and enabled to create what works
there, and he will enjoy complete happiness,
complete freedom, and complete tranquility. This
state of happiness in the scope of eternity is
called paradise in the lenguage of religion. But
if man acts improperly, then the undesirable
attitudes and the wicious personality will be em-
bodied in him and his imagination will never be

able to create anvthing except viciousness, pain,

1Mulla. Sadra believes in the immortality
and immatariality of the faculty of imagination.

(Section A, No. 7, p. 294 fromc_....,\))l,i_ﬂo. Je Y1 520
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and suffering -~ all of which are called hell in

the context of religion.l

The Material Origin of the Soul

The acquisition of knowledge about the
soul, according to Mulla Sadra, is the mest sig-
pificant as well as the most difficult of all
tasks. It is the only channel through which man
can realize his place in the context of the whole
creation, find out the line of his destiny, and
then understand his proper way of life. Scholar-
ship alone cannct reveal anything about the sec-
rets of the humen soul. The knovledge about the
soul:is attainable if and only if scholarship is
backed up and directed by the religious instruc-
tions of the prophets particularly those received

through the last prophet.2

The soul of man has a supematural and

metaphysical reality, a natural and physical

reality and spiritual and post-natural reality.

lsection P, No. 6, p. 80.

21pid., p. 40.
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These three are, in fact, one and there is no
contradiction, The reality of the soul has an
existence vhich precedes nature, an existence
associated with nature and an existence which
succeeds nature. So says Mulla Sadra in the
following:
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He says, the human soul, being absolute,
has different existential phases, some precede

nature, some are associated with nature, and some

ISection A, No. 7, pp. 346-34T7 from
e A i) e Sy Y1 I
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continue after nature. The pre~natural existen-—
tial state of the human soul is due to the absol-
ute perfection of its cause. The complete and
perfect cause is always with the effect. There-
fore the human soul, whose cause is the most per-
fect, existed even before nature. But the acti-
vity of the soul in the body depends upon certain
capacities and fulfillment of perticular conditions
on the part of the body. It is clear that the
temporal advent of the soul occurs when these ca-
pacities and conditions are complete and satis-
fied. The soul is therefore, eternal with regard
to the eternality of its cause, and temporal, with
regard to its material activity in the form of the
body. Since its cause is eternal, the soul can
enjoy & post-natural subsistence, and does not
perish with the diminution and destruction of the

body if it becomesperfect.

The natural state of existence of the soul
begins with & physical nature. It is not the case
that scul comes to the body from outside. Rather,

the very reality of the soul emerges in a physi-
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cal and material reality ef the beginning of its
temporel course, And then, the actualization of
the physical reality under the principle of sub-
stantiel motion ends in the spiritual stage of

the soul.

T W | U P | B Mo 1|

Thus soul is not different from the body.
It is the body itself if the whole range of the
body with all its dimensions is taken into consi-

deration.

¢ gl s il Ly

The transmutation of the physical reality
of the body to a spiritual one occurs through sub-
stantial motion. This motion promotes the mater-
ial being of the body into different stages of
manhood vhere the rational soul of man will be
realized, and still furthers the process of pro-

motion until man reaches a non-physical state.

8¢ction A, No. 8, p. 67.

oe it 23ection A, No. 7, V. 1, from "Crib"Ji‘"'
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Manhood is therefore the final stagge of material

perfection of nan and the first stage of the

spiritual journey of man. It is the transitional

point for spiritual realization and actualization.

As Mulla Sadra says:
J,bi*ﬂ..th‘3L.J|J51cﬂﬂdilivp‘3lgﬁa;.ﬁﬁ
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The Unity of Intelligent ('agil) and

[ntelligible (ma'qul)

In the process of cognition, the presence
of two factors is inevitable, Those two are the
knover and the known, the active agent and the
passive agent, or as Sadra says, the intelligent
and the intellipible. Those two, being two from
the view point of definition, are one thing and
exist in one existence, according to Mulla Sadra.
In other words, there is only one existent which
is the intelligent with regard to its being the
subject of intellection and the intelligible with
regard to its being the object of intellection.
That is to say, in the action of intellection

the subject ani the object are not different things.

1Seetiqn A, No. 8, p. 6T.



- Tl o

This is what Mulla Sadra proves in the doctrine

of unity of intelligent and intelligible.

Before presenting Mulla Sadra's argument
in support of the doctrine in question, it is ne-
cessary to give a brief account of the issue of
mental existence because the doctrine of the
unity of intelligible and intelligent is directly

related to it.

As we have pointed out in the philosophy
of existence, all what we call concepts and ideas
ere existing entities on the mental levels accord-
ing to Sadra.l That is, when a concept is formed
on the mental level, a kind of existence whose
master we are, is given to an essence; and as
such, that essence finds an individuality and
becomes a mental existent. The world of mind is
the person's kingdom, absolutely under his autho-
rity. He can create wvhatever he wants to in

this world, even the impossible and nothingness.

A concept, as far as it is a concept, is

1 .
Section A, No. 5, V.1, from ( | ,_.i_..ll)
pp. 263-314. ' o 47 '
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an existing being whose existence does not cross

the borderline of the world of mind; and as soon

as it does, it is no more a concept but an extern-
al reality. The difference between mental and
external existence is that things that have their
individualities in the mind, are distinguished

from one another, and possess all their essential
properties; but they lack their existential effects,
while their external existences are associated

with the existential effects as well. For instance,
the fire existing by the mental existence is fire,
but it does not burn, vhereas, when it has extern-
al existence it burns. This difference, as we

have said before, is due to the primordiality of

external existence.

