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13 Ethical and political philosophy 

No one within thc tradition ol l11edieval Islamic poUtieal phi/oso· 
phy contcsts the notion that hllman beings are political by naturc. 
Indeed, in a now lamous passage ol his Mnqi1ddillJi1, !lm Khaldiin 
(1332-1406) cites a corollary ol that adage - nal11ely, "hlllllan socinl 
organization is necessary" - with approval, us ing it to focus 00 what 
thc philosophers mean by "regil11e" (siytlsaj, especially "political 
regime."1 As contrasted to the way thc tenn is lIndcrstood by the 
jurists and thcologians, the philosophers uoderstaml thc "poUtical 
regimc" to enC()1npass 

what is incumbent upon cach of the inhabitants of thc social organization 
with respect to !lis soul nod maraI habits 80 that they may entircly dispense 
with judges. Thcy call thc social organization that ohtains what 19 rClIuircd 
Hthe virtuous city/! And thc rules ohscrved with rcspcct to that IIthe pDlitical 
regimc/' They are not intcnt UpOI1 thc regime that the inhabitants nf thc 
community set down through statutc:s for thc coml11on lntercstsl for this ls 
something cIsc. This virtuous city is rarc according to thcl11 and unHkcly to 
occur. They speak ahout it only as a postulatc and an 3ssumption. 

Two considerations malce it pro babic that Ibn Khaldún is rcfcrring 
to al-FiiriibI (870-9501 hcre. First, al-F,lriihI is cited more lrequently 
than any othcr philosopher in thc Muqaddima. Sccond, he was wcll 
known as thc author ol thc Book of the PoliLical Regime (Kl/dll 
al-siyc1sa al-madaJliy)'al. Linking cthical training ar soulcraft with 
the political or statecralt is thc hallmark of al-Fiiriibľs philosophy. 
His prowess in directing attcntioll to thc political, in making it ccn
tral to every investigatioll, so dominates his writing that he has lOllg 
hecn seen as the fouoder of political philosophy within the medicval 
Islamic tradi tion.' 
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lndccd, sctting thc political above all cIsc sccms so central to 

al·Fariibl and thosc who follow his lead that it may well provide 
a mcasurc by which to catcgorize the nllmenlUS thinkers within 
thc mcdicval Ambic/lslamie philosophieal tradition who have writ. 
ten on cthics, AI-Fiiriibl's two best-known predecessors, al-Kindl 
Id, after !l70 ) and al -RazlI864-92 S), prcsent an ethieal tcaching void of 
rcflcction on the politic,tl, while his Sllcccssors - cspecially Avicenna 
[980-1037) und Averroes [1126-98)- joln with him in linking ethics 
and politics, To dcfcnd such swecping claims, wc will examine the 
ethical tcaching of these first two philosophers and what keeps it 
from bcing linkc" to a poli tiC'11 tcaching unti! thc advent of al· Farabl, 
as wcll HS how hc so pcrsuasively managcs to bring these two pur
suits tllgcther, thcn note thc way Avicenna Hml Avcrrocs prcserve 
that hond, 

AL· FÁRA 1l1'S I'REDECESSORS 

Al-Iúndi 

AI-Kindl was acclaimcd "thc philosopher of the Arabs"; renowne" 
for hi, excursions into Grcck, Pcrsian, anel Indian wisdom and for his 
dctai led knowl "dgc nf astronomy; hcJcJ to be most knowledgeablc in 
medicinc, philosophy, arithmetlc, logic, and geometry; snpposedly 
skiJlcd ll8 II tmnslator and editor nf Grcck philosophical works; II 

somctimc tutor and an astrologcr in thc courts of two caliphs; and 
a highly prolil ie author. On ly II fcw of his works, howcvcr, havc 
anything to do wi th cthics, And thc teaching set forth in them is not 
very far-rcllching, 

ln his Epist.le Oll the Num/JeJ' oj ArisWtle's Books olld Whot is 
Necded /O AUl/in l'hilosophy nI-Kindl spcaks in passing of ethics 
and cven ol' Ari8totlc's writings on ethies, But hc does not inves· 
tigatc lhc clhical tcaching set forth by Al'istotlc nor cthies per se 
exccpt llS u kind of appcndix to l11etaphysics,J Thc same hold s for al
Kindľs lipi"tle Oll the lJueIl/llecs oj SoeIl/Les, whieh coosists mainly 
of aneedntcs allllut thc kind of ascetic moral virtuc so oftcn attributcc! 
to Sllcratcs," II is only in thc Epistle Oll I.Iw Device JO!' Driving Away 
S()J'J'()ws that he reflccts at any length on cthies or moral virtue,' 

In Oll I he NumlJCI' oj Aristotle's Books, al-Kindr argucs that 
Aristotl e's philosoph y offers insufficicnt guidancc for the a twinmen t 
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ol man's goal, human virtue. He presents Aristotlc's practical teach· 
ing as depending upon a knowledge ol metaphysics, yet evinccs doubt 
as to whether such knowledge ls accessible to human beings. At the 
same time, he characterizes thc only other science that can daim to 
offer such knowJedge, di vine science, as being beyond the rcach ol 
most human beings and witbout practical content. Clenrly, anothcr 
science is needed, porhaps a human one thát presupposes neithcr 
metHphysical knowlcdge nor di vine inspiration - one on thc mder 
ol tbc practical reasoning presented in the El'istle Oll thc Device 
for Driving Away Sorrows. 

It is very Iimited in scope, and thc devices presented in it lor driv· 
ing away sorrow are ol utter simplicity. AI·Kindl reasons about a 
human phenomenon from the perspective ol things we all know and 
havc observed or cven cxperienced. He calls upon that expcriencc 
to set lorth his teaching about the nature ol sorrow. Evcn when hc 
urges the reader to consider the actlvity ol the Creato! (R-W X. r-[.I, 
AB 22:r-23:4) or to entertain the notion that there is a homcland 
beyonc! earthly existence (R·W XI. S 3-7 and XIII. 17, AB 27: r 3-r7 anrl 
3 r: 12), he dOGS so on the basis ol eOlUmo[) opinion rathel' than on 
the basis of any divinely rcvealcd texts. And thc asceticislU he evcn· 
tually urges is grounded upon COlUmon·sense argumcnts aboLlt truc 
human needs, not upon an appeal to otherworldly goals. 

From the very outset, al·Kindl assigns linu Iimits to the trentisc 
and, in dosing, restatcs them. He unclerstands his task !lS that ol 
indicating arguments that will combat sorrow, indicate its flaws, 
and arm against its pain. Noting that anyone with a vinuous soul 
and just moral habits would reject being overCOI11.e by vices and seek 
protection against thelr pain and unjust dominiel11, implying thcrcllY 
lbat sorrow is to be counted among thc vices, al·Kindl says silllJlly 
that what he has presented here is "suHicient" (R-W PrologllC. 6-7 
and 3-6, AB 6:7-8 and 3-7). Admitting at the end oi thc trcatise dwt 
he has been somewhat prolix, he eXCllses himsell on thc grounds that 
thc paths to the goal sOllght here are almost unlimitcd and insists 
that reaching it provides what is sufficient. Thut goal is idcntificd 
as Illrnishing the admonitions to be erected firmly in the soul as II 
model in order to gain security Irmu the calamitics of sorrow and 
arrive at "the best homelancl," namcly, "thc lasting ubode and the 
resting place ol the piOllS" (R·W XIII.19-2r und r6-r7, AB 31:14-
32:3 and 3r:rr -I2). Fundamental to the exposition providcd herc i8 
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;t1·Kimlí's cxhortation to pay less attcntioo to thc things prizcd by 
fcllow human boings antl to concentrate on what is most important 
lor a human lile t1irectcc! to sOlllcthing beyond sensual pleasure. 

AI·Kintlí begins by explaining what sorrow is, his supposition 
being that onc cannot cure a sickness ar ease a pain without know
ing its causc (R-W I. 1-2, AB 6:9-10). In his eyes, the answcr is qllite 
Silllplc: "sorrow is a pain of thc soul occllrring fmm thc loss of things 
lovcc! or [rOlll having things sOllght for elude us" (R-W 1.2-3, AB 6: I 1-
12). Since it is clear that no one can acquire all thc tbings he sceks 
nor avoid losing any of thc things he loves, thc only way to cscape 
sorrow is to be frec from these attachmcnts. Dependent as we are 
upon our habits to attain happincss Ol avoid misery, we 1ll1lStschool 
oursclvcs to dcvclop the right kind ol habits: ones that lead us to 
dclight in the things wc havc anll to bc consolcc! about those that 
clu de us. ThllS, thc cure of the soul eonsists in slowly aseending 
in the ucquisition of praiscworthy hubits Irom the minor and easily 
ncquircd to the hmder "nd morc significant, while inuring thc soul 
to paticnce ovcr things that clude it and eonsoling it lor things lost 
(R·W IV.II-I9, AIlI2:1-1O). 

Thc argument up to this point is, noncthclcss, more theoretieol 
tlum it is pmcticHI. AI-Kinclí has cxplained why pcoplc become sad 
and how they ean avoid sorrow by ehanging thdr hnbits and thcir 
pcrspcctivc on thc world. In short, thus lar he has set lorth no pmeti· 
cal dcvicc for driving away so]'J'ow oncc it arises. Hc hns not done so, 
hccause these changcs are simply tOD radícal; they demond too much 
o[ humon bcings. Morcovcr, it is far Irom clcnr that we can avoid sar· 
row whilc living as normol hUl11an bcings. This, it would seem, is thc 
point of thc exhortation that closes thc thcorctieal part ol thc cpistle, 
namely, that "we ought to strivc lor a mitigating dcvicc to shorten 
lhc tcrm of sorrow." The clcviccs to follow will ke cp us lrom miscrYI 
they may even allow us happincss insolar aS they help us ovcrcomc 
the dfcet" ol sorrow, bul IlOt cscape thc losscs that oecasion H. 

AI-Kindí then enumeratcs tcn deviccs, but digresscs at Dne point 
to relate ancedotcs and a porablc os well os to rcHcet upon the way 
the Crcatnr provides for thc well·bcing of all ereaturcs. Thc cligrcs
sÍlm, cspecially thc Hllegory of thc ship voyage, moves the discussion 
to a highcr levcl of analysis by indicating that aur sarlOws comc 
[mm posscssions. A II of thcm, not mercly thc superfluous olles, 
lhrealcn to hal'ln liS. Our passngc through this world of destructioll, 
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says al-Kindl, is Iike that of people embarked upon a ship "to a g081, 
their own resting pIa ce, that they are intcnt upon" (R-W XI.r-3, AB 

:ln-71· 
When thc ship stops so that the passengers may attend to their 

necds, some do so quickly and return to wide, comtnodiollS scats. 
Others - who also tenel quickly to their necds, lmt pause to gaze upon 
the beauti/ul surrounding sights and cnjay the delightful aromas
return to narrower, les S comfortablc seats. Yet others - who tcml 
to their needs, but collect various objects along the way - find Duly 
cramped seating aud are greatly troubled by the objccts they have 
gathered. FinaUy, others wandcr far ofl fmm the ship, 50 immersed 
in the surrounding natural beauty snd thc ohjeets to be eollcetcd lhat 
they larget their present need and even the purpose of thc voyagc. Of 
these, those who hea! the ship's captain eall and return bcfore it sails, 
Hnd terribly uneomfortable quartcrs. Others wandcr so far away that 
they never hear thc captain's eall anel, left behind, perish in horrible 
ways. Those who return to thc ship burdened with objccts sl1ffcr 50, 
due to their tight ql1arters, the stcnch of their dceaying possessions, 
and the eHort they cxpend in earing for them, that most hecomc sick 
and some díc. Only thc first two groups arrive safely, thollgh those in 
the seeond group are somewhat ill at ease due to their more narrow 
seats. 

Noting at the encl of the allcgory uS at thc beginning that the voy
age rcsembles our passage through this world, al-Kindl Iikcns thc 
passcnger5 who endanger themselves and others by their quest for 
possessions to the unjust we encountcr along thc way (R-W XI.48-9, 
AB 27:7-81.6 Conversely, the just must be those who attcnd to thcir 
ueeds ar husiness quickly and do not permi! themselvcs to become 
hurdened wi!h aequisitions or evcn to bc sidc-tracked into momen
tary pleasures. Al! tbc passeugers are bound for their homeland, but 
it is not clear whcre that is. At one point, al-Kindl claims that we are 
going to "the truc world" (R-W XI.48, AB 27:71 and at another that 
thc ship is supposed to bring us to "our truc homelands" IR-W XI.S4, 
AD 27:141. There is no doubt, however, that whether the destinution 
be one ar many, it can be reached only by acquiring thc habits lhat 
eschew material possessions. Beyand that, al-Kindl says nothing, nor 
does the rest of thc epistlc shed light on this issue. 

