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Chapter LXXVIII

RENAISSANCE IN IRAN (Continued)
HAJI MULLA HADI SABZIWARI

A

LIFE AND WORKS

After the death of Mulla Sadra, the school established by him found its
most famous interpreter and expositor in Haji Mulla Hadi Sabziwari who
was the greatest of the Hakims of the Qajar period in Persia. After a period
of turmoil caused by the Afghin invasion, in which the spiritual as well as
the political life of Persia was temporarily disturbed, traditional learning
became once again established under the Qajars, and in the hands of Haji
Mulla Hadi and his students the wisdom of Mulla Sadra began once again to .
flourish through the Shi‘ah world. This sage from Sabziwar gained so much
fame that soon he became endowed with the simple title of Haji by which
he is still known in the traditional madrasahs,® and his Sharh-i Manziamah
became the most widely used book on Hikmat in Persia and has remained so
until today.

Haji Mulla Hadi was born in 1212/1797-98 at Sabziwar in Khurdsin, a city
well known for its Sufis and also for Shi‘ah tendencies even before the Safawid
period, where he completed his early education in Arabic grammar and
language.? At the age of ten he went to Meshed where he continued his studies
in jurisprudence (Figh), logic, mathematics, and Hikmat for another ten
years. By now, his love for the intellectual sciences had become so great

1 Only the most eminent figures in the intellectual life of Islam have come to
receive such simple designations. In Persia one can name only a few such luminaries,
ibn Sina being called Shaikk; Nagir al-Din Tisi, Khwajah; Jalal al-Din Rami,
Mulla; ibn ‘Arabi, Shaikh al-Akbar; and Mulla Sadra, Akhaind. In view of these
designations it is easy to see what an exalted position has been accorded to Haji
in Persia.

2 There is an account of the life of Haji by himself on which we have drawn
much for our information. See M. Mudarrisi Chahardihi, T'arikh-i Falasifih-i Islam,
‘Ilmi Press, Teheran, 1336-37 Solar, Vol. II, pp. 131ff.; and also by the same
author Life and Philcsophy of Haji Mulla Hadi Sabziwari, Tahiri Bookshop,
Teheran, 1955. The story of the life of Haji as related by his son as well as a sum-
mary of some of Haji’s doctrines not all of which, however, can be considered to be
authentic is given by E. G. Browne, in his 4 Year Amongst the Persians, Adam &
Charles Black, London, 1950, pp. 143-58. Accounts of his life are also found in the
usual sources like the Qisas al-‘Ulama’, Mafla’ al-Shams, and Riyad al-*Arifin.
When Gobineau visited Persia, Hiji was alive and at the height of his fame; he is
mentioned with great respect in Gobineauw’s writings; see Comte de Gobineau,
Les religions et les philosophies dans U'Asie centrale, G. Gres et Cie, Paris, 1923,
pp. 113-16. There are also references to Haji in A. M. A. Shushtery, Outlines of
TIslamic Culture, Bangalore, 1938, Vol. IT, pp. 452-54; and in M. Igbal, The De-
velopment of Metaphysics in Persia, Luzac & Co., London, 1908, pp. 175ff.
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that the Haji left Meshed as well and journeyed to Ispahian, as Mulla
Sadra had done two hundred and fifty years before him, to meet the greatest
authorities of the day in Hikmat. Ispahin in that period was still the major
centre of learning, especially in Hikmat. Haji spent eight years in this city
studying under Mulla Isma‘il Ispahani and Mulla ‘Ali Nari both of whom
were the leading authorities in the school of Akhiind.

Haji Mulla Hadi, having completed his formal education, left Ispahin once
again for Khurdsin from where after five years of teaching he went on a
pilgrimage to Mecca. Upon returning to Persia after three years of absence,
he spent a year in Kirman where he married and then settled down in Sabziwar
where he established a school of his own. His fame had by then become so
great that disciples from all over Persia as well as from India and the Arab
countries came to the small city of Sabziwar to benefit from his personal
contact and to attend his classes. Nasir al-Din Shah in his visit to Meshed
in 1274/1857-58 came specially to the city of Hiji in order to meet him
in person. In Sabziwir, away from the turmoil of the capital, Haji spent
forty years in teaching, writing, and training disciples, of whom over a
thousand completed the course on Hikmat under his direction.