One should keep in mind that in the dis-
cussion of unity of intelligent and intelligible,
when Mulla Sadra uses the word existence he means
mental existence not external existence because
it is guite obvious that twvo external realities
are never one if they are two, and they are not
two realities if they are one. 0f course, they

might be of one kind because of their common
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characteristics but not one. What Mulla Sadra
means by the unity, as we shall see is that the
duality of mind and knowledge is not like the
duality of a container and what it contains, or
like the duality of a plane surface and what might
be printed on it. On the contrary, the duality

is the dvuality of two approaches to one reality,
or the duality of two definitions of one definien-

dum,
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The existence of any perceptible feature -
whether it be intelligible or sensible - is
unified with the existence of the percepient
according to a proof bestowed to us by His
Almighty God.
This statement reveals three major points:
1) that the doctrine propounds the unity of all
mental existents including the particular and
sensible ones, not only the general and intelli-
gible ones. 2) The proof of this doctrine has

been revealed to Mulla Sadra through illumination

lsection A., No. 8, pp. 50~51.
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and gnostic exercise. 3) That, although this
proof is not lacking the logical wvalidity one
might not be able to understand it on purely
rational grounds; hence the full appreciation of
the doctrine might require some self-purification.

The proof, however is as follows:

Pz ol 0Se VO pmay s M asly f i Ll La oy,
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¥ .
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And this proof is that the existence of any
perceptible feature, its intelligibility if
it is intelligible, and its existence for
the intelligent are but one in the sense
that it is impossible to assume mn existence
for an intelligible feature without its be-
ing exposed to the imtellect of an intelli-
gent; or else it is not intelligible, that
is it is not wvhat it is.,
In other words, any intelligible, in order
to be what it is, must have been perceived by an
intellect, must hawve mental existence. Otherwise

it cannot be an intelligible. Therefore, the

existence of an intelligible and its intelligibi-

1Section 4, No. 8, p. 51.
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lity find their reality in the mere act of intel-
lection of an intelligent. Thus, they cannot have
any other kind of existence except mental. Mental
existience is not apart from the mind or different
from it in mature. Therefore, it is the mind
itself which identifies itself with the feature.
As such the mind itself with regard to its iden-
tification with a feature through the act of in-
tellection is called the intelligent, and with
regard to the identified feature unified with the

existence of the mind is called the intelligent.



PART III

THE EDUCATIONAL PHILOSOPHY OF
MULLA SADRA

In Part II we presented a condensation of
some of the principal doctrines of Mulla Sadra's
philesophy. In this part, we are going to estab-
lish an educational philesophy in the light of
those doctrines. This educational philosophy
under-girds the three philosophical foundations
of education, namely the metaphysical, the epis-
temological, and the axiological foundations
which identify respectively a theory of reality,
a theory of knowledge, and a theory of value,

based on Mulla Sadra's philosophy.

The Metaphxsical Foundation

Appearance and Reality: What we meet in

our emtological inquiries first is the appearance
of reality, what Mulla Sadra calls essence. Ap-
pearance according to Mulla Sadrg's doctrine of
primordiality of existence, does not have a real-

ity beyond the reality which discloses itself to

a 8 =



us through it. Appearance qua appearance is not
a reality, and it is false to ask "what is appear-
ance?" Because appearance is always the appear-
ance of something. The reelity which discloses
itself and whose mere disclosure constitutes the
appearance is existence. What the principle of
primordiality of existence signifies is that that
diselosure - the appearance — is not a reality in
addition to the existence which is the disclosing
reality; it is just the limitation of the reality,
or the demercating line of that reality. To
clarify the issue let us consider the following

allegory.

Suppose we have a piece of land which is
one hundred square meters. The limitation of
this land is one hundred square meters. This
limitation is not an objective reality in addition
to the piece of land, and if we are selling this
land, we are not selling two things - one to be
the land, and the other, the area of the land;
and we will not receive two prices, one for the

land and the other for its area.
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The essence of the external realities is
not in itself a reality independent of the exist-
ence of those realities. But since what we meet
first is essence or appearance, we hesitate to
testify the primordiality of existence, hence we
identify existence with essence or the reality
with the appearance. In fact we mix up two things,
the appearance of reality with the reality of

appearance, and mistake the former for the latter.

According to the principle of unity of
existence, reality is but one. It is questionable
that if reality is really one, then why are appear-
ances many? And since appearances are many, then
there must be as meny realities as there are

appearances.,

To answer this guestion we should refer
to the principle of gradation of existence. This
principle signifies that existence, being essen-
tially one reality, has various degrees of complete-
ness and perfection, and in each degree it dis-
closes itself through a certain manifestation.

That man is more ccmplete and more perfect than
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some other beings is due to the fact that the deg-
ree of existence vhich has disclosed itself as

man is higher, Hence this disclosure has cons-
tituted a more perfect appearance or a more per-
fect essence which has more effects and efficacies.
For instance man can think, act, communicate and
create, and control his environment by his crea-
tive nature., Thus plurality in appearance is due
to the varieties in the degrees of existence and

does not necessitate the plurality of existence.

Going deep to the real substance of the
philosophy of Mulla Sadra one realizes that Mulla
Sadra has somehow discarded the issue of appear-
ance and realitv; he has left no room for the con-
sideration of appearance. qua appearance as an
element in the actnal objective world. In the
doctrine of qualification of essence to existence,
he explained that essence as an entity apart from
existence has no reality except on the mental

level, It is the mind that attributes existence
'to essence as an accidental guality, and then

affirms the gqualification of essence to existence.
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In actuality there is no duality; there is only
existence whose emmnations appear to us as essences,
Hence it is unnecessary and even misleading to
abstraet these appearances, oppose these abstrac-
tions to the conerete, and then ask "which is real?".
For this reason Mulla Sadre does not open the issue
of whether essence is real or existence; he ques-
tions which of them is primordial, that means which
is principial, which has the prior objectivi ty and

which depends upon the other.