The allegory emphasizcs thc voyage aud thc eonduet of thc pas
sengcrs. As one who caBs to the passengers, the eaptain may he 
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compared to a prophet. Like a prophet, he calls only once. Those 
who do not heed the call are left to their misery, even to their perdi
tion. Yet the content of the call is empty: it merely warns about the 
imminent departure ol the ship. The captain offers no gllidance about 
what to hring or leave; he merely ca!ls. Perhaps more precision is not 
necded. The allegory is presented merely as a likeness of aur earthly 
voyage. 

The goal pursued in this treatise is less that ollearning about aur 
cnd than learning how to makc aur way here comfortably. AI-Kindl 
has already spoken .bout the habits we necd to acquire to aeeomplish 
this goal, but thus far his advice has seemed unduly aseetíc. The alle
gory shows that we have nearly complete freeclom over the way we 
conduct ourselves on our voyage. How we use it determincs whether 
we rcach our goal comfortabl y ar sulfer throughout the voyage And 
perhaps perish. To voyage without troubling ourselves ar othcrs, we 
I1mst be almost il1sensitive to aur surroundings. 

In this sense, the Epistle 011 the Devicc for Driving Away SorlOWS 

confirms al-Kindi's tcaching about human virtue in the On theNu111-
ber of Aristotle's Bool,s. As long HS we know of no purpose for human 
existence, virtue - abovc all, moral virtue - must be aur goa!. The 
virtue praiscd here comes c10scst to moderation, but is also similar 
to courage. And in pointing to thc way others cammit injustice by 
amassing possessions, al-Kincli alerts us - albeit in a limited way
to the re'luisites ol justice. 

The primary lesson is that these kinds of virtuous habits pra
vide comf"rt during aur carthly voyage Hnd preserve us so that we 
may cventually arrive at the truc world And aur homeland, wher
ever it mny be. Apart from pointing to our lack of wisdom as a 
problcm, the epistle tells us nothing about that most important 
virtue. Nor does al-Kindl make any attempt here to tell us how 
we Can aet to imprave aur condition ane! that of those around us. 
His teaching providcs strategies for coping, espceial!y with personal 
loss, unci acccpts the milieu in whieh we Jive HS a fixed variahle -
that is, as something not worth trying to alter. We leam to put 
up with it, even to come to terms with it in such a way that we 
improve our own tife. At hest, al-Kindl ollers here a muted cal! 
lor citizen edueation - teaching otbers the importance of mak
ing their possessions fewer - but he sets forth no broader politieal 
tcaching. 7 
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AI-RiizI 

AhCi Bakr al-Razl was mainly a physician and teacher of mcdicinc, 
hut he also served as a som elime advisor to various rulers ilnd was 
a prolilic author. Indeed, his writings incluc!ecl ovcr 200 bnoks, trea· 
tises, anc! pamphlets. Though his writing apparcntly led tll a pilralysis 
of the hand and impaired eyesight, he nonethclcss continucd writing 
with the help of secretaries and scribes. B 

It is difficult to fonn an appreciation of al-Razl's cthical tcach
ing hccause 50 few of his writings have come down to us and 
because thc major source for our knowledge of what hc bclicvcd 
is an account his arch-enemy, the Isma'111 missionary Abl1 I;Iiitim 
al-Raz!, presented of their diffcrent positions. Fortunatcly, wc do 
have an important work al-Razl wrotc latc in his Jife, thc Bool< af 
the Philosophic Life" In it, sceking to justify his concluct ngaillst 
contradictory criticisl11s leveled against him by unnamcd iudivitln
als he describes as "people of speculation, discernmcnt, ant! attnin
metlt," he reflects on the importance of devoting onesclf to phi
losophy and to the significance of taking Soerates as a model for 
such a way of life. His critics aCCuse al-Razl of turning away fwm 
the Iife of philosophy because he socializcs with othcrs and busics 
himsell with acquiring moncy, activities shllnncd by thc Socmtcs 
known to them, but also blame the ascetic life of Socratcs for lts cvil 
practical consequcnces. In (lther words, al-Razí is as wrong to have 
tumed away from Socrátes as he was to have followed him in thc firsl 
pIa ce. 

AI-Razl answers these eharges anel provides insight into his [uller 
teaching Withollt ever exploring why Socratcs madc his famous cnn
version, that is, changed from a YOl1thful asceticisl11 to a mature 
iovolvement in all too human activities. Even thOllgh he could 
prosent the tum as evidence that Socrates also dccmecl it wrong, al
Razl treats Socrates' asceticism as merely a zealol1s excess of youth 
Isects. 4-2 9, 99:14-108:12). Since Socrates abandoncd it carly on, hc 
sees no oeed to considcr whether a life so devoted to thc pllrsuit ni 
wisdom that it ignores all other concerns is lallclable or whethcr thc 
good life is the balanced Dne he describes as his own at the eml nf thc 
t~eatise. AI-Razl refraios from blaming Socrates for his ascetic pmc
ttces hecause they led to no dire conseqllenccs. He sces no reasou to 
hlame asceticislll simply. 
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Stili, the issue eannot he ignored, lor it points to the broader qnes
tion of whether the pursuit ol philosophy must be so singlc-minded 
that it takes no aecount ol the nccds of men or, diffcrently stated, 
whether thc proper foeus ol philosophy is nature and the universe 
ar human and politieal things. Al-Razí does not immediately distin
guish between the two, lor he identifies praetieing justice, control
ling thc passions, and seeking knowledge as eharacteristic ol thc pur
suit of philosophy and praiseworthy in Socrates' liIe. By emphasizing 
tha t Soerates ahandoned asceticism so as to partlcipate in activities 
conducive to human well-being, al-Raz! avoids examining whether 
i t ls wrong per se or against nature. He judges it instead in terms of 
its results - in 'luantitative terms, rather than in qualitative ones
and deems it wrong only when lollowing it threatens the well-being 
of thc asectie ar ol the hu man raee. Such a tactie also allows al-Razl 
to avoid having his eritles impugn him for being sated with desires 
just because he does not imitate Soerates' earlier asecticism. 

The point is eminently sensible, but al-RazI weakens it by con
tending that however much he may lall short ol Socrates' carlyasceti
cism (a position he has HOW ma de delensible), he is stili phllosophical 
if compared to non-philosophic people. He would have heen on more 
soHd graund had he acknowledged that asceticism is always a tlucat 
to thc world we live in and then praiscd thc salubriolls consequences 
of thc life ol the relormed Soeratcs. By phrasing his dclense in quantl
tati ve terms, helalls to give an ade'luate aecount ol the balanced lile. 
What al-Razí nceded to do was show that Socrates' earlier asceticlsm 
kcpt him lrom pursuing philosophy lully insolar as it prevented him 
from paying attcntion to thc questions related to human eonduc!. 

He docs not because it would take him away lrom his major goal: 
sctting forth thc argument that completes his depiction of the philo
sophic lifc. It in turu depends up on his lull teaching, and he offcrs a 
summary ol lt by listing six principles, all taken lrom other works 
[sccts. 9-10, 101:5-I02:5). Nonetheless, he develops only two in the 
sC<juel. One, phrased almost as an imperative, asserts that pleasure is 
to bc pursuecl only in a manner that brings on no greater pain (sects. 
J 1-'4, 102:6-103:13), and the other insists upon the way thc divinity 
has provided lor all creatures (sects. '5-22, 103:I4-ro6:6). 

This latter prineiple necessarily obliges humans not to harm othcr 
creatures. In his elaboration ol this principle, al-RazI le"ds the reader 
to issues of political importance: the natural hierarchy between the 
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clifferent part s of the hody and hetween the various spccics, thcn a 
presumeel hierarchy among individuals within thc human spccics. 
Such distinctions allow him to formulate a provisional definition 
of morality, something he caUs thc upper and lowcr limit s [SCCIS. 

23-8, 106:7-108:3). Briefly, aeeepting differenees in birth and habit 
as fixed and as nccessarily leading to different pursuits of pleasurc, 
al·RazI urges that one not go against justice ar intellec! 111nderslOou 
naturaUy "nd according to revelation) on the one hand nor come 10 

personal hanu ar exeessive indulgenee in pleasure on the other. Thc 
point is that since some people can afforel more ease than others, thc 
rule must be flexible. Though he urges that less is nonetheless gen· 
erally better, the disparities caus cd by differences in fortune provoke 
him to no suggestions about the need to strive for a more eql1ilahle 
distribution of wealth or to rcgulate the way it is passed on. Com· 
pletely eschcwing such excursions into polities and politieal ccon· 
omy, al·RazI notes merely that the less wealthy may havc an easier 
time of abicling by the lower limit and that it is preferable to Icao 
more toward that limit. 

AlI of this is eaptured in what al·RazI calls thc sum of thc philo· 
sophic life, "making oneself shnilar to God ... to thc extent possiblc 
for a hu man beiog" Isect. 29, 108:4-12). This sUl11mary statemenl is 
extraordinarily sublle anel inventive. II consists of four basic parts. 
AI· Raz[ begins by asserting certain qualities of the Creator. He then 
seeks a rule of conduct based on an analogy belween the way servants 
seek to please their sovereigns or owners and thc way wc should 
plcase aur Sovereign Master. Next he draws a conclusion from that 
analogy about the chmacter of philosophy. And he ends with the dec· 
laration that the fuller explanation of this summary statement is to 
be found in his Book or Spiritnal Medicine. W 

Thc interested reader must tum to it, al·RazI says, beeause it scts 
forth la) how we can rid ourselves of bad moral habits aocl (b) thc 
extent to which someonc aspiring to be philosophic may be con· 
cemed with gaining a Iivelihood, acquisition, expenditurc, and seck· 
ing rulership. In other words, the elefinition of thc philosophic life 
setforth here raises questions that al·Razl iclentifies there as relating 
to moral virtue, espccially moral purification, and human affairs -
economics as well as politi ca! rule. Insofar as philosophy may be 
defined as seeking knowleclge, struggling to aet justly, aod boing 
compassionate as well as kindly, it does encompass matters falling 
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under moral virtue or ethies, houschold management or economics, 
2nd palitieal rule. Allusion to thc Bool< Di Spiritual Medicine only 
underlines what has already been made cle ar by al-Razl's introduc
tion of the two principles fram his largcr tcaching. As be notesalmast 
in passing, eonfident tbat the reader discerns how divine providence 
for all creatures warrants some serving otbers, it is perfcetly justifi
ahle to distinguish between human beings in tcrms of how csscntial 
they are to the well-being of the eommunity. 

While allowing al-Razl to defend himself against bis nameless crit
ics, such reflections go beyond mere exculpation to an explanation of 
philosophy itself (seets. 30-7, 108:13-110:15). Thus, io thc eonclud
ing words of this treatise, as part of bis linal self-justification, hc 
asserts that philosophy consists of two parts, knowledge and prac
tice, and that anyone who fails to achieve both cannot be ealled a 
philosopher. His own role as a philosopher is vouchsafed: his writ
ings testify to his knowledge, and his adherence to the upper and 
lower limits proves his praetice (seets. 38-40, IIO:I6-1II:7). Yet he 
clearly prizes knowlcdge more and subordinates practiee, especially 
political practice, to it in both of these ethieal writings. 