Haji’s life was extremely simple and his spirituality resembled more that of
a Sufi master than just of a learned Hakim. It is said that along with regular
students whom he instructed in the madrasah he had also special disciples
whom he taught the mysteries of Sufism and initiated into the Path.3 He was
not only called the “Plato of his time” and the “seal of the Hukama’”
(khatam al-Hukamd’), but was also considered by his contemporaries to
possess the power of performing miracles of which many have been attributed
to him in the various traditional sources. By the time he passed away in
1289/1878, Haji had become the most famous and exalted spiritual and
intellectual figure in Persia and has ever since been considered one of the
dominant figures in the intellectual life of the Shi‘ah world.

Unlike Mulla Sadra all of whose writings with one exception were in Arabic,
Haji wrote in Persian as well as in Arabic. Moreover, he composed a great
deal of poetry collected in his Diwan which consists of poems in Persian of
gnostic inspiration and poems in Arabic on Hikmat and logic. The writings
of Haji, of which a complete list is available, are as follows: Al-La’dli,
Arabic poem on logic; Ghurar al-Fard’id or the Sharh-i Manzi@mak, Arabic
poem with commentary on Hikmat; Diwan in Persian written under the
pen name Asrdr; commentary upon the prayer Du‘d’-i Kabir;* commentary

3 Among his special disciples one may name Sultdn ‘Ali Shah Gunabadi who
later became the founder of the Gunabadi brotherhood of Sufis which is one of the
most widely expanded brotherhoods in Persia today. For the stages through which
Haji’s students had to pass before being able to participate in his courses on
Hikmat, see E. G. Browne, op. cit., pp. 147-48.

4 There are many prayers composed by the various Shi‘ah Imams, especially
the fourth Imam Zain al-‘Abidin, like thé Du‘a’-i Kubra, Migbah, and the Sahifih-i
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upon the prayer Du‘a-i Sabih; Asrar al-Hikam, written at the request of
Nagir al-Din Shah, on Htkmat; commentaries upon the Asfdr, the Mafatik
al-Ghaid, al-Mabdd’ w-al-Ma‘dd, and al-Shawdhid al-Rubibiyyah of Mulla
Sadra; glosses upon the commentary of Suyiti upon the Alfiyyah of ibn
Mailik, on grammar; commentary upon the Mathnawi of Jalal al-Din Riimi;
commentary upon the Nibris, on the mysteries of worship; commentary upon
the divine names; glosses upon the Sharh-i Tajrid of Lahiji; Rah Qarak and
Rakig in rhetoric; Hiddayat al-Talibin, as yet an unpublished treatise in Persian
on prophethood and the imamate; questions and answers regarding gnosis; and
a treatise on the debate between Mulla Muhsin Faid and Shaikh Ahmad Ahsa’i.?

Of these writings the most famous is the Sharh-i Manz@mah, which, along
with the Asfir of Mulla Sadra, the Skifa’ of ibn Sina, and the Skarh al-Isharat
of Nasir al-Din Tisi, is the basic text on Hikmat. This work consists of a
series of poems on the essential questions of Hikmat composed in 1239/1823
on which Haji himself wrote a commentary along with glosses in 1260/1844.
The book contains a complete summary of Hikmat in precise and orderly
form. This work has been so popular that during the hundred years that have
passed since its composition many commentaries have been written upon it
including those of Muhammad Hidaji and the late Mirza Mehdi Ashtiyani as
well as that of Muhammad Taqi Amuli whose commentary called the Durar
al-Fawd’id is perhaps the most comprehensive of all. The other writings of Haji,
especially the Asrar al-Hikam which is of special interest because, as Haji
himself writes in the introduction, it is a book concerned with the Hikmat
derived from the Islamic revelation (hikmai-i imani) and not just with Greek
philosophy (hikmat-i yianani), and the commentary upon the Mathnawi are
also of much importance, but the fame of Haji is due primarily to his Sharh-¢
Manzimah. )

B

SOURCES OF HAJI'S DOCTRINES AND THE
CHARACTERISTICS OF HIS APPROACH

Haji cannot be considered to be the founder of a new school; rather, he
expanded and clarified the teachings of Mulla Sadra without departing from
the basic features of Akhiind’s doctrines. The sources of Haji’s writings are,
therefore, the same as those enumerated in our study of Mulla Sadra, viz.,
gnostic doctrines drawn mostly from the teachings of ibn ‘Arabi, the teachings

of the Shi‘ah Imams, ishrdgi theosophy, and Peripatetic philosophy.