At the same time, the value of appearance
is given due regard and consideration by Mulla
Sadra. Though appearance qua appearance is not
considered as having eny external objectivity by
Mulla Sadra, yet, in so far as it is associated
with existence it is real, but not reality. That
is, since appearance is the appearance of reality,
it is worthy of considerabtion on condition that
we do not ascribe primordiality to it, and that
we can eppreciate the unity of reality permeating
throughout the diversity of appearances. This

stand, howvever, has a very significant impact on
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the evaluation of the knowledge of appearance.

Our knovledge of appearance is not condemned be-
cause of its being about appearance, and not about
reality; it is about the appearance of reality,

hence related to it.
Is reality changing?

Mulla Sadra's theory of substantial motion
provides for the answer to this question. Accord-
ing to this theory, as we have said in Part II,
change does not occur only in the accidental pro-
perties of beings. Rather,any variation in the
appearances is the consequence of a basic and sub-
stantial change in the nature of the things. But
this change is not haphazard or aimless. It is
a constant motion in the substantial form of every
species towards completion and perfection. Since
the degree of perfection of the realities depends
upon their level of existence, any change in the

appearance must be preceded by a variation in the
nature of the realities, As the existence of

something moves from one level to another, the

substantial form of that thing undergoes change;
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and consequently the promotion of substantial per-

feetion becomes realized.

Indeed, one should be scrupulously care-
ful not to mistake Mulla Sadra's view of change
with that of the progressivists. The least atten-
tion to the following guotation is enough to un-
veil the difference between them:

Change is not only a main trait of our world
psychologically and biologically, but it is
a chief characteristic of our social world
as well.l

Psychological, biological, and social
changes are exactly what Mulla Sadra calls acci-
dental changes because they are related to the
accidents - quality, quantity, time relation and
others. ©These changes are the consequences of a
moere basic change according to Mulla Sadra. That
change takes place in the substantial form of
realities, and they ascend to a higher degree of
their substential form as the result of it. The
progressive change is aimless, hence unpredictable;
Mulla Sadra's change is towards completion. It

is an essential demand of the nature of the things

lsec'tion E, No- 3, po 28.



- 83 -

to grow and perfect, and this substantial growth

results in those accidental novelties.
What about the Ultimate Reality?

After our discussion on reality in pgene-
ral, it is time to approach the cardinal metaﬁhy-
sical problem, namely the problem of Ultimate Rea-
lity or God.

Being's the essence of Lord of allj;

All things exist in Him and He in all;

This is the meaning of the Gnostic phrase; 1
All things are comprehended in the all. (Jami)

Recalling thephilosophy of existence pre-
sented in Part II, we will confirm that Mulla
Sadra has reduced all the realities into a single
united reality, existence. The meaning of Ultimate
Reality, therefore, should be looked up in the

philosophy of existence of Mulla Sadra.

Explaining the doctrine of gradation of
existence we mentioned the three levels of exis-

tentiality proﬁounded by Mulla Sadra. They were:

lsection E, No. 4, p. 143.
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1) The state of mere existence, absolutely uncon-
ditioned; being by itself, in itself, and for it-
self. This existence is what Muslim Gnostics

call "Obscure Identity", "Absolute Obscurity",

and "Divine Unity". 2) The existence which is
already manifested in directions of various qua-
lities and has become the existing essences.

3) The existence which is flowing throughout the
whole scope of the contingent world, is-or is not -
determined in any direction, and due to its ab-

soluteness is capable of being everything,

What Mulla Sadra considered as the first
level or the highest level of existentiality is
Ultimate Reality. This existence is the Prime
Mover, the Cause of all causes, and the Center
which emanates the light of existence as an ab-
solute reality which in turn descends to the state
of limited individual beings. As Mahmudeh Shabistari
has put it:

"Under the veil of each particle is con-
cealed the soul refreshing beauty of the
Face of Beloved. To that one whose spi-

rit lives in contemplation of the Vision
of God, the whole world is the book of
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God Most High".l

The Nature of Man: Change and renovation

are inherent in the nature of beings as the doe-
trine of substantial motion signifies. Growth
is inevitably teking place and novelties appear

as the consequences of growth.

This evelutionary process to which Mulla
Sadra refers as substantial motion has uplifted
the physical reality to the state of manhood, a
transitional stage between the natural and the
supernatural or between physical and spiritual.
Thus, man is the product of motion or the outcome
of the process of perfection, the best of all

material beings.

The body-and-soul doctrine which had the
support of many philosophical and religious sys-
tems is rejected by Mulla Sadra. He considers
the soul not as a partner of the body in the form-
ation of man but as the actualization of the body,

in the sense that the totality of the body includ-

lgection E, No. 4, p. 143.
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ing all its dimensions means soul. The body un-
dergoes change and perfects until it is transmut-
ed to a non-physical reality. This developmental
process is nothing but the substantial motion.of

man's nature.

The uplifting of the physical reality to
the culmination of perfection of matter is mani-
fested in manhood. Mam is perfect enough to be
given a free hand in the prolongation of the pro-
cess of perfection. As a rational being, man can
promote his self deliberately. In the stage of
manhood; perfection and comple tion are the funec-
tion of the rational substance, are identional
and deliberate, and no longer automatic. Due to
the actualization of his rational soul, man has
become responsible for the participation in his
own becoming, This responsibility from the pesi-
mistiec view point im but a load, quite a heavy
one. But optimistically viewing it, it is a
challenge, even an honor, a highly significant
one., Man has two choices: to accept the respon-

sibility and achieve self-promotion; or to reject
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his dynamic nature, stand still, eventually appeal
to regression and go back to the animal life, take
refuge under animal joy and remain as happy as an

animal.

