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torm has two faces: one to the higher world and the other to the world of
nature. The first one is the face of stability, and the second is that of
perpetual renewal (Mulla Sadra, a/Rasa’il, al-Waridat al-qalbiyah fi ma'‘rafat al-
rububiyah, Qum, Maktab al-Mustafawiyah, pp. 306-7).

11. Concerning man’s immortality, Mulla Sadra goes altogether away from
Peripatetics. Aristotle considered the Universal Intellect to be immortal. Ibn
Sina and Al-Farabi generalized this to include the rational part of man’s
soul. Following some mystics, Mulla Sadra considers some sort of
immortality for the faculty of imagination as well; he shows that the soul,
after separation from body and undergoing sufferings will finally attain the

Truth (a/-Rasa’il, Risalah fi hashr, pp. 341-358).

12. As a matter of fact, there are two kinds of philosophy in the West: the
first, philosophies which are expressions of the essence, interactions, and
policies of the West on which depend the West’s power. Philosophies of
philosophers such as Descartes, Nietzsche, Kant, and Hegel are of this kind.
The other is of the kind of philosophies that, though having a common
origin with the first one, have nothing to do with the essence of the West.
In such philosophies, either existing and prevailing ideologies in the West
are defended or all what is presented by them is entirely illusive, abstractive
points or quasi-logical games which lead to increase in negligence. The latter
kind which is in fact logic or “theology” of the rules, interactions, relations,
imperialist policies, and humanist quasi-religion of the West is masked by
lies and deceptions.
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5. In his Iir al-‘arifin, Mulla Sadra discusses such issues. For him, practical
faculty has four stages: Shari‘al or rules of the Divine religions sent down to
guide man, purification of the soul from evils, enlightenment of the soul by
spiritual virtues and knowledge, and finally annihilation of the soul in God
(Mulla Sadra, Rasa’il, Ixir al-"arifin, p. 295.

6. To deserve by these to be Allah’s viceregent and people’s head (Mulla
Sadra, al-Mabda’ wa'l ma‘ad, edited and annotated by Seyyed Jalaleddin
Ashtiyani, Society of Philosophy Press, 1354/1975, p. 480.

7. In most of his books and essays, including Ara-y abl-i madinah Fadilah
and Siasat al-madaniyah, at first Al-Farabi explains correct philosophical ideas
in brief and then he comes to explain Utopia (virtuous city) and impious
city. He thinks that virtuous city will be realized if people have corrects
ideas and creeds. For Al-Farabi, city (po/is) corresponds the order of world
and the both orders (that of po/is and that of the world) should be known
theotetically. Without such knowledge, it is not possible to attain the order
of virtuous city. In other words, virtuous policy is that of those leaders who
are well-grounded in knowledge, teach their nations, and take them to their
proper places. Otherwise, city will not be virtuous one, nor people of the
city can have virtuous deeds.

8. Al-Farabi considered philosophy the same as the ideas of the people of
virtuous city and believed that the head of the city should be the one who
takes his knowledge from the source of revelation. In fact, the head of Al-
Farabi’s virtuous city is the prophet, and, for him, philosophy is the same as
religion. Al-Farabi is looking for a rational system, and depicts an overview
of a city which head is the most knowing and the most intelligent one who
secks help from the Active Intellect, and his intelligence helps all parts and
members of the city.

9. The present century is a period which religious faith has faded away and
people have inclined to materialism and material values; thus, there 1s a
ready context to propagate Fastern religions and philosophics. Such a
situation shows man’s eternal nced to wisdom and belief in God.
Intellectual and spiritual decline as well as the collapse of moral, social
organization in the West is such a fast process that a deep void has been
made in the spiritual life. Many Westerners have proceeded to search for the
truth of the Fastern religions, and in the scientific circles as well intetests in
such things have increased.

10. Though based on his principle of the corporeality of the origination of
the soul and its spirituality over the course of time, Mulla Sadra emphasizes
the essential aspect of the soul’s development, he does not neglect the issue
of the hidden agent and involvement of the world of intellects. For him
substantial motion is of two aspects: change and stability. Each and every
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Notes

1. In this way, on the one hand, Al-Farabi proves God’s unity and
simplicity and on the other he accepts the principle that God has knowledge
of other than His Essence and all things, whether small or large. In his Fusus
al-bikam, Al-Farabi appeals to the holy verse “Not a leaf falleth but He
knoweth it”. His words are as follows: “The First’s knowledge is essentially
indivisible.