Sajjadiyyah (Sajjad being the title of the fourth Imém) which are read and chanted
throughout the year, especially during Ramadan, as devotional prayers. Many of
them, however, are not simply prayers of devotion but are replete with gnostic
and metaphysical doctrines of highest inspiration and have been, therefore,
commented upon by many of the Hukama’ and gnostics, who, like Haji, have drawn
out their inner meaning by the light of their own inspiration.

5 See M. Mudarrisi Chahardihi, op. cit., pp. 63ff.
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In his writings the sage from Sabziwir drew mostly on the Asfar of
Mulla Sadra, the Qabasdt of Mir Damad, the commentary upon the Hikmat
al-Ishrdaq of Suhrawardi by Qutb al-Din Shirazi, the Skark al-Ishdrdt of Nasir
al-Din Tisi, and the Shawdirig of Lahiji. In general, Haji did not rely so much
upon reading various texts as he did upon meditating and contemplating on
the essential aspects of metaphysics. The major source of his knowledge,
as with Mulla Sadra, was his inner ¢mdm or the guardian angel through
whom he was illuminated with the knowledge of the intelligible world. As
to the formal sources of his doctrines, one must first of all mention Akhiind
and, secondly, Akhiind’s teachers and students some of whom have already
been mentioned.®

Haji, following the path trod by Mulla Sadra, sought to combine gnosis,
philosophy, and formal revelation; throughout his writings these three
are present in a harmonious blend. He differed from Akhiind in that he
was able to expound the gnostic elements of his doctrines much more explicitly
than Akhéind and that he was not as much molested by the critics as the latter
was. It was due to this fact that he was highly respected by the Qajars and
the ‘ulamd’; the Qajars were indeed not so opposed to Sufism and Hikmat
as the Safawids were. Possessed with the gift for poetry and eloquence and great
intellectual intuition which sometimes even in the middle of a treatise on logic
would draw him towards metaphysical expositions, Hiji wrote openly on
Sufism and appears more as a Sufi well versed in philosophy and theosophy
than a Hakim interested in gnostic doctrines. He was, like Mulla Sadra,
among the few sages who were masters of both esoteric and exoteric doctrines,
and of philosophy and gnosis.?

C
TEACHINGS

As already mentioned, Haji’s doctrines are in reality those of Mulla Sadra’s
condensed and systematized into a more orderly form. Haji follows his master
in all the essential elements of his teaching such as the unity and gradation of
Being, substantial motion, the union of the knower and the known. There
are only two points on which Haji criticizes his master: first, on the nature
of knowledge which in some of his writings Akhiind considers a quality of the

8 It is difficult to understand Igbal’s statement made in his Development of
Metaphysics in Persia that with Sabziwari Persian thought went back to pure
Platonism and abandoned the Neo-Platonic theory of emanation. Actually, Haji,
like other Muslim Hakims before him, accepts the multiple states of Being each
of which has issued forth from the state above through effusion or theophany. It
is true that Plato was a definite source of Haji's doctrines as he himself was for
nearly all the later Persian Hakims after Suhrawardi, but this is not to deny Haji's
affinity to the doctrines of Plotinus and his commentators, especially concerning the
hierarchy of the intelligences.

7 See the chapter on Suhrawardi Maqtul.
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human soul while Haji considers it to belong to its essence, like Being
itself, above all the Aristotelian categories such as quality, quantity, etc.;
and secondly, on Mulla Sadra’s doctrine of the union of the intellect and the
intelligible which Haji accepts, criticizing, however, his method of demonstrat-
ing its validity. Otherwise, the principles of the teachings of Haji in Hikmat
are already to be found in the writings of Akhiind.

It must not be thought, however, that Haji Mulla Hadi simply repeated
the teachings of his predecessor verbatim. It is enough to glance at the volu-
minous writings of Mulla Sadra, in which one would surely be lost without a
capable guide, and compare them with the precise form of Skark-i Manzimah
to see what service Haji rendered to Hikmat in general and to Mulla Sadra’s
school in particular. Haji prepared the way for the study of Mulla Sadra,
and his writings may be considered to be an excellent; introduction to the
doctrines of his master.