But to choose one of these two alternatives
is not ®o easy a job, particularly when one is
very familiar with and may be accustomed to the
second choice., Who is going to take a courageous
leap and venture to become what one does not know
specifically, and leave what one is and has been
familiar with, A cautious and conservative man
may probably stand still and mot choose any of the

alternatives in order not to lose any of them.

In order to save man from the corruption
of regression or the wilderness of permanent hesi-
tation, both of which paralize the dynamic nature
of man, hence destroy his glory, The Provider
has sent prophets and has offered guidance to man.
The prophets have revealed the consequences of
each alternative specifically, have explained the
joy and happiness of the perfection in terms of

this worldly joy and happiness, and as such have
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persuaded man to the best choice. They have also
offered a pattern of life through their own lives

and thus have helped man in decision making.

To summarize the whole story, we should
say that, according to the philosophy of Mulla
Sadra, man is a unique system with a monistic
nature, essentially capable of achieving self-
enhancement and self-promotion by his deliberate
attempt. This capacity is entrusted to him as
the resulti of a completion that his substantial
form has undergone according to an evolutionary
motion which takes place essentially in the sub-
stance of all beings and generates the promotion
of their existential properties. In order to
open man's ear to the call of his nature and to
answer this call for self-promotion and self-
enhancement which are the natural demands of mah,
His Almighty God has blessed him with practical
instructions in the light of which man can and
should utilize his freedom and attain a success-—
ful 1ife and follow his line of completion and

perfection.
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The Epistemological Foundation

Mulla Sadra's theory of knowledge can be
derived from his two doctrines of mental existence
and unity of intelligent and intelligible. The
doctrine of mental existence, as we have referred
to it in Part I1, signifies that "apart from
their external existence things might exist men-
tally."l This mental existence constitutes our
knowledge of the things. That is, when we know
something, we determine a sort of existence emit-
ted from or through our mind in the direction of
the known, and consequently those things become
existents but as mental realities. In other words,

we create those realities in our mind.

The doctrine of unity of intelligent and
intelligible denotes that the mental existence of
something is not different from the existence of
the mind itself; that is, the knowledge and the
mind are not two different things existing in two

different existences. It is the mind itself which

"This is the kernal of the doctringof the
theory of mental existence summarlzed in the follow-
ing verse b§|Sabzawar1 Sect A, No.

ol anis u.,{"f‘“
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is identified with the known and resulted in
knowledge. That is, the mind and the known are

in complete union.

To meke the implication of this unity and
its impact on our theory of knowledge more under-
standable, it is necessary to restate the view
of Mulla Sadra concerning mental existence, with

further analyses.

Mental existence can be presented in dif-
ferent manifestations each of which constitutes
what we call a concept. Concepts, being limited
mental existents, are mental entities different
fron one another, and still each of them, differ-
ent from mental existence. As such, the same
diversity that we perceive in the external exist-
ence imposes itself upon mental existence too.
But, since the existence of these mental entities
comes entirely from the totality of mental exist-
ence, they are but the manifestations of one ab-
solute mental existence. As such the unity of
the totality of mental existence is presemved

among the diversity of its manifestations. That
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is, mental existence is a totality which covers
all the mental existents, and with which all the
mental existents are in union. Since the agent
of mental existence is the mind, and since the
existence of the mind is not different from the
mind itself, all mental existents are in union
with mind. Thus it is the mind that identifies
itself with the essences and them those essences

enjoy mental existence, and become our knowledge.

The definition of knowledge on the basis
of Mulla Sedra's philosophy would be something
like the following:

Knowledge is but the mind when it is
identified with the known.

This theory of knowledge,in turn, gives
way to another significant conclusion. During
the cognitive process man is an active agent; he
is not passive, he does not accept knowledge as
a blackboard accepts the picture; nor is he un-
folding his Platonic innate knowledge. The mind
is not a place or a container wherein knowledge

can be accumulated; nor is knowledge something
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to be stored in & container. To know means to
create, to emanate rays of existence through the
mind and embody them in what is called knowledge
or mental existent. Let us re-state the very word
of Mulla Sadra, concerning the fact that the re-
lation of the mind to knowledge is not like that

of a container to what it contains:
L__qﬁ‘jl}niﬂ,tDUJk olhadl ) maldl edl e o
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Now, let us examine how man can establish
the identification of his mind with the known, or

how knowledge can be attained.

The methodological implications of the
philosophy of Mulla Sadre can be identified by

giving due consideration to the following:

1. As we have mentioned in Part I, Mulla
Sadra has testified that his knowledge ceme to
him through self-purification and illumination.
Moreover, in his introduction to Asfar he advises
the students to begin with parifying themselves

before starting to read Asfar.
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2, After enumerating the essential ele-
ments of Bufism, he savs "a real Sufi is he who
bases his knowvledge of Reality on the solid found-

ations of valid demonstrations."

Such evidences imply that Mulla Sadra
suggests a method which is in fact a combination
of the vigorous Peripatetic demonstration with
illumination, one supplementing the other. On
the other hand Mulla Sadra's hostile attitude to
those Sufis who have not strictly followed the
line of religion in their program of self-purifi-
cation (Part I) indicates that any self-purifica-
tory activity must be confined within the frame-
work of religion. Thus, the method suggested by
Malla Sadra is a fusion of the illumination through
religious exerciee, and the formal learning on
rational and logical grounds. In other words,
Mulla Sadra's method of acquiring knowledge is
an integration of subjectivity and objectivity

backed up by faith and sustained by practice.