AL-FARABj'S MORAL AND POLITICAL TEACHlNG 

Widely refcrred to as "thc seeonel teacher," that is, second after Aris· 
totle, al-Hrabl is renowned as mueh for his teaehing as for those with 
whom he studicd -Iogie with YulJanna ibn !:laylan, Arabie with lbn 
at-Sarriij, and philosophy with Abů Bishr Matta ibn YDnns - and his 
travels: he is known to have sojourned in Bukhara, Marv, Baghdad, 
Damaseus, and Cairo. There is also some speeulatioo, albeit now 
contested, that hc spent thne in Byzantium. His writings, extraor· 
din"ry in their breadth aod deep learning, extend through all of the 
sciences and embraee every part of philosophy. He wrote oumer
ous commentaries on Aristotle's logieal treatises, was knowledgc
able about the Stagirite's physic"l writings, and is credited with "n 
extcnsi ve eommentary 00 the Nicomachean Ethics that is no tongcr 
extant. In addition to writing aeeounts of Plato's aod Aristotle's phi
losophy pref"ceel hy his own adaptation of it to thc challenges posed 
by Islam in the Philosophy of Plato and Aristotle, he eomposed a 
eommentary on Plato's Ll/WS. 
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Ol al-Farahl'S many works that illuminate his ethical and polit
ical teaching, Selected Aphorisms (Fu~al muntaza 'al revcals most 
clearly how he looks to Plato ancl Aristotle, the ancients, lor guid. 
ance in practical and theoretical philosophy. Indeed, in thc subtitlc 
he declares his rclianee upon them ancl then goes on in the work 
itself to weave together in a most novel manner key themes Irom 
Plato's Republic and Aristotle's Nicomaeheall Ethics. The goal ol 
the work, as cleseribed in the subtitle, is to set lorth: 

Seleeted aphorisms that eomprise the roots of many of thc sayings of tho 
ancients concerning that by which cities ollght to he governed and made 
prosperous, the ways of Iife of thelr inhabitants improved, and they bo led 
toward happiness, I [ 

The emphasis here is on the partial eharaeter ol the treatise: it con· 
tains seleeted aphorisms that eneompass the foundations, principles, 
or grounds ol several- that is, not all- ol the sayillgs ol thc ancients. 
ln the ninety-six aphorisms eomprising the work (Iour contested 
aphorisms lound only in the most reeent and least reliable ol thcsix 
manuseripts are hest ignoredl, al-FaralJ1 hegins with, then dcvelops, 
a eomparison between the health ol the soul, and tha! ol the body. 
Quite abruptly, he starts his exposition hy defining the health ol cach 
and then explains how the health of the more il11poJ'tant ol the two
that of the soul-may be obtained and its siekness repulsed. The Hrst 
word ol the Seleeted Aphorisms is simply "soul," while the last is 
"virtue. II 

As he movcs from "soul" to "virtue/, al·FárabI Hrst enters upan 
a detailed examination ol the soul, then providcs an account and 
justification ol the well-ordered politieal regime it nceds to attuin 
perleetion. At no point do es he speak ol prophecy or ol the prophct 
or legislator. He is equally silent about the philosopher and mcntions 
"philosophy" only two times, hoth in the antepenultimate aphorisll1 
(94) - the same one in whieh he mentions, lor the only time, "reve
lation." On the other hand, al-Fariibl speaks constantly throughoLlt 
these aphorisms ol the stateSl11an (madanil and ol the king. 

Al-Filrabl ealls upon the ancients in this work to identily the polit
ieal order that will aehieve human happiness. The individual who 
succeeds in understanding how a politieal coml11unity ean be well 
ordered - whether a stateSl11an or king - will do lor the eitizens what 
the physician does for individual sic k persons and will accomplish lor 
the citizens who lollow his rules what the prophet aeeomplishes lor 
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those who lollow his. Nonetheless, to attain such nn understanding, 
one fiUSt first he lully acquainted with thc soul as well as with polit
ical liie. More precisely, thc virtuous politkal regime is the one in 
which the souls ol all the inhabitants are as healthy as possiblc: "the 
one who curcs souls is the statesman, And he is also called the king" 
14). 

This is why such a patently political treatise contains two longdis
cussions ol the soul- one, very similar to the Nicomachean Ethics, 
cxplains all the faculties of the soul except for the theoretical part of 
thc rational faculty 16-2f), while the other analyzes this theoretkal 
part And its companion, the practical part, by discussing the intel
lectual virtues LB-56) - RS wcll as an investigation ol the sound nnd 
crroneous opinions with respect to thc principles ol being And to 
happiness (68-87). These three groups of aphorisms constitute a lit
tle less than two-thirds ol the treatise. Void of lormal structure Dr 
divisions, the treatise unlolds in such a manner that each moral di s
cussion is preceded and lollowed by other groups of aphorisms that 
go more deeply into its politi cal teaching. Thus, the discussion ol the 
soul in general is precedcd by a serics ol analogies bctween thc sou! 
and the body as well as between the soul and thc hody politie 11-5 J, 
and is followed lirst by a discussion devoted to domestic politíca! 
eeonomy (22-9) and then by an inquiry into the king in truth (30-21. 
The seeond discussion ol the soul, preeeded by these three apho
risms, is lollowed by au inql1iry into the virtnous city 157-671. This 
in tum preeedes the investigation ol souud and erroneolls opinions, 
itsclf followed by thc account ol thc virtuous regime [88-96). Sub
sequent to each moral digression, the tone ol the discussion scems 
to hecome more elevated, .lmost as though the maral teaclling were 
thc driving lorce for the political teaching of the treatise ar were at 
least giving it direction. 

In thc analogies that open the treatise, al-FiiriibI not only compares 
thc body to the soul as thongh it were better known than the body, 
hut goes lurthcr and boldly delines what constitutes the health And 
sjekness ol cach. The health ol the soul consists in its traits being 
such that it can always do what is good and finc as well as carry 
out nob!e aetions, whereas its sickness is lor its traíts to be such 
that it always does what is evil and wicked as well as carry out base 
aetions. The dcseription ol thc health and sickness of thc body is 
nendy identical to that ol the soul's, with Dne important dillcrence: 
the body is prcsented as doing nothing without lirst having bcen 
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activated by the sou!. Thcn, after thegood traits of thc soul havc bcen 
dcnoted as virtu es and the bad traits as vices 12), al-Fariibi abandons 
this analogy. 

His juxtaposition of the physician to thc statcsman or king insofar 
as thc first cures bodies and the second cures souls obliges al-Far,bl 
to movc beyond thc individual leve!. He defines thc health of thc 
body as thc "equilibrium of its temperament," as distinct IrDlll thc 
health of the city, deHned as the "equilibrium of the montl habits 
of its people." The change thus introduced is by no means insignil
icant: whereas thc focus of bodily hcalth is always thc individual 
body, so that thc physician is concemed with individuals as such, 
thc statesman or king aims at thc equilibriu111 of thc city and is con
cemed with the totality or at least the plurality of Hs inhabitants
not with each onc as an individua!. If the statesman or king can arrivc 
at his ends only by establishing lor re-establishing) au equilibrillm in 
thc moml habits ol all the inhabitants, so much the bctter lor thcm. 
But al-Fiirabi no longcr spcaks explicitly ol individuals. Hcncelorth, 
he speaks 1110re readily ol the c0111muuity - ol the city - and rarcly 
evokes the image ol the individua I soul. Here, too, he emphasizcs 
thc moral habits of the peoplc of the city as compared to thc temper
ameot ol thc individual body. The cHect is to underlinc the greater 
importance attaching to thc statesman/king and his art thao 10 thc 
physician and his art. After all, it is thc statosman Dr kingwho delcr
mines how the healthy hody will be employed in the city. II lalls 
not to thc physician, but to thc statcsman or king, to prescribe what 
actions the healthy citizen, sOllnd ol body as well as ol soul, ought 
to cany aut. 

Differently statcd, another consideration that distingllishes thc 
statesman/kingfrom the physician is moral purpose. The physician's 
tas k is merely to heal, without asking how restorec! strength nr 
improved sight will be lIsed, whereas his counterpart must rdlcct 
upon how thc benefits of thc civic or kingly art will aHect the per
sons to whom it is applied - how thcir souls may hc hcaled so Ihat 
they carry aut actions of service to the city. 10 this sense, thc rela
tiooship hetween "the art of kingship aud of thc city with respect 
to thc rest ol the arts in cities is that of thc master builder wilh 
respect to thc builders" and "the rest of the arts in cities are car
ried aut and practiced only so as to complcte by means ol them 
thc purpose of thc political art and the art of kingship" 14). Because 
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the greatcr eomplcxity of this art vouehsafes lts greater importanee, 
al-Farií!)! can insist that such an individua! necds to bc cognizant ol 
"the tralts ol thc sou! by whieh a human does good things Bnd how 
many they are" as well as ol "the devices to settle these traits in the 
souls ol the citizens ant! of thc way ol govcrning so as to preserve 
these tmits "mang them so that they do not cease" Is). 

Again, this manner ol beginning his diseussion ol "the science of 
morals" permits a!-Fiiriibi not on!y to associate it with politics, but 
.lso to subordinate thc mam! part of the soul to tbe intellectua! part
in cHect, the statesman/king discerns how to lcgis!atc lor thc city by 
means of the intcllectua! part Isce 32, 34-9, 41-5, and .\2-3) - and 
then to establish a hierarchy among the mora! habits thcmselves. 
Thc latter belong to the appetitivc part ol the soul und eomprise 
modcration, couragc, liberality, and justice 18). With thc exeeption 
ol justice, a!-Fiiriibi says Htt!e ol these virtues. {Though justice is 
investigated at some lcngth in aphorisms 61-6 and just war consid
ered in aphorism 67, one eannot lail to notice how this enllmeration 
of the moral virtues confuses the teaching of the andents in that 
Aristotle's generosity takes the p!aee ol Plato's wisdom as one of the 
lour cardinal virtu es. ) 

By thc cncl ol aphorism 21, that is, by the end ol the Hrst extcnsive 
discussion of the soul, all ol thc mora! virtues cxcept for justice have 
been discussed in some detail: a!-FariibI has exp!ained what these 
habits arc <jua ba!anccd traits of the sou! and indicated how to bring 
them aboll Lllt is not completcly aecurate to say that justice has been 
totaIly neglectcd in this account, for in aphorism 26 heJndicates how 
the statesman(king must seek the heu!th ofeaeh part ol the city with 
an eye to the way its health or siclcness af/eets the who!e city, just 
us thc physician must look to the health ol the whole body when 
trcating a particular limb ar organ.) As this section closes, al-Farabj 
seems to restate the parallel between thc physician and the states
man(king, but does so by introducing a new term: instead of talking 
about thc statesman lúl-múdúní), he now speaks of the "governor of 
cities" (mudabbir a]-mudun). Thc change in terminology is minor, 
hut it permits ar ca lIs lor a new inquiry, onc that explains the group
ings for med by human heings. As he explains in aphorisl11 23, the 
way people live - ephemera! as such matters are - influences their 
chameters. More important than these aceidenta!matters, however, 
is what cities aim at, the common goal pursued by thelr cltizens. 
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AI-Fiiriibl's consideration of this problcm lcads him to make dJstinc· 
tions that elevate the tone of the discussion and, above all, to intro
duce happiness - evcn ultimate happiness - into the discussion for 
the first time. Now, thm, we need to distinguish hetween differcnt 
kinus ol mlers; we neetl to know who truly deserves to be called a 
king, and that brings us to the fourth section ol thc treatise. Thus, 
when we do learn what characterizes this individual, it becol1lcs 
evident that we need to understand bettcr how he bas come to dis· 
cem hu man happiness. Differently stated, we need to leam abDut 
thc intcllectual virtues: wisdom and prudence. 

Altbough it is not possible here to follow al-Fárábí step by step 
through the rest ofthe treatise, it should now be clear bow hesuccess
lully fuses statecraft with souJcraft, that is, how his ethical tcaching 
leads oecessarily to his politkal teaching. It should also be clear 
that both the cthical and poUtlcal teaching draws upon Plato and 
Aristotle, even as both adjust them ever so subtly. 

AL-FA.RA.B['S SUCCESSORS 

Avicenna 

Ol al! thc medieval Islamic philosophers, we are best acquainted wi rh 
the lile of Avicenna thanks to the efforts ol his devoted pupil and 
long-time eompanion, al-Juzjánl, who preserved something resem
bling an autobiography along with his own biographical appendix. 11 

We learn from it that Avicenna was an assiduous and devoted learner 
lrom the days of his youth to his death. Nowhere is this dedication to 
learning more evident than in his massive encyclopedic workJ Tbe 
Hea1ing lal-Sbi!a'). 

In the Hrst chapter of thc introductory volume to íts logical part, 
Avicenna explains the genera! order ol the whole work. Aftet thc part 
on logie is another part devoted to natural science. lt is followed by a 
third part that sets forth mathematies, and the whole compendium 
concludes with Avicenna's explanation of the divisions antl aspects 
of the science pertaining to metaphysies. FrOl11 this aecount ol its 
scope, one might think that Avicenna's Hea1ing was devoted solely 
to theoretical philosophy or science, that it had nothing to say about 
practical philosophy or science. Indeed, not unti! the very end of his 
diseussion of metaphysics do es he speak of the practical sciences or 
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arts ol ethies and politi es. As he puts it, this "summary of the science 
ol ethies and of politics" is plaeed there "unti! I compose a scparatc, 
comprehensive book about them."" 