The Shark-i Manziumah depicts a complete cycle of Hikmat, containing in
summary form all the basic elements of Mulla Sadra’s teachings on the subject.
In discussing its contents, therefore, one becomes better acquainted with Mulla
Sadra as well as with Haji himself, and one gains a glimpse of traditional philo-
sophy as it is taught in the Shi‘ah madrasahs today.

The Sharh-i Manzimah, excluding the part on logic, is divided into seven
books each of which is divided into several chapters, and each chapter in
turn into several sections. The seven books deal with Being and Non-Being,
substance and accidents, theodicy, natural philosophy, prophecy and dreams,
eschatology, and ethics respectively.

The first book which is in a sense the basis of the whole work and is on
general principles (al-umidr al-‘Gmmak) treats of the various aspects of Being,
its positive and negative qualities, its unity and gradation, necessity and
possibility, time and eternity, actuality and potentiality, quiddities, unity and
multiplicity, and causality. The second book treats of the definition of sub-
stance and accidents, and the third, which is called al-il@hiyat bi al-ma‘dni
al-akhass, of the divine essence, the divine qualities and attributes, and the
divine acts. The fourth book contains a summary discussion of natural philo-
sophy (fabi‘tyat)—including the meaning of body (jism), motion, time and
space—astronomy, physics (in the Aristotelian sense), psychology, and the
science of heavenly souls. The fifth book treats of the cause of the truth and
falsehood of dreams, the principles of miracles, the cause for strange happen-
ings, and prophecy; and the sixth book of the resurrection of the soul and the
body and questions pertaining to the Last Day. Finally, the last book treats
of faith and infidelity and the various spiritual virtues such as repentance,
truthfulness, surrender to the divine will, etc., which are usually discussed in
the books on Sufi ethics such as the Kitab al-Luma‘ of abu Nasr al-Sarraj.

Haji divides reality into three categories: the divine essence which is at
once above all determinations including Being and is also the principle of all
manifestations of Being Itself; extended being (wujid al-munbasaf) which is
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the first act or word or determination of the divine essence and is identified
with light; and particular beings which are the degrees and grades of extended
being and from which the quiddities are abstracted.® All these stages of reality
are unified so that one can say that reality is an absolute unity with gradations,
of which the most intelligible symbol is light.

The first feature of Being which Haji discusses is that it is self—ev1dent and
undefinable. There is no concept more evident than Being, because all things,
by virtue of their existence, are drowned in the ocean of Being.® Moreover,
the definition of a species in logic involves its genus and specific difference,
but there is no genus of which Being is the species. Therefore, from a logical
point of view there is no definition of Being; Being is the most universal con-
cept since the divine ipseity of which Tt is the first determination is, strictly
speaking, above all conception. Though the concept of Being is the most
obvious of all concepts, yet the knowledge of the root or truth of Being, i.e.,
as It is in Ttself and not in Its manifestation, is the most difficult to attain.

Existence, which is the extension or manifestation of Being, is principial
with respect to the quiddities. This view, which we have already mentioned
in previous chapters, is one of the major points of contention among Muslim
Hakims. The Peripatetics gave priority to existence or Being over the quid-
dities, considering each being to be in essence different and distinct from
other beings. Although Suhrawardi Magtiil never speaks of the principiality
of the quiddities as understood by the later Hakims, he can be interpreted
to consider existence to have no reality independent of the quiddities. It
was Mir Damad who re-examined this whole question and reached the con-
clusion that either the quiddities or existence would have to be principial,
and divided the philosophers before him into the followers either of the
principiality of existence or Being (isilat-i wujid ), or of the principiality of the
quiddities (igdlat-i makiyyak) while he himself sided with the latter group.!®
Mulla Sadra in turn accepted his teacher’s classification but sided with the
followers of the principiality of existence. Haji, likewise, follows Akhiind in
accepting the principiality of Being which he considers to be the source of
all effects partaking of gradations.

Another question which arises concerning the concept of Being is whether
It is just a verbal expression shared by particular beings or a reality which
particular beings have in common. It is known that the Ash‘arites considered

8 The relation of particular beings to extended being is like that of knots to the
chord in which they are tied. See Sharh-i Manziimah, Teheran, lithographed edition,
1298/1880, section on Ilahiyat, pp. 1ff.; and M. R. Salihi Kirméni, Wujid az
Nazar-t Falasifik-i Islam, Piraz Press, Qum, 1336/1917, pp 55ff.