ISection A, No. 7, v. 1, p. 12.
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The nature of this method as such implies that
any intellectual endeavor based exclusively upon
the dry and soulless logic is as useless as the
illumination whose outcome is not explicable in

terms of wvigorous and valid demonstration.

Axiology

The reason why we called this section
"Axiology" and not "Axiological Implications" is
that Mulla Sadra does have an explicit statement
on axiology.} In that statement, Mulla Sadra
develops a theory of wvalue in the light of his
philosophy of existence. Good, to him, means ex-
istence; and bad, nothingness. He clearly points
out that if someone does not accept the principle
of primordiality of existence, he can hardly ap-
preciate that existence is mere good. For "good",
according to the wise intellectual, is what has
external effect and influence, what things are

attracted to and move towards naturally and deli-

lSection A, No. 7, v. 1, pp. 340-342.
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berately as well. So says Mulla Sadra in the
following:
gy Lol gl ity Mhadl e 25 b ! ime oY
Dbl b eyl apml!

That is, "good" is an objective reality
essentially needed by every existent, a center
toward vhich and around which every reality moves.
This axid, this common objective of all beings,is

only existience.

Worth-noticing is the crucial point that
Mulla Sadra is not defining the objective reality
of pood. All he is saying is that good attracts
every being. Indeed, if good, as Mulla said, is
existence, then it is undefinable and inconceiv-

able.

However, since all perfections, according
to Mulla Sadra, are existential properties, and

all deficiencies are nihilitic qualities, Mulla

Sadra concludes that ( & pi—adly LAma s gyl

C iyl oty 0l aiai STy ol gy LG A )2
L1bid., pp. 340-41.

23ection A., No. T, p. 12.
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existence is mere good, and nothingness is mere
evil, Hence, whatever whose existence is more
complete and more perfect, its goodness is higher

and stronger than what is below it.

It is quite evident that good, being the
same as existence, has three different levels.
The highest level is the state of absolute good-
ness, absolute beauty, and absolute perfection,

what we can call Good.

The second level is the state of diversi-
ty or plurality of good. Goodness - existence -
is manifested and disclosed in the direction of
many properties, and is embodied in the external
objective realities. The objective realities
are, therefore, pood; but the scope of this good-
ness is demarcated by the existential limitation
of each objective reality. The third level is
an absolute good, unlike the second level, uncon-
ditioned and unlimited, It is an all-inclusive
wholeness which is capable of becoming any limited
and conditioned good, and at the same time is al-

ready incarnated in them because it encompasses
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all the individual manifestations of good.

With regard to what has been said about
good, there are two major questions to answer:
Are all the existing beings good? In other words,
is there anything bad in this world? The next
question which is in a way related to the first
is "Is there anything which is good in itself but
bad for us?", In other words, does Mulla Sadra

appreciate any relativity for goodness or badness?

The first question is easier to answer,
Evil, Mulla Sadra said, means mothingness, and
since nothingness does not exist (because if it
doesy,it is not nothingness.) evil does not exist.
There is no mere badness. As for the existing
beings, we should say with regard to their exist-
ence and existential properties they are good;
but with regard to non-existential properties

they are bad.

The second question is answered by Mulla

Sadra himself.l This natural and material world

11vid, p. 342.
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is associated with the limitationsof time and
place; and these limitations impose clashes, op-
positiens, and contrarieties upon the beings.

But of course, since temporal and spacial limi-
tations are imposed upon things accidentally,
those o¢ppositions emerge as accidents. These
accidental clashes and oppositions make somethimg
bad for something else. Things might harm the
existence of each other, or reduce the degree of

perfection of each other. Hence they become bad.

Therefore "to be gocd" and "to be good
for something" are not the same to Mulla Sadra.
Something might be good for something else and
bad for another. Something can be good for some-
thing else and bad for the same thing under ano-
ther circumstance. But the general criterion of
evaluation is existence. One should be carefully
aware of the fact that even this relative good
concerns the nature of the objective realities,
and is different from that good which is the prin-
ciple of ethies. The ethical good which concerns

the rules of conduct is nmot included in this dis-
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cussion of Mulla Sadra. Moreover, nobody should
jump te the conclusion that since Mulla Sadra
believed in the relativity of good to some extent,
then the meaning of good differs from one person
to the other, or from one time to another, Be-
ware of thinking that good is subjective and per-

sonal according to Mulla Sadra.



PART IV

EDUCATION

The extrection of the educational impli-
cations of the philosophy of Mulla Sadra is our
only objective in this part. Mulla Sadra's phi-
losophical doctrines as presented in Part II be-
gin with the philosophy of existence and end with
the unity of intelligent and intelligible. Of
those doctrines some concern the very broad and
general educational issues such as the nature or
the aim of education; others concern more speci-
fic issues such as student, teacher, curriculum
and so forth. Our approach is to present first
those implications which concern the nature and
the aim of education irrespective of whether they
are derived from the first doctrine or the last
in order to give an over-all view of an education-
al system based on Mulla Sadra's philosophy.

Then we will examine the rest of the doctrines ac-

cording to their sequential order in Part II.

- 100 -



- 101 -

Education and Its Aims

As we have said in Part II, Mulla Sadra
does not limit she history of an individual's life
to the period between birth and death. Man's life,
he said, has & pre-natural, a natural, and a post-
natural stage. The temporal life of man is con-
fined within the range of the natural stage. The
theory of education we are going to define con-
cerns primarily this temporal life. Nevertheless,
since the temporal stage of life is preceded and
succeeded by two other stages,the philosopher of
education cannot be indifferent towards the pre-
ceding and succeeding stages. And since the edu-
cational system adopted to the natural stage im-
poses sequential effects on the succeeding stage,
the philosopher of education cannot define the
nature of the education based on Mulla Sadra's
philosophy unless he takes into account the suc-
ceeding stage; or else, his definition will not

accord with the philosophy of Mulla Sadra.