Avicenna's fuller teaching reveals, however, that ethical and polit
ieal science belong after divine science intrinsically and not pro
visionally. Indeed, they are the human manifestation of divinc 
science - its practical prool. They testily to divinc providcnce for 
humankind ant! thus to the truth ol rcvelation more clearly than 
any ol the other sciences investigatcd in the Healing. Yet hecause thc 
correctness of what they teaeh can also be vcrificd hy Aristotelian ar 
pagan reasoning processes, Aviecnna must elucidatc thc relationship 
hc discerns between pagan philosophy and the revclation acconled 
the Prophet Muhammad . 

• 

Avicenna's description ol Plato's Laws as a treatise on prophccy 
provides a clue to how interrclated he deems philosophy and 
rcvelation. '4 Similarly, thc attention he gives to thc political aspects 
ol prophecy and divine law in thc Healing leads to reflcetion upon 
the most fnndamental politieal qucstions: thc nature ol law, thc pm· 
pose ol politica\ communi ty, thc need for saund morallife alllang thc 
citizcns, the importanee ol providing lor divarec as wcll as for mar· 
riagc, the conditions for JUBt war, the eonsiderations that lie bchind 
penal laws, and the end ol human lilc." Avieenna's palitical teach· 
ing here provides an introduction to thc lundamentals DI politieaJ 
science and alerts readers to the need to think earefully about thc 
strong alfinity between the vision of politicallife set forth by thc 
pagan Greek philosophers and that exeeptional individual who sur
passes philosophic virtue by aequiring prophetic 'lualities. 

AV6rroes 

Averroes was an accomplished eommentator on Plato aod Aristotle, 
physician, practicing judge, jurist, prineely advisor, and spllkcsman 
for theoretica! and practical problems ol his day. His profound accom
plishmcnts in jurisprudence, medicine, poetry, philosophy, natuml 
science nnd theology were reeognized hy fellaw Muslims as well 

I • • • 

HS hy the 'ews anu Christians who first translated his wnungs Illto 
Hcbrew and Latin, but he was known ubave all for hls coOlmen· 
taries on Aristotle _ commentaries that range across thc wholc ol 
~ristotle's corpus. He also wrote a commcntary on Plato's Repu/Jlic, 
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this ostensibly because Aristotle's Polities WBS unknown to thc 
Arabs. Moreover, he composed treatises on topics of more ilnl11c
diate concem to fellow Muslims: the Decisive nel/tise on the rcla
tionship between philosophy and the divinc law and thc lncoherellce 
ol the Illcoherellee, an extensivc reply to al-Ghaziill's attacks upon 
al-Hrab, and Avicenna. 

In these works, Averrocs forcefully pleads that phi/osoplly serves 
religious and politi cal well-being. lt is ever thc friend of religion, 
seeking to discovcr thc same truth as religion and to hringthe learned 
to respect divine revelation. Though persuaded that science and witll 
it phi/osophy had becn completed by Aristotlc, Averroes thought 
philosophy still needed to be reeovercd and proteeted in each agc. To 
these goals he addresses himself in all of his works: the eommcn
taries on Aristotle and Plato are intended to reeover ar rediscovcr 
the ancient tcaching and explain it to those who can profit from it, 
while the public writings, written to addres. issues of the day, seek to 
preserve the possibility nf philosophieal pursuits in an inereasingly 
hostile rcligious environment. 

From Averroes' Commentaryon Plato's RepulJlic we leam, above 
all, that the simply best regime is one in whieh the llatura! nrder 
among the virtues and practical arts is respeeted. 16 Thc pmctical 
arts and the moral virtues exist for thc sake ol the deliberative 
virtues, and - whatever the hierarchieal relatiollship betwecn the 
praetical arts and the moral virtues - all of these exist for the sake ol 
the thcoretical virtues. Only when this natural oreler is refleetcd in 
thc organization and administration of the regime can there be any 
assuranec that all of thc virtues und practical arts will functlon AS 

they ought. In onler to have sound practice, then, it is necessary to 
undcrstand the principles on which such practiee depends: the ordcr 
and the interrelationship among the parts of the human soul. Hc 
reaches the same conclusion, albeit much more rapidly, by identify
ing the best regime in his Middle Commentary on the "Rhetoric" 
as the city whose opinions und actions are in accordanee with what 
the theorctical scienees prescribe. 

These principles permit Averroes to identify the flaws in the 
regimes he sees around him more clearly. They are laulted eithcr 
bec8use they aim at the wrong kind of end ar because they fail to 
respect any order among the human virtues. Thus he blames dcmoc
raey for the emphasis it places on the private and for its inability 
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to order thc desires ol thc citizens. In his Commentary on pJaw's 
"l1el'uhlic," he Hrst emphasizes thc nced to loster greater concem 
lor thc public sphere and to diminish thc appeal of the private, 
thcn explains man 's ultimate happiness in order to indicate how 
thc desircs should bc pro perly ordercd. A broad vision ol thc variety 
within thc human soul and ol what is needed lor sound politicallife 
leads Averroes to cndorse the tactics - and in some respects, the very 
principles - ol Platonic politics. 

The distinctions scholars habitually clraw betwcen Plato and Aris
totlc are precisely thc ones al-Farabl seems to delight in collaps
ing, overlooking, or simply obluscating. Pursuing C01111110n goals anu 
tcachings, his Plato and Aristotlc differ only in thc paths they take 
towartl them. Abovc all, thcy perceive ethical tcaching to bc lirst and 
forcmost a political undertaking. From them, al-Farábl lcams that 
citizen virtue must be the primary concero ol thc lawgiver. Forming 
thc character of citizens and helping thcm to achieve the highest ol 
human goods - ultimate perfection - is the end at which, following 
them, he ai ms. 

Consequently, character lormation takes preccdence over institu
tions and even kinds of rule. Dctennining who rules is less important 
than insuring that the ruler has the 'lualities - moral and intcllec· 
tual - for rulership. And shoulu a single person having the requisite 
'lu.lities not happen to be lound, rulership passes to twa or more -
assuming they come to have those quaJities. This sums up what we 
lcam Irom al-Fárábl and Irom those who, tike Averroes as well to a 
ccrtain cxtcnt as Avicenna, lollow in his lootsteps. 

Or do we? II this is a correct conclusion to draw from what al
Fiiriibl has tll say in the Selected AphorisJJJs and related writings, does 
it not conflict with what we know about his teaching in yet others? 
More important, does it not conllict with what Plato's Socrates has 
to say about the importance ol a philosopher having some notion of 
thc good if he is to rule well and with Aristotle's emphasis on con
tcmplation immediately before calling attcntion to the necd for laws 
as a means of making good citizens - thc one in Republic, books VI 
anel VII, the other at the cnd ol the NicoJJJachean Etllicsl Differently 
stated, is not sound theory the basis for sound practicc? 

Thc· answer to that question scparates al-Fiirilbi "nel Avcrroes 
(and, again, Avicenna to a certain extentj Irom al-Kindl and al-Raz!. 
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Insofar as the !atter two suhordinate the practica! to the theoretical, 
their ethica! teaching is limited to thc individua!. Even though it is 
far fram certain a!·Hrahl ancl his erstwhile companions succecd in 
finding an independent graund for practice, they ohlige a thoughtfl1! 
reader to travel that raad. In doing so, thc reader flirts with becoming 
a !awgiver much as did Adeimantus and G!aucon under the spell of 
Socrates. That, in thc end, is the significance of linking an cthica! 
tcaching with a politica! onc. 

NOTES 
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on Plaf.o's "Republic", Cairo Papers in Social Science, vol. IX, Mono· 
graph I jCairo: 1986). Unfortunately, Averrocs' Middle Commentary 
011 Aris/:otle's "Nicomachean Ethics" has survived only in independent 
Hebrew and Latin translationsj sec Avcrroes, Middle Commentmy on 
Aristotle's "Nicomachelln Ethics" in the Hebrew Versiol1 or Smm/Cl 
Ben Tudllh, ed. 1. V. Bcrman (Jerusalem: 19991 "nd Avenoes, ln Li/llO., 
Decem Moralium Nic0111tlchiorum Expositio, inAristotelis Opera emu 
Averrois Commentariis (Venke: 15 ,Pi repro Frankfurt a. M.: [9621, 
vol. III. A splcndid cdition and French tmnslation of the Middle Com
mentllry on Aristotle's Rhetoric has just appearedj see Averroes (lim 
Rushd), C0111ment.aire moyell {lIli "Rhétorique" ďAristote: édiU"oJl 
critique du texte arabe et traduction fWl1Qaise, ed ... md trans. M. Aouad, 
3 vols. IParis: 20021· 
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19 Recent trend s in Arabic and 
Persian philosophy 

In this ch.pter I will clisCllSS Ambic and Persian philosophical trends 
as presentecl in texts mainly from the sixteenth and seventeenth 
centuries and their more recent continuation. Philosophical activity 
continued especially in the lands markcd hy the geopoHtical hound· 
aries of Persianate influence, centered in the land oí lran as marked 
sincc thc Safavid period beginning in I sor. I Of the philosophers in 
thc earlier, formative period of Arabic philosophy, it was Avicenna 
whose works made the most direet and lasting impact on all sllbse
quent philosophical trends and sehools. The strueture, techniques, 
and language of Avicenna's philosophy - best excmpHfíed in his two 
main works, lll-lshiinlt Wll al-tanbfhiit Hnd al·Shila' - deline a holis
lic system against which all subscquent philosophical writings, in 
both Ambic and Persian, are measured. Avicenna's philosophical 
texts give Arabic and Persian Peripatetic philosophy its technicnl 
language and methodology, as well as setting out a range of phi/o· 
sophica! problems in semantics, logic, ontology, epistemology, .nd 
so on. Later trencls must be regarded as refinements and develop
ments from withín philosophica! texts already estabHshed by thc 
twelfth cen tury C.E. 

Some OrientaJist And apologetic historians havechosen imprecise, 
genera! descriptions such as "theosophy," "Oriental wisdom," "tran
scendent theosophy," "perennial wisdom/ I1 mystical experknce/~ 
And the like, to describe atl entíre corpus of texts after Avicenna.' I 
will avoid such imprecise descriptions and foeus on the philosophical 
intention And value of the texts themselves, rather than the snpposecl 
"spiritual" "Sof I " or "esoteric" dimcnsion of a wide And iII-defined , . , 
range of Ambic and Persían texts. As Fazlur Rahman has wrítten, we 
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interpret post-Avicennian tcxts in terms ol an ill-defined mysticism 
only "at the cost ... ol its purely intellectual and philosophical hanl 
core, which is ol immense value and intcrest to the modem student 
ol philosophy.'" 

The most significant philosophical trends after Avicenna attempt 
to reconstruct consistent, holistic systems that rejine, mlher than 
rejule, a range of philosophical propositions and problems, thus res
cuing philosophy Irom the ehargcs brought against il by al-GhaziilT. 
Increasing significance is also placed on constructing philosophi
cal systems more compatible with religion. The philosophical sys
tem with the deepest impact on later trends, sccond only to that ol 
Avicenna, is the "philosophy of Illumination" of Suhraward1.4 The 
system defines a new method, the "Science ol Lights" ['ilm al
anwar), which holds that we obtain the princíples DI science imme
diately, via "knowledgc by presence" [al- 'ilm al-ll!u;liírij. AboUI hall 
a century after thc execution ol Suhrawardl in Aleppo in 1191, thc 
philosophy ol Illumination was hcralded as a "more complete sys
tem" [al-ni?am al-atammj by Illuminationist commentators starting 
with Shams ai-DIn al-ShahrazOrl.' The aim to build such "complctc" 
or holistic systems is distinctive ol later philosophical trends, espc
cially in thc scventeenth cen tury. Such systems aim to expand thc 
structure DI Aristotelian philosophy to in clu de carcfully selcctccl 
rcligious topics, delending the harmony betwcen philosophy ancl 
religion. 

ln what lollows I will therelore examine, first, the relation ol these 
holistic systems to thc older Peripatetic and newer Illuminationist 
traditions; second, the question ol a "harmonization" between phi
losophy and religion, locusing on the work ol the Persian philosophcr 
Ibn Torkeh 1~lahiinl; and finally, specific philosophical problems of 
intereSl in thc later tradition. It should be emphasizcd that though 
many thinkers in the later tradition, Irom Suhrawardl onward, do 
discuss "mystical" phenomcna, and especially the epistcmology of 
expericntial and inspirational knowlee!ge, they do so lrom the per
spectivc ol philosophy. The representative figures ol later trends are 
rationalist thinkcrs ane! scientists ['illi/mi/'); none were membcrs ol 
$011 brotherhoods, and almost all- especially lrom the scvcntecnth 
cen tury on - bclonged to thc 'nlmml', that is, the Shl'ite clcric"1 
classes.6 
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SYSTEMATIC PHILOSOPHY 

Intense philosophical activity took place lrom the miu-sixteeuth 
ccntury, first in Shlriiz and subsequcntly in Islahan, lasting lor about 
a century antl a half. This has becu deseribed as a "revival ol philos
ophy," which led to what has becn caUcd "the school of Isfahau. u 

• 
Thc most important figurc ol this period is $adr al-Din Shfriizf, 
MuUii $adrii, who was the student ol the school's "fouuder," Mfr 
Damiid, and whose greatest philosophical achievcment is his m,lg
num opus, al-l;likma al-muta'c1liya fT al-aslar al-arba'a al-'aqliYYll 
{usua!ly rcfcrred to simply as As/dr). His system and "school" are 
also ca!led 1I1-lJikma al-muta'aliya, ar metaphysical philosophy.7 
MuUa $adrii's many philosophical works, as weU as his commen
taries anll indcpcnuent works on jmidical and other religious sub
jects, fall within thc school's rutional und "scientific" {'ilmi) inten
tion. Ensuing scholastic activity ol the Shi'ite centers based on this 
system continues today. A significant devclopment, which probably 
owcs more to philosophcrs such as $adra than some would admit, is 
the theoretical Shl'ite syllnbus of the intellcctual sciences l'uWm-e 
'aqli), thc higher levels of which include thc study of the As/<lr 
preccded by the study ol philosophical texthooks, notably Athfr 
al-Din al-Abharl's Hidilya úl-{lilol1l1 {Guide to Philosophy), on whieh 
numerous commcntaries, glos ses, and super-glosscs havc becn writ
ten including Dne by ~adra himself. In short, the system al-jJikm<l 
lll-mula'llliya and its repercussions stili define intcllcetunl ShI'ism 
at present. 