® See Seyyed Hossein Nasr, “The Polarisation of Being,” Pakistan Philosophical
Journal, Vol. I11, No. 2, Oct. 1959, pp. 8-13.

19 We can, therefore, justly say that this issue as understood by the later Hakims
is one of the distinguishing features of Hikmat in the Safawid period and that the
earlier schools, the Peripatetics as well as the Tlluminationists, did not interpret this
question in the same manner as the later Hakims.
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the term “being” to be merely a verbal expression used for both the Creator
and the creatures; otherwise, according to them, there would be an aspect
common to both which is opposed to the idea of divine transcendence. Haji,
like the other Hakims, rejects this reasoning and argues that in the statement
“God is,” by “is” we mean either non-being in which case we have denied
God or something other than what we mean in the statement “man is”
in which case we have denied our intelligence the ability to attain a knowledge
of God. Since both of these conclusions are untenable, “is” in the case of
God must share a meaning in common with “is” in the case of this or that
creature.!! The truth is that Being is one rea,hty with degrees of intensity and
not many realities from which the mind abstracts the concept of Being.1?

Another point on which Haji criticizes the Ash‘arites is that of the existence
of the images of things in the mind which is one of the important aspects of
his doectrines. The Ash‘arites believe that in the mind the quiddity and
existence of an object are one and the same; when we think of man, the
quiddity of the conception of man in our mind is the same as its existence
in our mind. Haji opposes this view and distinguishes between quiddity and
existence even in the mind. The world of the mind is the same as the external
world with the same quiddity in each case. The difference between the two
comes in their existence; each has an existence proper to itself. If external
existence becomes mental existence, then the object as it exists externally
becomes the image of that object in the mind. For example, when we think
of fire, the concept of fire exists in our mind. It is the same quiddity as the
objective fire that burns but its mode of existence differs. It has a mental
existence which, although deprived of the power which makes fire bum and
give off heat, is nevertheless a being.1?

Reality, then, is a unity comprising stages or grades of intensityl¢ the

1t The whole discussion concerning Being occupies the first section of the
Ilahiyat of Sharh-i Manzumah, pp. 1-131.

12 The theologians (Mutikallimiin) believed that each creature in the objective
world is a quiddity including the divine essence which is an unknowable quiddity.
Although this view is diametrically opposed to the view of the Hakims, in certain
passages Haji interprets the view of the theologians symbolically to mean the same
as the view of the Illuminationists and, therefore, defends them even though
attacking them for their literalism.

13 For this view Haji is indebted partly to Mulla Sadra and partly to Jalil
al-Din Dawwani.

14 In his commentary upon the Mathnawi, Teheran, lithographed edition,
1285/1868, p. 8, Haji names these stages as the divine essence or ipseity; its first
determination; the archetypes (al-a‘yan al-thabitah); the world of the spirits
{arwdh); the world of inverted forms or similitudes (amthal); the world of bodies
(ajsdm ) ; and, finally, the stage which is the summation of all those before it, i.e., the
stage of the perfect man (al-insin al-kamil). In other places Haji considers the
seven stages of universal existence to be the divine essence which is the Principle,
the world of divinity, of the intelligences, of the angels, of the archetypes, of
forms, and of matter. This descending hierarchy is also mentioned in E. G. Browne,
op. cit., p. 150; A. M. A. Shushtery, op. cit., p. 454.
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source of which is the divine essence that we may consider to be Pure Being
without quiddity if by quiddity we mean the answer to the question quid est—
s“what is it ?”—or identical with its quiddity if by quiddity we understand
that by which a thing is what it is. Being has certain negative and positive
qualities, the first such as the qualities of being neither substance nor accident,
having no opposite, having no like, not being a compound and having no
genus, species, and specific difference, etc.; and the second, the attributes of
power, will, knowledge, and the like.