In the light of these two view points and

because Mulla Sadra strongly emphasized religion,



- 102 -

we can deduce one of the criteria of the educgtion
based on Mulle Sadra's philosophy, namely, that
Mulla Sadra's system of education cannot be a

secular one.

On the other hand, Mulla Sadra's education
is not preparation for death. He never recommend-
ed the abandonment of social life. Furthermore,
the doctrine of substantial motion implies that
the fulfillment of mundane life is quite necessary.
For the motion of the substantial form of man from
the physical reality to a spiritual one implies
that growth is the underlying principle of 1life.
Each unit of growth depends upon the completion
of the preceding one. Therefore each stage of
the temporal life must be realized. The realiza-
tion of each stage of life necessitates the sa-
tisfaction of certain conditions upon which life
is based. Thus eating, dressing, marriage, and
other necessities which occupy various aspects of
l1ife ~ social and individual - become truly import-
gnt. Therefore, the woddly aspects of life cannot
be, and are not, negle cted by Mulla Sadra. This

view is supported by the fact that Mulla Sadra
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has recommended worldly activities such as agri-
culture and trading.1 Of course, Mulla Sadra did
stress self-purification and self-perfection.

But this call for self-purification requires the
individual not to submerge himself in his animal
luste and passions, and not to take this taiporal
life for en aimless endless phenomenon accurring
just haphazardly. Indeed, to give meaning and
direction to life, to appreciate an ultimate end
bevond the vicious circle of "eating for living
and living for eating", is totally different from
neglecting life. Thus the other criterien of
Mulla Sadra's education is that it is not extra-
vagantly religious. Therefore the system of edu-
cation of Mulla Sadra stands between the two ex-

trenes of secularity and clericality.

The ultimate aim of this education is self-

enhancement and self-promotion, or self-actualiza-
tion in terms of self itself. The student in
this system is helped to recognize his place in

particular and the place of man in general in the

1Section P, No. 7, p. 32.
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context of the whole system of being, to appreciate

his becoming, and to promote his "self" to higher

levels of perfection and completion.

Now, with regard the aim of education as

such, let us adopt a functional definition to the

education of Mulla Sadra:

Education is the process of self-realization
in terns of self itself,

Philosophv of Existence and Education

The refutation of thdbrimordiality of
essence, and the demonstration of the unity of
existence both corroborated by such a vigorous
logic as that of Mulla Sadra provide us with a
new outlook on the surrounding world. As Jami

has put it:

Being, with all its latent gqualities,
Doth permeate all mundone entities,
Which, when can receive them, show them

Porth L
In the degrees of their capacities,.

L

Section E, No. 4, p. 144,



- 105 -

Thus we rational beings, as well as all
other creatures are the manifestations of one
reality, existence., Being originally one sub-
stance, still we enjoy our own unique individ-

ualities.

This genuine approach presents a new
social concept, a new educational outlook, hence

a new life long horizon to us.

Prom the social point of view, the doc-
trine of unity of existence implies the unity
and brotherhood of all men regardless of their
cultural, social, racial, and educational back-

grounds.

One who believes in the doctrine of unity
of existence can easily appreciate the fact that
the underlying reality of all men is but one.
Hence the eccidental differences of color, time,
place, and others never seem so significant to
him as to ignore the essential "substantial unity"

of all men.

With regard to this social implication,
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the doectirine of substantial unity serves as a
solid foundation for teaching for international
understending or internationality which seems to
have won the support of a good number of liberal
and broad-minded people of the present time. A
teacher who has such a philosophical base for the
issue of internationality can hold a more vigor-
ous position and offer more substentiated argu-

ments in favour of the issue in question.

The implication of the doctrine of unity
of existence concerns the teacher's attitude to-
wards the students too. This doctrine implies
that the teacher and the students are of the same
nature, and from one single substance; they are
the embodiments of one reality. Hence, despite
all the differences of age, weight, knowledge,
sociml status, understanding, maturity and others
which exist between the teacher and each student,
the teacher who can appreciate the unity of exist-
ence is always conscious of his own existential
unity and that of each student. Consequently the

principle of unity acts within the totality of
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the teacher and dominates all his personality.
Thus he will respect the students not as the
result of the principles of education he has
memorized but as the result of a philosophy which

governs his whole being.

The doctrine of unity of existence provides
for sentimentel sharing and communication between
the teacher and the students too. Unity is the
only principle of sharing and communication. The
more unity, the more sharing and the more communi-
cation. To testify this universal principle, it
is enought to compare the intensity of sharing
and communication between the members of a family
and between the inhabitants of a city. Parents
share their properties and their joy and happiness
with their children more than with others because
the parent-child ties are atronger. And if ex-
ceptionally some parents have less sharing with
their children than with somebody else, these ex-
ceptions, instead of harming the universality of
our principle, sustain it because those so-called
exceptions indicate the absence of unity between

those parents and their children. That is, if
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there is no unity, there will be no sharing even

between a parent and a child.

Now, since sharing and communication are
the consequences of unity, and since the stronger
the unity, the more sharing and communication, a
teacher who believes in the unity of his entire
existence and the entire existence of the students,
exhibits the highest degree of sharing and commu-
nication to his students, Thus the behaviour of
the students become more meaningful to the teacher.
So become those of the teacher te the students.
This teacher can communicate through a glance
much more.than what another ordinary teacher com-
municates in a one-hour lecture. The looks of
the students, their sighs, their smiles, the move-
ment of their hands, and the tone of their voices -
all and all - becomélelogquent languages which re—
veal the whole psychology of the students exactly
and accurately, The sharing between the teacher
and the students manifests itself in terms of
feeling and sentiment, sympathy, sincerity, and

mutual understanding.
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Communicetion, mutual understanding, sym-
pethy, sinecerity and all other position attitudes
which substantiate the student-teacher relation-
ship and facilitate the process of education are
ineluded under an over—all and all-inclusive to-
tality which is called love, Unity means 16ve,
and love means unity. A teacher who can appre-
ciate the unity of his being and the being of
each individual student loves his students; and
his success in performing the miracle of teaching

is guaranteed by love.