Unlike Avicenna's al-Shifii', thc Asltlr has no separate seetion 
on logie or physics) it thus departs Irmu the Petipntetic division ol 
philosophy into logie, physics, nnd metaphysics, scen not only in 
Avicenna but also in such textbooks as thc aloremcntioned Hidiiya 
1l1·!1ikmll. Instead thc cmphasis is on the study of being, thc subject of 
thc first of the Asltlr's fom books. The work also dillers structmally 
[rom SuhrawardI's Philosophy ol Illuminll!ioll, and $aclra rcjcets Illu
minationist views rcganling many philosophical problems. Stil! he 
follows Illuminationist methodology, despite refining Suhrawardl's 
jlositions in light ol $adra's understnnding of Peripatctic philos
ophy. His overall Illuminationist outlook is eviden! in severa I 
domains. 
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(AI THE I'RINCIPLES Of SCIENCE AND EI'ISTEMOLOGY, In the Asiar 
"primary intuition" tak es the place of Aristotelian definition /horos, 
horismos Avicenna's a1-hadd al-tilmml as the loundation of science , . 
and syllogistic reasoning. This non-Peripatetic position, which is 
claimed to be Stoic in its original fOrll111lation, posits a primary intu
ition of time-space, 'and holds that "visions" and "persona! reve!a
tions" (including religious revelationl are epistemically valid. ~adra 
here follows thc llIuminationists in holding that knowledge by pres
ence /a1- 'iim ai-hU/;h1ril is priar to prcdicative knowledge (al- 'ilm 
a1-hu~ii1i). He alsa dispenses, as Suhrawardl had, with the central 
role of the Active Intellect as the tenth intellcct of a numbcrcd, dis
crete /that is, discontinuous} cosmology, in obtaining first princi
ples. He praises the lll11minationist notion of a multiplicity of intel
leets (kathra 'WIii11, which are distinguished Duly by equivocation 
in terms of degrees oí 1I1uore" and "less,1! as an "inlproVCluent ll 

on tbc Peripatetic model. This gives rise to $adrii's theory of the 
"unity" ar "sameness" of the knower ancl the known, pcrhaps thc 
most discussed theory in all recent philosophical writings in Amhic 
and Persian. The influence of $adrii's epistemology continues today, 
as in the work of thc eminent Shl'itc philosopher, Seyyed Jalál al-DIn 
Áshtiyánl. 8 

(BI ONTOLOGY. Thc "primacy of quicldity" Ill~i1111 al-llJi/hiYYlI) is II 

central tenet of Illuminationism, but is rejccted by ~adnj in favor 
of the "primacy of being" (a~iíill ai-w1.ljtzd). Illuminationists also 
divided metaphysics into two parts: metaphysica genemhs and 
metaphysica specialis, that is, the study of pure being as opposecl 
to the study ol qualified being. This division, llphclcl ane! refined 
by $adra, is incorporated into every philosophieal work in the later 
tradition, up to the presenL 

(cl SCIENCE AND RELICION. Aristotlc's vicws on the foundation of 
philosophy are refined ancl expanded by $adrii. His thellrY of knowl
edge is more along the Iines of llIumiuationist principlcs, accord
ing to whieh knowledge is not lounded primarily on the input of 
sensation and abstraction of universa!s, but rather on thc know
ing suhject (a1-mawi/ii' al-mtzdrikl itself. This subject knows its 
"I" - a1-'ana'iyya al-m1.lta'a1iya - hy means of thc principk of 
sell-consciousness. The "I" intuitively recovers primary notions ol 
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time-space, aecepts the validity ol such things us the primary intel
Iigibles, And eonfirms the existence of primary truths and ol God. 
The system is thus seen later 8S providing a philosophica! lounda
tion more eongcnial to rcligious doetrine. This paves thc way lor the 
triumph ol al-l>ikma al-ml1ta'iiliya in the sehalastic Shl'ite eenters 
of Iran. II we ponder thc impaet ol ~adrii's system on Shl'ite political 
doetrine, we may fathom how intellectua! Shl'ism, as the dominant 
recent trend in philosophy, has emhraeed the primacy of pr.ctieal 
reason over theoretieal science, espccially in thc 11st ccntury, The
oretieal philosophy is subject to the IIluminationist critique that it 
is impossible to reach universal propositions that are always true
the Peripatetie "laws of science," lnstead "living" sages in every era 
are thought to determine what "scientific" attitudc the society must 
have, up holding and renewing the foundations using their own indi
vidual, experientia!, subjeetive knowledge. 

Let me explain further. An Avicennian universal proposition must 
be both neeessary And always true. But, beeause of thc unavoidable 
contingeney or possibility af the futllre (al-iml<án a1-mlls!IJq!JalJ, 
the validity of a "law" deduced now may be averturned at some 
future time by the discovery of exceptions. Furthermorc, the most 
foundational, necessary knowledge that is truc at all times must, it 
is argued, satisly the Platonic dictum that all knowlcdge is based 
on lurther knowledge. II cannot then be predicntivc, that is, have 
thc fonn "S is P" - otherwise we wOllld have an infinite regrcss. 
Rather, it is through knowledge by presence at a given time that 
thc know ing subject "sees" (yusháhid, a technical term mcaning 
both external sight And intellectual grosp of "internal" rcalitiesJ the 
object, and obtains knowlcdge ol this object in a dllrationlcss instant. 
There is thus an atemporal relation ol knowledgc betwcen thc sub
ject And object, which occurs when thc subject is "sound" (Le., has 
A heightencd intuition And visionary experience, or a fllnctioning 
organ of 8ight in thc ease ol extcrnal visionj, whcn there exists an 
appropriate "n1cdium, /I which Inay be I'jntellect/' "sensc/, lIinspi
ration," "dream," etc.; And when there are no barriers bctwecn sub
ject and object. This primary, intuitivc, nnd immediate knowledge 
servcs as the foundation for thc syllogistic construction ol scien
tiHc [aws. But the loundations will have to be rencwed by other 
subjects in all future time, ar in all other possihle worlds, based 
on the "observations" of those subjects. In recent Shl'itc political 
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philosophy this is the rolegiven to the most lcarnet! Shl'itcscholastic 
ol the time.' 

(D) H1STORY OF PHlLOSOPHY. This is an area first touched up on 
hy the classical historians and hiographers ol scientists (includ
ing physicians, philosophers, and other spccialists) such as lim Ahi 
U~ayhi'a, al-Qiffi, Aho Ya'qOb al-Sijistnni, lim Juljul al-Andalusi, 
and others. ~adra goes lurther in giving a systematic analysis 
ol the history ol philosophical ideas anel schools. He elivieles 
those philosophers he t!eems significant into lour groups: hrst, 
the Pythagoreans, Plato, and thc Platonists, who agrec to somc 
extent with the Illuminationists; second, thc "earlier" Peripatetics; 
third, thc "Iater" Peripatctics - distinguished at times Irmu a 
"pure" Aristotelian position, whcre Proclus and Porphyry are USLl
ally includeel; and lomth, the Illuminationists, whom hc calls "fol
lowers ol the Stoics." The division between "carlier" anel "Iater" 
(al-mutaC)addimiin, al-JJJt1La'al<hl<hiriin) Peripatetics is also found 
in previous authors like al-Baghelat!i, Suhrawardi, al-ShahrazOri, ant! 
Qutb al-Din al-Shirazl. 

• 

One discussion ol this history is to he lound in Asfilr III.iii.4. Here 
~adrii takes up, among other issues, the qucstion ol God's knowledgc 
and the epistemology of knowledge by presence as a description ol 
God's knowledge. He distinguishes scven sehools ol thllUght, thc 
lour philosophical ones just mentioncd, as well as two "theologieal" 
schools ancl a "mystical" schoo!. W This classification of the his
tory ol philosophy reflects ShahrazOn's al-Shaialll al-I1dhiyya, com
po sed three centuries belore the Asldr." Among the "school ol 
thc followcrs ol thc Peripatctics" (maclhllllb tawdbi' a/-masIJsluj'ill) 
~adrii includes al-Fiiriibi and Avicenna, their lollowers, such us 
Bahmanyiir (Avicenna's lamous student and allthor of al- TtIi>~Ill, 
Abli al-Abbiis al-Lawkari, and "many later Peripatctics" (kmIHl' miJJ 
al-muta'al<hklJirln).12 The "Iater Peripatetics" inclllde only Muslim 
philosophers. AI-Kindi is not mcntioneu, and in lact his tlame appeurs 
rarely in the As/lir in genera!. (Notice also the exclusion of Fakhr 
al-Din al-Riizi, who is considered a llllltllkallim by the Illumination
ist philosophers, no tably by Shahrazliri in his history ol philosophy, 
Nuzha al-arwiib, and in his philosophical encyclopedia, al-Slllliara 
al-I1iihiyya.'3 ~adrii, to o, dismisses al-Riizi's haMm methodology.)l' 
This group is saiel to uphold "primacy olbeing" (a$ola al-wlljucl) 
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and the eternity ol thc worlc! (qidllm), while rejceting bodily resU[
reetion. They posit that the soul is separated from the body but their 
position on the question ol thc immortality ol the individual soul 
is unelear. Of their views $adra accepts only the ontologieal view ol 
the "later Peripateties." 

Next is "the school of the Master Shihiib al-DIn ISl1hrawardil 
al-Maqt1l1, lollower ol the Stoies, and those who lollow him, sueh 
as al-Mu~aqqiq al-Tusi, Ibn Kammfma, al-'Allama IQutb al·Dinl 
al-Shiriizi, anu Mul)ammad al-Shahrazllri, author ol a!·Shailll'll a1-
J1ahiyya.'''' Thc attributinn ol "Stoic" to the Illuminationist schonl 
appears in many places in the Asliir. But eoneerning certain "novel" 
philosophieal isslles, such os the distinction bctween the idea DÍ 
"intellectual lorm" (i1-~iil(1 a!-'aqliyya) and the idea ol "archetypal 
fonu" (al-~ú[([ al-mith,Wyya), $adrii is carelul to use thc term "mu· 
mi nationist" (a1-ishra'liyytln). The Stoic epithet is adde" only in 
conjunction with questions that reIate to Iogíc anel physícs, whiIe 
in matters that pertain to epistemology, cosmology, and eschatol
ogy, "Illuminationist" is usecl alone. ' • Among thc central doctrines 
of this "schoDl" is saiel to he that of thc real existence of theforms ol 
things outside the minu (a1-qaw1 bi-kawn wu;ud §tlwar l/l'"Shyii' ff 
al-khdrij/, be thc things corpore,,! or not /llwjlilrad,lt aw 1l1tlddiyyrJt/, 
ar simple Dr not (mllrra!wbat aw bas(j'itl. This "naive realism" is 
indeed a cornerstone of thc recent trends áncl does continne certain 
lIluminationist ViCWS.'7 

Next is "the school attrihuted (a!·mallsub) to Porphyry, the first 
ol the Peripatetics jmu(joddam a!-mashsha'lll), one ol the greatest 
foUowers Dl the Hrst teacher," in other worels the earlier Peripatet
ies. Thc reference to Aristotle ("thc first tcacher") aHnucs to the 
Theology ol Aristotle, that is, the Arabic Plotinus. Al110ng the views 
associated with lhis "school" is thdr vicw that the intclligihlc [orms 
(a1-,~tlwar al-JJ1(/'qt1!a) share "unity" (itU!liidl with God, anu through 
the Active Intellect with a "select" number of hllmans. Aristotle 
himself is not always associated with a "school," but is elecmed 
an cxemplu1l1 against whom every philosophical position is to be 
judged. 