The quiddities, which accompany all stages of universal existence below
Pure Being Itself, are abstracted by the mind from particular beings and
are in fact the limitations of Being in each state of manifestation in all the
vertical (fali) and horizontal (‘ardi) stages in which Being manifests Itself.
It is, therefore, by the quiddities that we can distinguish between various
beings and different levels of existence. Haji divides the quiddities according
to their association with matter or potentiality. Quiddities are either free
from matter in which case they are called the world of the spirits, or combined
with matter and are then called the world of bodies. In the world of spirits,
if the quiddities are by essence and in actuality free from all matter, they are
the intelligences (‘ugiil ), and if they are free but have need of matter to become
actualized, they are the souls (nuféis). And in the world of hodies, if the quid-
dities possess a subtle form of matter, they belong to the world of inverted
forms (‘@lam al-mithdl ), which is the same as that of cosmic imagination, and
if they possess a gross form of matter, they belong to the world of nature.
All of these worlds are distinguished in this manner by their quiddities, but
all of them are in reality stages of the same Being which manifests Itself in
different manners according to the conditions at each stage of manifestation.

After a discussion of the various aspects of Being and the quiddities, Haji
turns to a study of substance and accidents.’® There are three substances,
the intelligences, souls, and bodies, and the nine categories of accidents as
outlined by Aristotle and Porphyry. Of special interest in this discussion is
the category of quality (kaif) which is closely connected with that of know-
ledge. Dawwini, the ninth/fifteenth-century philosopher and jurist, had con-
sidered knowledge (“ilm) to be in essence of the category of the known
(ma‘litm ) and in accident of the category of the quality of the soul: Mulla Sadra,
on the contrary, believed that knowledge belongs in essence to the category of
quality and in accident to the that of the known. Haji adds and modifies these
views, considering knowledge to be an accident of the category of the known as
well as that of quality but in essence beyond all categories like Being Itself.!®

The third chapter of the Shark-i Manzimah concerns theodicy, i.e., what

15 Sharh-i Manzamah, pp. 131-40.

16 Mulla ‘Ali Zunazi, a contemporary of the sage of Sabziwér, in his Baday:*
al-Hikam criticizes Haji’s view and defends Mulla Sadra against his criticism. The
view of Mulla Sadra as mentioned above appears in some of his works, while in
others he also considers knowledge to be, like Being, above the categories.
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pertains to the Divine Being, His names, attributes, and acts.!? Haji, after
emphasizing the transcendence, unity, and simplicity of the divine essence,
begins his discussion about the divine qualities and attributes, which are
mentioned in the Qur’'an, and interprets each following the tradition of
the Hakims and Sufis before him. Of special interest is his account of the
epithet ‘“Knower” (al-‘Alim) in which Haji discusses divine knowledge
mentioning that knowledge is in the essence of God and God is in essence the
Knower of all things. He knows all things by knowing His own essence.!®

The knowledge of God consists of knowledge of beings at several stages
which H3aji enumerates as follows:!? ‘t¥m-1 ‘andni, the heavenly science, which
is the knowledge of God that creatures have no being of their own; ‘ilm-i
galami, the science of the Pen, the knowledge that God has of all beings in
the world of multiplicity before their manifestation ;¢ ‘tlm-i lauhi, the science
of the Tablet, which consists of the knowledge of the universals as they are
issued forth from the first intellect or the Pen; ‘tlm-i gada’i, the science of pre-
destination, which is the knowledge of the archetypes or masters of species of
the realities of this world; and, finally, “lm-i gadari, the science of fate which
consists of the knowledge of particulars whether they be of the world of
cosmic imagination or the psyche or of the world of the elements which is the
physical world. God, therefore, has knowledge of all things, and all degrees
of existence are included in His knowledge.

Following the study of God’s essence and His attributes, Haji turns to
His acts?! which in reality mean the stages of Being in which God’s signs are
made manifest. God’s acts are of many kinds and from them the bierarchy of
creatures comes into being. This hierarchy consists of seven stages: the
longitudinal intelligences, horizontal intelligences which are the same as the
celestial archetypes,? the universal soul and the soul of the heavenly spheres,
the inverted forms of the world of imagination, nature, form, and matter.
These stages, although distinct from one another, do not destroy the unity of
God’s acts. God’s essence, attributes, and acts all possess unity, each in its own
degree. The lowest stage of unity is the unity of the acts and the highest that
of the essence, the realization of which comes at the end of the spiritual journey.

17 Sharh-i Manzimah, pp. 140-51.

18 Jbid., p. 157. M. T. Amuli, Durar al-Fawa'id, Mustafawi Press, Teheran, Vol. I,
pp- 480ff. It is in this discussion that Haji criticizes Mulla Sadra for having proved
the identity of the knower and the known in the Mashka‘ir through the argument
of relation (tadayuf) which Haji considers to be insufficient.