The Doctrine of Substantial Motion

and Education

To recell the account of substantial mo-
tion presented in Part II, the main points of this

doctrine will be given below:

1. Motion does not take place only in
the accidents of the things; the substantial real-
ity of the things undergoes change too. And it

is this =ubstantial change which results in va-
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riation in the accidents.

2. BSubstantial change is motion towards

completion and perfection.

3. There are two kinds of time each abs-
tracted from one of these two motions: the one
which corresponds to the substantial motion we
called substantial time; and that which refers
to the motion of mccidents we called accidental

time.

4, Two persons who are contemporaries
in respect to the accidental time are not neces-

sarily so with regard to the substantial time.

The most serioms educational implication
of the doctrine of substantial motion concerns
the school curriculum. The curriculum of the
schonl should provide for two kinds of change
taking place in each individual student simultan-
eously: for the substantial change of the stu-
dent, which is respomsible for his vertical
motion towards completion and perfection; and

for the accidental changes which in the long run
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are responsible for the physical, material, social,
and cultural variations of the individual, and
provide for his horizontal motion along the line
of history. It is the former function of the cur-
rieulum which brings religious practices, relig-
ious sciences, theosophical and gnostic studies,
and may be mataphysical philosophy - certain basic
parts of which to be compulsory for all - to the

school curriculum.

The second educational implication of the
doctrine of substantial motion concerns the role
of the teacher., The teacher is dealing with a
grouwp of students who are in a state of becoming
and growth, andheds supposed to assist them in
their vertical and horizontal development. His
first step is to know where each student is. 1In
other words the teacher must know his student.
But, each student has his own substantial motion;
and it is this substantial motion which determines
the unique individuality of the student. The first
duty of the teacher therefore, is to appreciate the
unicueness of the individuality of each student

simultaneously vith appreciating the emistential



unity of all of them. To appreciate the individ-
uality of each student means to understand the
substantial motion of each, and to identify the
substantial time of each. Since this understand-
ing is heavily dependent upon the substantial growth
of the teacher, upon the level of the self-enhance-
ment of the teacher himself, he can understand his
students and appreciate their uniqueness if and
only if the teacher has gone through the experience
of self-promotion by participating in his own be-
coming. This means, the teacher training institu-
tions must be the centers of advanced intellectual,
moral, theosophical, gnostic and religious studies
and practices, and the teachers should be the
archetypes of completion and perfection. Thus

the mastery of a particular subject, skilful
methods of presentation, proper manners of con-
duct, interest in the profession of teaching, and
other qualifications of the teacher should be
erowned with substantial maturity and perfection

to make the teacher qualified for teaching in the
school of Mulla Sadra. The heaviest stress,

therefore, must be on the teacher training insti-
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tutions beceuse it is not primarily aiming at
scientific, technological, or industrial means
for man's life, but at life itself. It is false
40 consider the modern means of life as the com-
ponents of Jlife. Life precedes these industrial
and scientific inventions and succeedes them too.
S0 far as these means are in the hand of a vir-
tuous, pious, understanding, and self-promoted
man, they are helpful, useful, and valuable.

But if the scientific progress excels the moral
and virtuous growth of man, then it becomes dan-
gerous and horible. Therefore the self-promotive
aspect of education must always lead the scienti-
fic and technological aspect. And it is the edu-
cator who is going to preserve this proportion.
Hence it is the school of education and other
teacher training centers which must be the center
of gravity of all learning institutions, and the
teacher who must be eguipped with the highest
degree of virtue, morality, substantial maturity
and self-enhancement. The real value of a nation
can be estimated not on the basis of its indus-

trial productions, but on the basis of the quali-
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ty and quantity of its teacher training institu-
tions which are in fact the representatives of

the philosophy of that nation and the determinents
of the nature of the life of that nation. So im-

plies the doctrine of substantial motion.

The teacher, as the doectrine of substan-
tial motion implies, must be interested primarily
and essentially in the substantial growth of the
student, and secondarily and incidentally in his
behavioral changes because the former does provide
for the latter, but the latter does not necessari-
ly guarantee the former, For in any conditional
proposition the truth of the antecedent establishes
the truth of the consequent, but the truth of the
consequent does not necessitate that of the ante-

cedent.

To summarize the whole issue, from the
educational point of view the doctrine of substan-
tial motion implies that the substantisl growth
of the child is the axis around which all the edu-
cational activities should turn because the sub-

stantial growth itself can provide for the acei-
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dental changes and can even determine the nature

and the direection of the accidental changes.

There are several questions which seem
very impertant to us: How can we measure the
substantial growth of each student? What would
be our standard of evaluation? How can we devel-—

op that standard?

It is still guesticnable whether these
guestions are as significant to Mulla Sadra as
they are to us. Probably Mulla Sadra would never
face such guestions because his $elf-promoted and
self-enhanced teacher could know accurately each
student and would adjust his curriculum to the

needs of each.

Our problem is that we , his readers, are
not really self-promoted and self-enhanced. We
think in terms of our own system and try to digest
Mulla Sadra's syvstem in the context of our own
thinking, educational theories, and practices.