Final1y there is "the school ol thc divine Plato." It is possiblc that 
Sadrii here means Plato himself rather than • continuing "school 
• 

ol thought." H so thcn $adra is distinguishing thc philosophical 
position ol Plato himsclf as distinct from latcr syllcretic, so-c.Ucel 
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"Platonic" texts. $adra clearly attempts to reler to Plato himscll 
by using the phrase "qala Aflii,tl!n al-sharif Ithe noble Plato said)" 
rather than, as elscwhcre, "fimadhhab al-aflii{i1niyya lin thc school 
of the Platonists).'''' Thc central philosophical doctrinc here is said 
to be the "objcctified" reality of the Separate Forms lal-~llwar al
mu!draqa) and the intelligible Platonic Forms lal-muthul al- 'aqliYYII 
al-aflii!uniYYII), a position upheld strongly by $adra. On this basis, he 
adds, God's knowledge of all existents I'ilm Alliih bi-al-maw;i1dtlt 
kullulu!) is proven. Thus al-GhazalI's anti-rationalist polemic that 
the philosophers do not uphold God's knowledge, and that dedl1c
tive reasoning cannot prove it, is rcjected. The ensuing scholastic 
Shl'ite intellectual tradition rcgards this as a triumph of $adra's, 

Of intercst for us in this chapter is that what properly characterizes 
recent philosaphical trends is the above-mentioncd "seeond school," 
na mely thc Illl1minatianists. Recent and contcmporary trends are 
dominated by this schoal, takcn together with the new emphasis 
placed on religious philosophy by $adrii. For cxample, in relation to 
the issue of immortality and resurrection, ~adrii seemingly attempts 
to "prave" the resurrection of a kind of imaginalis or "formal" 
body {badan mithdli, a not ion later found in the ninetcenth-ccntury 
philosopher Sabziwarll. In do ing so he departs !rom thc Illumina
tionist doctrinc of thc immortality of a separate, disembodied soul. In 
many areas of detailed philosophical arguments ~adrii states both the 
Avicennian and the Illuminationist views and adjudicates bctwccn 
them, sometimcs providing a third, more rcfined position. This new 
expression of philosophy would be accepted by the leading Shl'itc 
thinkers, and gradually cven by the majority of Shl'ite clergy at 
present. This is how $adrii's Icgacy lives, not perhaps as unbound, 
analytic philosophy but as an accepted rcligious system of think
ing, with the claim that it promotes reason as thc main tool of 
upholding the tenets ol revcaled religion, as well as the specifically 
Shl'ite doctrine of inspirational authority in the domain of politi cal 
theory. 

In sum, the main philosophical position of thc new holistic sys
tem, metaphysical philosophy, which dcfines thc dominant recent 
trends ol philosophy in the lranian Shl'ite domain, may bc outlined 
as follows. First, philosophical construction is founded on a primary 
intuition of time-space, and visions and personal rcvelations are va lid 
cpistemological proccsses. Knowledge by presence is considercd to 
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be prior to predicative knowleclge, ant! thc scparate intellcets are eon
sidered to be multiple, even uncountable I/Ji-ltl nillllya), and to form 
a continuum. This is in stark contrast to the Peripatetic model of 
discrete, numbered, separate intellccts. Thc ontologieal position of 
thc later school is not very clear, but in my vicw it is more along 
the lines of "primacy of bcing" la$iilll al-wu;lid), though it is set aut 
in the tcrms of thc Illuminationist view of being as continuum. ln 
any casc, this position is central to thc tradition; it is discussed in 
grcat detail in ~adri\'s Ta'Z,q<it IGlosses) on lfikma al-islJraq.19 The 
Platonic Forms are objcctified, and the mundl1s imaginalis of Illu
minationist cosmology is consiclercd to bc a separate rcalm whose 
existence is attestecl by thc intuitive mode of "cxperience." Finally, 
metaphysics is cliviclccl into two parts: metaphysicll gencralis ancl 
metaphysica specialis. This marks an Illuminationist departure flOm 
Avicennian pure ontology, the study ol bcing qua being IWl1iiid /Ji· 
mll hHwa wH;Lld). It inclucles discussion of such subjects as mystical 
statcs and stations, love, secrets of dreams, plOphecy, sorcery, and 
the arts of magie. 

SA'IN AL-DIN AND THE HARMONY OF RELlGION 
• 
AND PHlLOSOPHY 

The use of epistemology to ground Islamic religious belicf goes back 
at least as far as al-Farab!'s Baal< of the Opillions of tlw 11lhnIJitnms of 
The Virtuolls City, in which thc ideal ruler is the legitimate lawgiver 
because of his conncction with the divinc; this is bascd on the thc· 
ary of union with the Active Intellect. Thc attempt to construct an 
lslamic rcligious philosophy continues beyoncl thc formative period 
of thc tenth cen tury, and later thinkcrs express religiolls philoso. 
phy in terms more "Islamic" than Hellenic. The unbound reason ol 
Greek philosophy, which would grant primacy to reason ovcr rcvela· 
tion, was attacked by al-Ghazi\lI and then by a host of Icsser figurcs, 
Icading to thc hard blow dcalt by !lm Taymiyya in his Reflltation of 
the RlliÍonlllists Inl-Radd '11M al-m(l1J!iqiyyill).'o An inflllcntial fig· 
ure who did much to recover thc idea of the harmony betwcen rcli· 
gion and philosophy, as well as mysticism f'ir/iin), waS Ibn Torkeh 
'Ah b. Mol,ammacl KhojanclI I~lahanI IcI. ca. 1432), known often by 
his title, ~a'in al-DIn, in ShI'ite seholarly circles. H Sincc ~a'in al
DIn was idcntified with the emerging clerical classes, his use ol 
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phi/osophy to uphold religion was deemed acceptable, which paved 
thc way lor later, more creativc thinkers like $adrii. Thanks to figures 
likc ~a'in al-DIn, thc Shnte clergy came to acccpt the notion ol the 
"intellectual scienccs" (a1- 'uhlm a1- 'aq1iyya), wbich use philosophy 
us philosophy, without reducing it to the rolc ol a "handmaiden," 
and which treat Creek philosophers with reverence instead ol thc 
hostility evinced by anti-rationalists like 11m Taymiyya. ~il'in al-Din 
was an examplc ol those educated, scholastic thinkers who also held 
position at courts ol tcmporal rule (in his case thc Cflrkanid Ilkhans). 
The manifestly political philosophical core ol this trend was allied 
to a rcal poUtieal agenda. 

~ii'in al-Dln's works are now accepted to have been among the 
first to harmonize philosophical mcthod, religious doctrine, and 
"mystieal" ('irji/n-e na;;arI) knowledge. In recent studies that discuss 
philosophical trends in intellcctual Shi'ism, ~ii'in ai-DIn is hailcd 
as one ol the scholars in Iran who began to construct systematic 
rationalist religious philosophy with a distinct "ShI'itc" emphasis 
on 'i1m (knowledge). He affirmed divinely inspired, hUl rationally 
upheld, principles ol religion that would insurc the continuance 
ol just rule. The idea that each age has its own pcrsonilication ol 
knowledge (a'lam). and especially the popularization ol this idea, 
are in part a result ol ~ii'in al-Din's work. As Sadughi has shown, 
significant twcntieth-ecntury ShI'ite scholars ol thc "intellectual 
sciences" ('uliim-e 'aq1I is incidentally a tcrm rerhaps Hrst popu
larized by ~ii'in ai-DIn) such as Ziyii' al-Din Dorri (cl. 1336 AH.), 
Aqi\ Mirzi\ Mo~ammad Qomshe'i (d. 1306 AH.) and his mentor 
Mirzii Mol~ammad ' Ali Mo~affar, Aqii Mlrzi\ Mal~mfld al-Modarrcs 
al-KahakI al-Qomml (d. I346 AH.), and Aqii Scyyed Mol~ammad 
Kil~cm al-Laviisiini al-Tehri\ni (d. I302 AH.) all studied ~i\'in aI
Dln's most significant text, Tam{lId a1-qawt1'id.21 This work is best 
described in contemporary technieal language as a text on phen
emcnology and phi/osophy ol religion, in whieh the lundamental 
political doctrine of the legitimacy ol clivinely inspired rule by select 
mcmbers ol the 'ulomil' class is upheld. 

Ol interest lor thc understanding ol how philosophical theory 
influences Shi'itc political thinking is the little-notieed lact that 
~a'in al-Din is among the Hrst to draw on the Illuminationist cpis
temology ol knowledge by prescnce and use it to give priority to 
intuitive and inspired knowledge, cspeeially in the case ol primary 
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principles. The development of Shl'ite religious ph' Ilo h ! .. sop Y I oes, 
of course, lncorporate Ideus ham traditians other t!lan [l ( F 

. II Slllll. 'nf 
example, It employs non-polemica!, "scientilic" kalam l tt k 

. . I' A h" I' . o a ac 
antJ;~atlOna 1St,. s ante po Itlca! and theologiea! dogma. Equ.lly, 
Qur amC exegesls IS used to support rationalist jurispmdenee. Here 
~ii'in ai-DIn presented ca sily aeeessible rational analyscs of the 
five Pillars of Islam and similar subjeets. As Ashtiyani shows 
{ia'in al-DIn's "political" intention, as a seholar serving Glukani!!' 
universalist Islamic ambitions, was to eompose most of his texts i~ 
a language and style comprehensible by the multitude." All of this 
led to wider aeceptanee of the doetrine that the 'ulama' should he 
entrustecl with upholding just rule. ~á'in al-DIn's innovative ideas, 
stili extant in more than sixty works, played a centra! role in shaping 
the intcUectual tradition of Iranian Shi'ism, especlalIy the popu!ar
ization of thc care of the new ShI'ite politica! philosophy: the idea of 
rationaUy pIOven, clivinely inspired knowledge in the service of just 
rule. Increasingly the "eitizens" are not given an aetive role, but are 
led to believe in the doetrine of obedience and "imitation" (taqhdJ in 
aU matters, including the politica!. This paves the way for thc cen
tra! institution of the religious leader as the "source of imitation" 
(mi/l'ja'-e taqlfdJ. 

PHILOSOPHlCAL PROBLEMS IN RECENT ARABlC 

AND PERSIAN TEXTS 

Thc history of thc philosophical tradition beginning a cen tury or so 
prior to thc School of I~fahiin, and eontinuing down to the present, 
has yet to be written. Thc few texts published in critical editions 
do providc us with a hasis from which we can seleet eenain proh
lems and themes ol philosophieal interest, hut we have to procecd 
cautious!y. There are very lew philosophical treatises in Arabic ar 
Pcrsian priar to the sixteenth eentury devoted to a specilic, singular 
topic - what we would today call a "monograph." There are exccp
tions, notably al-Sira al-[alsa[iyya (The Philosophical Wayaf Li[el 
by the brilliant ninth-eentury Persian sclentist Abii Bakr al-Riizi, 
nnd a few others that faU within the general domain ol politieal phi
losophy. But philosophieal compositions are predominantly inclu
sive, and treat comprehensive scts of problems. This is truc of all 
of Avicenna's major works, and of non-Peripatetic works as well. 
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Far example, in thc tcehnieal works ol Suhrawardi and others, even 
when the main stmeture ol philosophical texts is ehanged, the philo· 
sophieal problems are stili diseussed in a eomprehensive way.'4 This 
tendency toward eomprehensive works seems to continue up to the 
filteenth or even the sixteenth centurYi even authors who wantcd to 
deal with specific problems were eonstrained to ma ke thcir innova· 
tive contributions within the eontext ol eommentaries, glosses, and 
super-glosses on existing eomprehensive texts. 