2. The most controversial aspect of the issue of Divine knowledge from
Muslim philosophers and theologians is, perhaps, the denial of God’s
knowledge of particulars. Philosophers such as Ibn Sina who concedes that
God has knowledge of things lower than His Essence are of the opinion
that His knowledge is a universal one, i.c. unlike knowledge of particulars it
does not change because of limitations of place and time. Thus, God has
knowledge of an event such as eclipse, before and after its happening in an
atemporal manner and a priori through causes which eventually will lead to
eclipse. In this way, He has knowledge of a particular individual absolutely,
Le. independent from conditions of time and place; for particular or
accidental qualities or spatial and temporal substantiations, which make an
individual distinct from another, are subject of sense perception of which
God is free. Ghazali as well believes that God is independent from
conditions of place and time; nevertheless he does not deny the relation
between Divine knowledge and particulars subject to such conditions.
Developments required by the mode of such knowledge do not require
development or change in the knowet’s essence, but rather change in his
relation to the known which is permanently changing. Ghazali, Tafabot al-
Jalasifah (Incoherence of the Philosophers), p. 232 onward.

3. In Agfar, Mulla Sadra maintains that solution of this problem is his own,
he says: “and solution of this problem was obtained by some of the
Poot...”, sec al-Asfar al-arba‘ab, vol. 3, p. 401

4. According to Mulla Sadra, veils depriving most people from perceiving
and acquiring such knowledge and joy result from three things. The first is
ignorance of the soul which is man’s truth, and belief in the other-world,
knowledge of revivification of bodies and spirits are based on hearty
knowledge of which most people are ignorant. The second is love for glory,
property and desire for desires and other animal wants of the soul which
includes all loves for the world; and the third is temptations of the
commanding soul as well as deceptions of Satan who makes evil to appear
as good and good to appear as evil (Mulla Sadra, Risalab sih asl, ed. Dr.
Seyyed Hossein Nasr, Tehran University Press, 1340/1961, pp. 13-32).
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been used. But can one apply reason and argument in their philosophical
meanings on the Quranic reason?

It is true that great figures such as Al-Farabi and Ibn Sina have proved
Tawhid, prophecy, and resurrection through a technical and philosophical
language. But if we are to enlist great Muwahhids, we will recall those who
have never spoken philosophically, and never used common philosophical
proofs to prove their own issues. From these it becomes clear that, religion
in its essence is not in need of philosophy. And if it was so, the Scriptures
would be sent down in the language of philosophy and those like Kumayl
ibn Ziyad Nakha4, Maytham Tayyar, and Uways Qarani would be
philosophers. If philosophical reason claims that it is able to know the
essence of religion, it is not right in its claim. But this does not mean to
belittle reason and study of the nature of things.

Conclusion

From this brief, it became clear that as a Shi‘i philosopher who has an
encompassing look at being and man in their theoretical and practical
dimensions and presents a doctrine fully other than those of previous
philosophers concerning the relationship between theory and practice,
Mulla Sadra establishes a new system to explain his own philosophical ideas
in the light of which rationality, spirituality, value and legal system based on
Shari‘ab find a single and harmonious expression. Within the frame of such
system, he proceeds to analyze his own practical philosophy and shows that
practical philosophy is a selective and rational attempt undertaken and based
on an inclusive look at the world and man in order to improve one’s self,
collective life, and to attain happiness as well as Divine goals. This practical
philosophy presented by Mulla Sadra is not a mere philosophical system,
free from mysticism, morality, and religion; and it is fully other than
practical systems of pure Greek philosophers, ie. it believes in morality,
religious and mystical morality, and as we know, he has posed prophecy and
resurrection, which are in full relation to practical philosophy, in theology.
For, according to him, practical philosophy is acquired by the guidance of
prophets and in the light of their teachings so that each and every one may
be rewarded in the world and in particular in the other-world in proportion
to his purification of the soul and improvement of individual and social life.
Not only he considers practical philosophy to be necessary for this, but he
also emphasizes that man needs religion. He always insists that prophets
and Imams are leader of human beings and man has to improve and perfect
himself and his society by religion, which originates from the Origin of
Perfection.
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