Hence we ask questions which, had Mulla Sadra been

asked, he would probably have considered as very
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trivial., All what we can say is that a great deal
of subjectivity is involved in Mulla Sadra's cri-
teria for evaluation, and we can appreciate those
criteria only when we experience and practice what

Mulla Sadra has recommended.

Education and the Theory of

Consistency and Accordence

This doctrine concerns the restoration of
matter along with the renovations of form. 1In
other words, it indicates that the potentialities
of a child change and grov with the changes of
his substantial form. It propéunds that as the
rational soul or the substantial form of man
grows, his potentielities develop,in the sense
that, in each stage of 1life, man has certain po-
tentialities which did not exist in the previous
stages. FEducation therefore, does not only act-
ualize the potentialities which already exist in
the child, it offers him new potentialities as
well, And since these potentialities as the doct-
rine implies are always consistent with the form,

then the kind of potentialities the child develops



- 117 =

depends upon the form which has just been realized.

These accounts indicate the following:

1. Since potentialities are always in
union with the present form, there are always cer-
tain potentialities in the individual ready for
actualization because there is no individual who

has no fornm.

2. Since there are always certain poten-
tialities in the child, and in every individual

of any age, education is a lifelong process.

3. The failure of the dropout is not be-
cause he is lacking certain potentialities. It
is the failure of education because it has failed
to actualize that form vhich is associated with

those certain potentialities.

4, Since every potentiality can be de-
veloped and established in every individual through
establishing certain actualities, children are ca-
pable of learning any subject and becoming any-
thing. Thus the difference between what we call

2 capable child and the so-called incapable child
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is not in terms of potentiality but in terms of
substantial time, ‘Therefore that John fails and
Jane does not is not due to the additional poten-
tielities of Jane, but due to the fact that John
and Jane are not substantially contemporaries,

and each of them needs a certain kind of education

which might not be good for the other.



SUMMARY

Mubammad Ibn Ibrahim Sadr al-Din of Shiraz
was born in Shiraz (979-1050). He spent his aca-
demic 1ife in Shiraz and Isfahan. In Isfahan Mulla
Sadra manifested gnostic propensities. Hence some
of his contemporary Mullas whose knowledge was but
exateric exposed Mulla Sadra to apposition and
animosity. Finally Mulle Sadra perpetrated self-
exile. After more than ten years of concealment,
Mulla Sadre returned to Shiraz where he was re-
ceived with profound respect and veneration and
vhere he spent the rest of his life teaching and

writing.

According to Mulla Sadra, existence is the
undefinable and inconceivable objective reality
which is responsible for the individuation of
everv individuated objective reality; and essence
is but en abstraction of the existing realities.
Essences are only the delimitations of existents;
and these delimitations are not something addi-

tional to those existents.
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Existéence is one reality which has various
degrees of perfection. The plurality of the exist-
ing realities is due to the variety in the degrees
of existence. The most complete level of existen-
tiality is the state of mere existence which is
at the culmination of beauty, perfection, and abs-
tractness. The emenestions of this existence are
responsible for the being of all beings at any

moment.

Malla Sadra does not accept the common
jdea that motion takes place in accidents only.
On the contrary, he proves that motion primarily
and essentially takes place in substance of the
things, and seconderily and accidentally, in their
accidents because the accidents which are entirely
dependent upen the substance cannot move indepen-

dently of the substance.

Mulla Sadra rejects the idea of duality
of man's nature. To him, man's temporal stage
of life begins with the physical reality of the
body and gradually the physical reality according

to the principle of substantial motion grows and



- 121 -

becomes transmu ted into a non-physical reality.
Thus soul is the continnation and the completion

of the body.

At the end of the temporal life when man
passes through:the gateway of death, he is dis-
socinted from his corpse and associated with ano-
ther body which is united and consistent with
the degree of his perfection. This body, Mulla
Sadra believes, is what participates in the Court

of Justice in the life hereafter.

Mulla Sadra believes in the unity of the
intelligent (the knover) and the intelligible
(the known). According to him, when the knowledge
of something is attained, this means that the mind
of the knower has identified itself with the form
of the known, hence a mental existence emanated
from the mind is mani fested in the direction of

the known.

Some important conclusions which may be
derived from a review of Mulla Sadra's doctrines

are the followings
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1. Reality is existence; and appeareance

qua appearence has no objectivity.

3. Man has & momistic nature. The soul
is not a partner of the body in forming the in-
dividual; it is the state of completion and per-

Pection of the body.

3, The life hereafter is the continuation
of this 1ife. Its nature is_determined by the
quality of the 1ife in this world. Hence the

1ife hereafter becomes the concern of education.

4. Knowledge is mental existence, which

is emitted from the mind itself.

5. Good memns existence, and"bad"nothing-
ness. Things are bad with regard to their imper-
fections; and good, to the extension of their

existentiality.

6. Fducation means provision for growth.
And since growth is basically substantial and in-
sidentally accidental, education must provide for
substantial growth in such a way that the accident-

al growth be provided for too. Hence the curricu-



- 123 -

lum must be tvofold. It must provide for the self-
realization in terms of self itself, and for meet-
ing the needs of the child in every stage of ac-

cidental growth.

7. The teacher, being conscious of the
unity of his own existence and that of each stﬁ-
dent, must appreciate the unity and brotherhood
of all the members of his class including himself;
must base his approach one love, which is the in-
evitable consequence of unity; and at the same
time must appreciate the uniqueness of each stu-
dent, which is determined by the student's subs-

tantial motion.

8. The apprehension of the uniqueness of
each student is dependent upon the appreciation
of the uniqﬁﬁ substantial growth of each student.
This appreciation, in turn, is subordinated to
the substantial growth of the teacher himself.
Hence, one more qualification for teachers: self-

enhancement .
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