I eannot say exaetly when the praetiee ol composing separate 
philosophieal treatises finally beeame widespread. This is because ol 
the paucity ol published philosophical texts, especially those lrom 
the mid-Iourtecnth cen tury Ithe end ol the seientific revival in north· 
west lran, promoted by the Mongols and the Hrst ol the Ilkhiins, and 
direeted by the Persian philosopher and scientist, Khajeh Na~ir al· 
Din al-TOsi) to the sixteenth cen tury. But I have examined the few 
anthologies ol Arabie and Persian texts, as well as the few eritieal 
editions ol texts by authors from thc sixteenth to the ninetecnth 
eenturies." This allows me to indieate a fair number of mono· 
graphs on speeifie subjeets. Many of these treatises deal with spe
cifie ontologieal problemsi no tably, something like literary genres 
spring up devoted to the topies of the "praol ol the Neeessary" 
lithbdt al-wtl;ib), the "unity ol being" Iwa{:lda al-Wll;!ld), thc "rela
tion between quiddity and being" litt.i~d{ al-milhiyya bi-al-wujud), 
and other related ontologieal topics. Others deal with problcms ol 
eosmology and ereation, and especially the "temporal creation" ar 
"beeoming of the world" I!mdiitb al·'Mam), and also "eternal crc
ation" l{:llldiitb dabri). Still others deal with epistemologieal prah
lems. Foremost among these are treatises on Mulla ~adra's fanlOus 
"unity of knower and the known" litti{:liíd al-'ilqil wa al-ma'qiil) 
and rclated issues. Finally, a fairly large number ol treatises reply to 
questions or objeetions, or take the lonn ol dialogues ar disputations 
between seholastie figures. 

It is noteworthy that there are very lew, if any, monographs I among 
those known to mel on topies in formal and materiallogie. The only 
such monographs are usually in the fmm of dialogue and disputation 
and deal with the philosophy of language. Prominent are the problel11 
(lf the "liar paradox" and other logieal paradoxes with ontologieal 
implieations.'6 Those few works on logie of the seventeenth cen tury 
in partielllar that have been pllblished are simplified textbooks, in 
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the style anel lllanner of standard Peripatetic textbooks, which follow 
the structure of Aristotle's Orgtlnon, usually excluding the Poetics. 
This is perhaps best exemplified in $adrii's own tcxtboQk on logic, 
On the Refinelllent of Logic la1-Tallqi{l fl al-mllnriq). '7 Still, we can 
isolate a few problellls of interest in logical works of this period. 

lAl LOGICAL l'ARADOXES AND PH1LOSOPHY OF LANGUAGE. The well
known liar paradox of antlqulty, that the statement "1 am lying" can 
be neither true nor false, becomes the subject of a heated debatein the 
sixtecnth century in thc sotlthem lranian city of Shlri"lz.,a This debate 
may have cOlltinucd in the later tradition, along with others on topics 
in theoretlcallogic Inot counting semantics and scmioticsj," hut we 
have Httle evidence for it. lndeed this may be an indication ol the 
recent lack of interest in theorctical philosophy as an independent 
intellcctual pursuit. The debate on the ]jar paradox was betwcen two 
ol sixteenth-century lran's leading scholastic philosophers, $adr al
DIn Dashtaki and Jalal al-Din Dawwiinl. Thc namc ol the paradox 
is shubha kull ka1<lmi kde/Mb, which combincs the term Sllllblw, 
Hterally meaning "doubt" or "ambiguity," with thc short lorm DI 
the proposition 1mll kalami kadhib, which literally means "all of 
my statemcnts are lalse." In cxpanded exprcssions of the proposition, . 
and by way of analysis, temporal modifiers are addcd, such as "now," 
I'tolnorrow/ JI "forcver/ 1J etc.30 

Thc story ol the unfoldlng debate is both historically and philo
sophically interesting. Later scholars join thc debate and themsclves 
write monographs trying to "resolve" the paradox, hy upholding one 
of the two positions, that ol Dawwiini ar that of Dashtakl. Dashtakl 
lirst sparks the controvery in his "glosses" l.!:rawiishI) to a COllllnen
tary on all earlier scholastic work by QushjI, wJlieh mentiooed thc 
paradoxY Dawwiini then writes nt least two "responses" to the posl
tion expressed by Dashtaki, latcr composing a fairly Icngthy mono
graph on it himself." This shows sedOlls involvemcnt in a thcorcti
cal issue, going well beyond what ig usually assumcd to have hecn a 
Hleless scholastie tradition of glosses aod super-glosses on standard 
texts. Here we have important representatives of the sixteenth- and 
early seventeenth-century intellectua! endcavor in lran devoting a 
great deal ol time to analysis and disctlssion of a long-standing log
ical paradox. This is an indication ol the eontinuity of lnnovative 
thinking, and serves as an important historicallesson regarcling Jater 
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philosophical trends in geoeral. PhilosophicaHy, while it is not possi
hle to go in to the details ol the dehate here, it is worth summarizing 
Dashtakl's analysis. Not unlike today's logicians, he distinguishes 
hetwecn the Hrst- and second-order truth and lalsity of the proposi
tion, and thus insists on the need to distinguish ordinary ar natural 
language on the one hand, and meta-language on the other. This orig
inal insight was hoth deep and novel lor its time: ao example ol haw 
such monographs could he an instrument lor genuinely analytical 
approaches to solving philosophical problems. 

ln) ONTOLOGY. Monographs on ontological topics aod prohlems 
dominate the philosophical discourse in recent Arabic and Persian 
philosophy. The suhject also occupies the major portion in almost 
aH books on philosophy in general. Reccnt philosaphical discaurse 
has refined the earlier distinetion between genera! and special meta
physics, and locused on thc study ol heing as being, but has also taken 
a phenomenological approaeh to thc topie. However, Avicennian 
ideas Ithe essence-existence distinction, the modalities olbeing, and 
thc praol ol the "Necessary Bcing") continue to deline this discipline. 
Suhrawardl's ideas that being is a continuum and is equivocal alsa 
cxert influcnce. As wc have seen, both Jive on in the systematic pre
sentation of $adra. The disagreement between thc primacy ol being 
and primacy of es sence is stili dehatcd and often used to distinguish 
differing camps of philosophy. Relatcd areas ol study include the 
question of whether the number of categories can bc reduced I~{/~r 
111-nwqii1iitj, as Hrst proposed by Suhrawardl, pcrhaps under Stoic 
influence. This involves removing the study of categories from the 
logical corpus ol the Orgalloll, and situating it instead in the study of 
princip les Df physics. Thus, for cxample, the category ol substance is 
reduced to the category ol motion: a dynamic conception referred to 
tlS "substantial motion" l~ara1{{j jawhllriyya), a central idea of Mulla 
Sadrii's.JJ 
• 

Ic) THEORIES OF CAUSALlTY. I will conclllde hy examining Mulla 
$adrii's discussion of ao important prablcm of causality. My choice 
of both problem and philosopher serves, I hope, to demonstrate in a 
Hnal way the basic objectives of this chapter. Thc text in qllestian 
is Ta'1iqat 'a1li S1111r!11;Iilulla a1-is1mjq IG10sses Oll tlIe Commelltllry 
on IlIe PlIilosophy af Illumination), a highly refined philosophical 
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diseourse in a preeise teehnieallanguage, which shows thc amazing 
breadth ol ~adril's knowledge ol phiJosophy up to his time, extending 
ftom the Greek masters to tlle great Persian figures, as well us a 
high level of penetrating analysis, weB beyond that of thc scholastie 
traclition ol eommen taries, glosscs and textbooks. It is a set of glosses 
on a eommentary by the thirteenth-century philosophcr Qutb al-Din 
Shlrazl, whieh is in tlUn a commcntary on a work ol Suhm';'ardi's . .J' 

But the seholastie nature of this exercisc belie. the innovation of thc 
ideas ~adra presents here; ideas that he would not have prcsentcd in 
a more "public" diseourse. 
~adrii presents his theory of causality by first examiníng thc types 

ol priority." He is responding to Sullrawardi's statement that "thc 
priority of caUSe over effeet is a mental one, and not a temporal onc." 
~aclrii explains that "priority" is when two things exist such that one 
may exist without neeessítating the other, but the other is ne ce s
si tated only when the first is neeessitated. $adra now announces 
that, in addition to the "five famous types" ol priority}' there are 
other types he will discuss. For the lirst signifieant additional type 
ol priority, $adra has coined the phrase "priority in tcrms of Truth" 
Iwqllddum bi-al-!wqq). This is thc priority of the ranks ol hcinggen
enttcd hom "the First" down to the Iowest level ol existence. In a 
way this is the same type of priority SuhrawardI ealled "priority in 
terms ol nabili ty" (taqoddum lJj-a}-sbaraf), yet ~a(lrii wants to dis
tinguish his "priority in tenus ol Truth" frmu all otller types. His 
iutention is to pravide au exposition ol his own view of cmanation, 
and thc vicw ol his teacher Mlr Diimiíd that ereation is "cterna! 
gencration" (hudtJth dohri). This aHows him to bannonize a philo
sophieal understanding ol "causality" with religious commítment to 
"creation.1/ 

Hc docs this by arguing that mere ranking of nobility does not 
imply the inclusion ol what is lower "in" the híghcr, as the ranks 
of bcing are in God. Nor is priority in tenus ol causa lity adequate, 
aeeording to the standard view of such priority. Priority of positíOH, 
pince, rank, ar time .lso fails to eapture the priority of the rank of 
ereated beings. He finaliy states that this type of priority hy Truth 
/wťJaddum bi-al-jwqq) is something "apparent" (?ábir/, known by 
those who are resolute in clle experlential eognitive mode. What, 
then, is taqaddum bi-aJ.l:wqq? II it eannot be eaptured by any notion 
nf causality, whether essentía!, natura!, or mathematlcal, then 1t 
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can bc known only by the subjecťs Own understanding of "truth," 
baqq. lt is grounded, then, in immediate ancl subjective knowledge 
by presence. Hcre $adrá is anticipating Hume's rejection of the ratio
nalist concept of causality, by arguing that there is neither a logi
cal nor a metaphysical re1ationship between cause and eHect. Only 
the subjecťs own understanding determines "causality," and hence 
delines priority in being. However, $adra's position is clistinct from 
Hume's in that $aclra does acccpt "real priority" ItaqaddllJn bi·a1· 
baqIqa), which he states to be priority of a thing ovcr that which is 
existent because of it. So $adra's view is more rcalist than Humc's, 
where mere "perception" is the only observed "relation" between 
two things. 

lt secms to me, though, that taqaddll1J1 /Ji-a1-baqq is compati· 
ble with the Illuminationist position that being is equivoeal, ancl 
the ensuing doctrine that beings are rankcd in a priority of nobil
ity. $adrá's position on "true priority" does favar the "religious" 
view of ereation, evoking as it does a unique relation between God 
and what hc ereates; ancl he insists that we must know thc truth 
(!ll1qq) immediately in ordcr to understand thc "causal" conncction 
between two things relatcd "in tcrms of truth." Stili he docs not 
reject the traditional understanding of other typcs of causa ti on, but 
only claims that it does not capture "priority in tenns of truth." 
This places his thinking within philosophy rathcr than rcligion 
as such. 

From the sixteenth cen tury to the prescnt, lslamic philosophy has 
been dominated by a scholastie tradition that eontinues in its inter
pretation of the ideals of classical Arabic philosophy, and Icads to the 
lina I acceptance of philosophy by rcligion. In $adrá's unified system, 
the sclcct religious scholars, possessing knowledge and inspiration, 
were confirmed as the legitimate "guardians" of just rule. This sys
tem also became thc basis for the continuity of philosophy. Although 
highcr philosophy is today stili mostly studied on ly "extracurric· 
ularly" Idonís-e l<htlrei), the scholastic tradition has incorporatcd 
certain aspects of philosophy into its core curricula. For instance, 
semantics is inc1uded in thc study of the principles of jurisprudence, 
and a standard, simplilied formallogic is included in "primcrs" stud
ied by all beginlling seminary students. Reprcsentative members of 
the ShI'ite clergy propose also thc doetrine of indepelldent reason 
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(ii!ihac/) in princip les of jurisprudence, which ma!ks thc Hnal harmo. 
nization of philosophy with rcligionY Thc dominant philosophical 
themcs in thc past centuries have becn ontology, c!eation Bnd cos. 
mology, theo!ies of knowledge (especially uníHed theo!ies deemed 
capable of describing extraordinary types of knowing such as inspira. 
tion and intuition), psychology (though this has been reduced in thc 
main to eschatology), philosophical he!meneutics, and a fewothe! 
si milar topics. Much more work remains to be done in Western sehol
arship on this reeent philosophical tradition, and this work needs to 
begin from the realization that there ls much here that i8 gClluinely 
philosophicaL 

NOTES 

I Thc widc-ranging intellectual impact of Iranian influcnces has led samc, 
notahly thc late F!ench Oricntalist Henry Corbin, to give the name 
IIlranian Islmn J1 to many domains of inquiry nnd expression including 
the philosophicaL Sec Corbin [161[. 