19 Agrar al-Hikam, Teheran, lithographed edition, 1286/1869, pp. 83ff.

20 This knowledge, Haji compares to the point of the Pen before writing which
contains all the letters of the alphabet before they become distinct on paper.
The Pen is the same as the reality of Muhammad (al-hagiqat al- Muhammadiyyah)
and the first victorial light (niir al-gahir) of the Illuminationists.

2t Sharh-i Manziamah, pp. 183-84.

22 Refer to the chapter on Suhrawardi Maqtul. This seven-fold hierarchy is
essentially the same as mentioned above with only a change in terminology which
occurs often among the Hakims.
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In the chapter on natural philosophy, Haji briefly out'liil’es tl-\e ph_ys1cs of
the Muslim Peripatetics as contained in detail in the Q_ufa of ibn Sina and
other similar texts, and the Ptolemaic astronomy of: eplcycles as perfected by
Muslim astronomers with the modifications made in it by Mulla. Sadra and
the other later Hakims. The most important of thgse modlﬁ(?atmns is the
introduction of the idea of substantial motion according to Wth:h the whole
of the cosmic substance is in a state of becoming am'i the quantity of change
is comprised in the measure of time. Haji also dlspbys tl'1e tendency t.o
interpret various aspects of the natural and mathefnatlcal sciences .symlfoh-
cally; for instance, the water of Thales which he, like {\Iulla Sadra, identifies
with the breath of the Compassionate (nafas al-Rahman) or t.he' tetractys of
Pythagoras which he regards as the symbol for the four principial stages of
Being, intellect, soul, and nature. .

After the discussion of natural philosophy, Haji turns to the soul a,nd‘ its
faculties and stages of development. There are three types of souls: vegetative,
animal, and rational, the last of which comprises the human soul as well .as
the soul of the heavenly spheres. The vegetative s.oul has the three faculties
of feeding, growth, and reproduction; and the amm'al soul, the five external
senses, the five internal senses, and the power of motion.?® In man all of these
faculties are developed to their fullness, but they are no more tha.rf thi 4tools
and instruments of the human soul which Haji calls the ispakbad light®* and
which is of the family of the lights of heaven. ‘

The perfection of the soul is attained by treading the stage.zs of the intellect
and finally unifying itself with God. The soul is given essentially two powers,
theoretical and practical, for each of which there are fm{r d.egrees of per-
fection. The theoretical intellect is comprised of the po‘tentl?,l intellect wh¥ch
has the capacity merely of receiving knowledge, the h;lmbltual mtel]ect. by which
acquaintance is made with simple truth, the active intellect by \'}Vhl(‘:}‘l know-
ledge is gained without the aid of the senses, and ﬁnally the azcsqulred intellect

by which the spiritual essences can be contemplated directly. . .

As for the practical intellect, it too consists of four stages: tajliyyak, which
consists in following the divine Laws revealed through ?she. prophets;
takhliyyah, purifying the soul of evil traits; ta?zl?yth, embf:lllshmg the 1sloul
with spiritual virtues, and, finally, fana’ or annlhl.]a:tlon, w}‘uch has the t r(laci
degrees: annihilation in the divine acts, in the divine attributes, and finally
in the divine essence.?®

23 Sharh-i Manzamah, pp. 2841f.; Asrar al~l—likam3 pp. 152ff. These faculties
arc also outlined in Igbal, op. cit., and Brown.e, op. cit., p. 157. . -

24 For the meaning of this expression which is taken from the terminology of the
Illuminationists, see the chapter on Suhrawardi Maqtal.

25 See Iqbal, op. cit., pp. 185-86. ,

26 These stages have already been discussed in the chapter on Mulla Sa(.ira W hc:ie
terminology Haji hes adopted directly. See also A. M. A., Shushtary, op. cit., p. 454.
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In the chapter on prophecy?’ Haji discusses the qualifications and character-
isties which distinguish a prophet from ordinary men. The prophet is the
intermediary between this world and the next, between the world of the
senses and the spiritual essences, so that his being is necessary to maintain
the hierarchy of Being. The prophet is distinguished by the fact that he has
knowledge of all things which he has acquired by the grace of God and not
through human instruction, by his power of action which is such that the
matter of this world obeys him as if it were his body, and by his senses
which are such that he sees and hears through them what is hidden to
others. He is also marked by his immunity from sin and error (‘ismak ) in
all his acts and deed