2 Phrases like 1I0riental wisdom" (as in Corbin's translntion of ~Jikma 
al-ishriiq as "sagcssc orientnJe") and "transccndent theosophyll misrcp· 
rescnt the analytic.l value af the philosophy of I1lumination, prescnting 
it es mys ti cal ar visionarYI rather than presenting Islamic philosaphy 3S 

philosophy. 
, Ralunan [r671, vii. 
4 See H. Ziai, "Shihab al-Din Suhrawardi: foundcr of the Illuminationist 

schooI,u in Nasr aod Leaman 13411 vab, and chapter 10 above. 
5 Sec Shams .1·Dln ShahraziirI, Shllrjr Nkma tI]·Is]mlq, cd. H. Ziai 

(Tehran: 2001), 7. 
6 Sec the recent work by Sadughi [258[, which show. that aU of thc hun· 

dreds of philosophers from thc scventeenth centuty to thc prosent wcrc 
from thc lulmn(Íl, with the ooteble exception of Mul)ammad J:lasan 
Qashqai and J ahiinglr Qashqaijsec pp. ,0, 84, ro5, ,67), who werc noble 
tribal Qashqai khans. 

7 Civen ~adrii's explicitly philosophical aims, this term is to bc pre· 
ferrcd to the prevalcnt "transcendcllt philosophy./I ln almost cvcry 
contemporary Persian baok on intellectual suhjects $aclta is dghtly 
hailed for his Sllccess in de8cribing a rationn] ("lilli) system, which 
is thought to lend philosophical legitimacy to Shí'islU as a whole. 
Sec Sadughi (258) for lista of ShI'He scholaatiea who have taught 

Sadr;; . 
• 



422 HOSSElN ZIAl 

B Ashtiyani is perhaps the leading creative thinker ir 
ShI'ite world, He is one of thc few ShI'ite scholasti( 
of his schoh-trly col1aboration wÍth Henry Corbio, is kn 
scholarship at least in namc, and a few of his text editio 
kal work are a180 known. For a simple overview of the 
stanee see SohravardI, Partow Ni/meh [The Book o/ Ra 
trans. with an introduetion by H. Ziai [Costa Mesa, Cl 
See also Yazdi [157[. 

9 Sec fmther Ziai [262[. 
ID ~adr al-Din al-ShlrazI, aj-As/ar aj-arba'a [Tehran: n.d.) 
I I Sec Hossein Ziai, "Thc Manuscript of al-ShajaIa (/l-n 

sophieal Eneyclopedia by Shams al-DIn Mul)ammad Sl 
ShiIliisi 2 (1990), 89-ID8. 

12 Aslar, vol. VI, r87. 
13 Sec Ziai, "The Manuscript of lll-~)'h(/jllrll al-llahiyya," 
14 AI-Razi'g al-M(/bii~liLh al-mllshriqiyya ought not to bl 

Illuminationist work as same have suggested: sec 'Alf 
Tdrikh-e PaJase/e-ye hi/Ili ITehran: n.d.), 123. 

15 Asiar, vol. VI, 187. 
16 SeeZiai[158J,ch.I. 
17 See Ziaill58], 34-9. 
18 Sec for instance Asfar, vol. III, 509ff. 
19 I have prepareu a critical edition of part I of this work, v 

prcss [Tchran: forthcoming). AshtiyiinI makes ample u 
see his Sharll-e baj va auJ-ye fajsa/i-ye Ml111a $adrii IThe 
sophicaj Doctrine oi Mullil $adri/)IQom: 1998),228-31 

20 Sec Ibu Taymiyya, Against the Greek Logicialls, tram 
IOxford: 1993). 

21 Given 11m Torkch's obscurity in Western scholarshipl v 
rC!:ldcr with <1 fairly detail cd list uf references: J. Na'jni' 
to his Persjan translation of SharastanI's al·Milal Wil ' 

TanCJill aj-adma [Tehran: 1335 A.H.); M.-T. Donesh-Pa: 
Ketilb-KhilJle-ye Ehchl'i-ye Seyyed Mohalllad-e Mesllkil, 
A.H.), vol. III, 425ff.; H. Corbin 11611, vol. III IParis: I 

Behbahani, /I Al).val va Ásar-c ~a'in al-Din Torkch·ye 
Mohaghegh and Landolt 12551, 87-145; Sadughi [2581. 
work Tamhid aj-qaw{j'id has been edited by S. J. D. As 
200·page analytical introd1.lctioI1, and glosses on the wo. 
hecn prcvious lithograph editions, not frcc of errar. 

22 Sadughi 12581, 2.\, 45, 47, 61. 
23 Sec ~a'in al-DIn, Taml;id al-CJawii'id, 3-8. Áshtiyanf's 

dOcllmcnts ~a'in al-Dln's impact on Mulla Mo~scn 
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I Abd al-Razzii.q LahijI, nnd ot~er Shi/ite 'ullllná', and shows why 
Mir Fendereski, naha' al-DIn 'AmelI, Mlr Damád, and Mtdlá Sade;; 
acknowledged ~ii'in al-Din's thought. See /urthcr A. M. Bchbahani, 
"Al)vi\l va Asar-e ~a'in al-Din Torkeh-ye I~fahani," in Mohaghegh 2nd 
Landolt 12551, xvi-xxii. 

24 For a discussion of the new structurc SCC I far examplc
1 

Suhrawardi 
I I S 21, xxiii-xxviii, 

25 Perhaps the bcst anthology is Corbin and Ashtiyani[2541. 1\.clve trea
tises have been published as Maim!l'eh-ye msá'i/·. fa/saji·ye ~(/dr (Jl· 
lnllLll'aWhln, edited by H. N. 1~lahanI jTehran: 19661. Works 0/ the 
sigllificant ninetcenth-century scholastic, Hadi Sabziwári, havc bcen 
cditcJ as Rasd'cl·. lwkfm S,,/>zeVllri, cd. S. J. D. Ashtiyani ITehran: 
1991). Also use/ul for the study of Arabic aod Persian philosophy, espc· 
duHy conccrning scholastic figures, is the journal Khemd-niJmell-ye 
MulW Sadul . 

• 

26 For example, I1l1111erouS short monographs rcspondcd to 11m 
Kammúna's paradox on whether the Necessary Bcing is unique. 

27 Sec Mllimtl'eh-ye rasll'il·e falsofl·ye $lldr al·mllta'alJjhin, 19J-2J6. 
28 This W3S at the time an important center of lcarning, which prOlluccd 

several scholars that would influence the development of thc uschool 
of l~fahiin." For a discussion of thc main scholastic philosopbcrs of 
Shlraz sec Q, Kakali} IIMir $adr al·DIn Dashtaki/' Khe.mcl-niimcl1 II 
3·3 1'996J, 8]-9. ~adr ai-DIn Dashtaki .od his soo, Ghiyath .1·Din 
Dashtaki} are twO outstanding figures of sixteenth-centnry trends in 
phi/osophy, the father wrote a lUonograph on I1hbiit al-Wii;ib (Proof 
ol lhe Necessary Bejng), which as mentionetl above is a repn:sentativc 
work 0/ thc "hilosophieal gemes 0/ this period. Anothcr 0/ llis mOllO' 

graphs on ontology fs tit/ed RiStlla fi WUilid (/l-dhihni l'Dentise on lhe 
ldelll ar Memlll Bejng). Both these works were extensively rcad latcr, 
ootably hy ~adra, who meotioos thcm in his Asfdt. Tlle son, Ghiyiíth 
al·DIn DashtnkI} wrote a commentary on one of Suhrawardi's less tech
nkul llluminationist texts, Hl/yakil (Il-mir, 

29 Scmantk theory in genem), called 'jlrn daliila al-(Ilji,?, continues as an 
initial ehapter (bd/>, ar fll~IJ ol textbooks on thc "principles of iurispru· 
dence" Ill~iillll-fiqhJ, but is totally eemovcd lrom the philosophiea! 
discourse as such in the later tradition. 

JO Sec, e.g., RisrHeh-ye 'jbra <ll-flUj<llii' fi Vl/Jl Shllbhu itldhr <ll-l/fiamm, by 
yet another af the sixtecnth-seventeenth-century scholnstic figures, 
Shams al·Din MuhammadKha/ri, cd. A. F. Qaramaleki, Klwwd-ndmeh 

• 

II 4.4 {I9961, 86-9. Here thc parndoxical prollosition is lIall af my state· 
mcnts now are faIse. 1I Note thnt herc, in the title of the paradox} the 
phrnse IIUU my statemcnts are { .. lse ll is replaced by jad1Jr nl-O;WJ1Wl, 
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IIthe square root of an imaginary numbcr" (thc term ll~amm stands for 
thc square root of -Ii literally it means "thc most dumb/, Le., I'devoid 
of sense ll

). Thc implication herc, anticipating thc analysis of thc para
dox in thc sixteenth and scvcntecnth centuries, i8 that thc proposition 
i8 itself devoid of sensc, likc asking "what 18 the square root of _11/1 
according to thc 111athematics of thc day. 

3 I Sec A. F. Qaramelaki, IIMo'amma-ye jadhr-e a~amm dar ~owzeh-ye fal
sofl-ye Shlráz (Thc Lior Paradox in thc Philosophicol Circle of Shl ráz)," 
Kherad-niímeh I, 4-4 (1996), 80-5. The outhor lists (82 nn. 12-17) 
same of thc earlier known presentations of thc liar paradox in Ara
bic and Persian, the oldest by al-Fanjbl, thc most import"nt by Ibn 
Kaml11Una. 

32 'olál ol-Dln Dowwanl, Nahiíya al-lwlam fi (",ll shubha kull kalám i 
kadhiIJ, ed. A. F. Ooramelaki, Niímeh-ye moficlS(I996). 

33 On notions of being in thc $adrian tradition, there is as yet no fully ade
quate trcatment, but a good place to start is Rahman jr67]. Excellcntl 

though a bit outdated in style, is M. Hiirtcn, Philosophische von Shi
razi (Halle: I9I2). Thc best accounts in Persian are those by Áshtiyani: 
not only his Slwrll-e luj] Vll ilTll-ye flllslIfi-ye MlIllil $l/drii (On MlIllil 
Slldra's Life llnd his Philosophiclll lclells) (Oom: 1999), but olso an incle-
• 

pendent work ca!led Hl/sti (Being) (Tehran, several reprints), which may 
bc rccommendcd as a representative and cngaging work from thc recent 
scholastic traliition. 

34 I have prcp<Hed an cdition of the Tll'liqiiL, which is now in prcssj unfor
tunately only a lithograph has so far been ovailable (Tehran: 13 I 3 A.H.), 
and this is nigb impossiblc to use. 

35 He does so against thc background of his distinct Illuminationist cpis
temology. ~odrá holds thot knowleclge by presence is prior to knowl
cdge acquircd through syllogistic reasoning, especially in the casc of 
first principles oncl knowleclge of thc Necessary Being. And he furtheI 
holds that knowledge of a thing is primarily knowledge of its eause. The 
Peripatctics are said to be unable to dcmonstratc thc Necessary Bcing, 
since everything is known by its causc, and thc Ncce8sary Existent has 
no cause. Now, knowledge by presence takes place when the know
ing subject (al-mtulril<) has an atemporal II relation'" lal-i{liifa) to thc 
object (lIl-mndrak), os wesaw obove. When such knowleclgeis obtained, 
thc IIcause" lS known in a durationlcss "instant" (iin). Butl following 
thc Illuminationistsl tbere 18 no order of priority between knower and 
lmownj this is thc position discusscd in what follows. The view sol ves 
not only thc problem of how wc know Gad, but olso rejeets temporal 
priority as the basis for distinguishing cause and cffectl as will become 
clear below. 
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)6 In other words the four discussed hy Aristotle at Cawgories, 14a26-
brS, plus causatlon. 

37 Thi. is exemplificd by many twentieth-ceotury jurists olso known 
sod revere" for their philosophical !Cachings, such es Abft nl
!;lasan Qazvfni, Alliimch !:Ius"yn Tab_tabá'i, Mehdi Áshtiyani, Jalal 
Áshtiyanl, .nd Mehdf Ho'iň Yazdl. 
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