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1. Preliminary Matters

1.1 Introduction
“I myself have had trustworthy experiences indicating that there are four 

worlds.”1 This  dissertation could be said to be one big gloss on just this sentence 
from Suhrawardī’s (d. 1191) Ḥikmat al-ishrāq. With it, Suhrawardī broke with the 
standard tripartite division of the cosmos into the realms of intellects, souls, and 
bodies, and added a realm of ‘suspended images’, that is, images that are “not in a 
place nor in a locus.”2 What suspended images exactly are, and why they matter, will 
receive a great deal of attention in this dissertation. Here it su"ces to say that it 
provided Suhrawardī with an elegant solution for problems in eschatology, in 
particular the controversy over bodily resurrection (maʿād jismānī). Medieval Islamic 
philosophers argued that only the soul survives death (maʿād rūḥānī), in fact, only 
the rational part that is receptive to intelligibles. This idea was in #agrant 
contradiction with sacred, traditional sources, such as the Koran and the Hadith, 
which promised many kinds of bodily agony and delight for the deceased.

A middle-of-the-road solution, suggesting that immaterial souls could imagine 
material,  eschatological scenes, was $rst proposed by Ibn Sīnā (d. 1037). Suhrawardī 
took that idea and gave a unique twist to it, thereby introducing ‘suspended images’. 
In turn, his most faithful disciple, Shahrazūrī (d. ≥1288), developed these ideas 
further into the ‘world of image’ (ʿālam al-mithāl). From Shahrazūrī the idea was 
handed down over the centuries, $nding popularity mostly in Shīʿī Persia, all the 
way up to our day. In the pages that follow I recount the unlikely history of how a 
highly contested idea was born out of a heated discussion, came to be a 
sophisticated system of thought, and eventually conquered a place in mainstream, 
traditional texts. This dissertation is as much about the original as it is about the 
unoriginal, both about the incredible and the logical. In short, it is about eschatology 
and the world of image, in Suhrawardī and his commentators.

1. Suhrawardī, The Philosophy of Illumination [= Ḥikmat al-Ishrāq], transl. by J. 

Walbridge and H. Ziai, (Provo: Brigham Young University Press, 1999) p. 149. For a similar 

statement, see Suhrawardī, al-Lamaḥāt, Oeuvres Philosophiques…, vol. 4, p. 237.

2. Suhrawardī, Ḥikmat al-ishrāq, Oeuvres Philosophiques…, vol. 2, p. 212.
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1.1.1 Eschatology and bodily resurrection

Bodily resurrection is a part of a wider set of topics, together grouped under 
the header of al-maʿād, which literally means ‘the return’ but which may also be 
translated as simply ‘eschatology’, or ‘afterlife’. Two di+erent ways to divide Islamic 
eschatology are worth mentioning here. One is roughly chronological and another is 
more properly analytical. Louis Gardet has suggested a chronological division into 
four:3

1. Anthropology and the destiny of mankind (death, essence of man, the grave, 
etc.)

2. The resurrection (the end of time, the resurrection, the gathering, etc.)

3. Judgment and retribution (evaluation of acts, repentance, intercession, etc.)

4. The afterlife (paradise and hell, vision of God, etc.)

Another division is proposed by Christian Lange, who suggested an analytical 
division into three:4

1. Cosmology (how paradise and hell are situated in space and in time)

2. Soteriology (the conditions for, and the various modalities of, salvation and 
damnation)

3. Ontology (to de$ne in what sense the otherworld is “real”, whether it is 
spiritual or corporeal, or both, or something else altogether)

The topic of this dissertation would primarily involve category two of the $rst 
division, and the third category of the second division. The two combined make this 
dissertation primarily about the reality of the resurrection.

The reality of resurrection has been one of the perennial topics of discussion 
among Muslim intellectuals. As soon as the $rst creedal texts appeared, so did 
a"rmations of bodily resurrection. For example, in the text known as the Waṣīyah by 
Abū Ḥanīfah (d. 765), we $nd in Wensinck’s translation: “we confess that Allah will 
restore to life these souls after death, and cause them to rise.”5 On this issue, the 

3. Gardet, L., Dieu et la destinée de l’homme (Paris: J. Vrin, 1967), p. 235-236.

4. Lange, C., Paradise and Hell in Islamic Traditions (Cambridge: Cambridge University 

Press, forthcoming).

5. Wensinck, A.J., The Muslim Creed: Its Genesis and Historical Development (Cambridge: 

Cambridge University Press, 1932), p. 130.
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most common approach taken by Muslim scholars is that it su"ces for reason to 
come to the conclusion that it is possible, and as for the details and its actual 
occurrence, these we know by revelation alone. 

However important bodily resurrection may have been for Islamic theologians, 
this was not always conceded by those who read Greek and Islamic philosophical 
texts and who produced philosophical texts themselves. As we shall see in Chapter 
Three, life after death was interpreted by the philosophers as merely spiritual, 
intellectual. Death was not even called death, but simply the ‘separation from the 
body’ (tafarruq min al-badan). Since the body was seen as holding the soul back from 
reaching its full potential, philosophers saw little reason in allowing the soul to 
return to it. 

Understandably, this denial by the philosophers was no small issue. As is well 
known, when Ghazālī (d. 1111) critically investigated philosophy, he concluded his 
study by explicitly stating that in the philosophical texts that were in circulation at 
the time, there are three things of which acceptance constitutes an act of unbelief 
(kufr): that the world is eternal and not created, that God does not know particulars, 
and that there is no bodily resurrection.6 In this judgment that doubting bodily 
resurrection constitutes unbelief he was certainly not alone.7 Indeed, in the Islamic 
world, bodily resurrection was one of the pillars of intellectual debate in the late 
medieval and early modern period.8

6. Ghazālī, The Incoherence of the Philosophers [= Tahāfut al-falāsifah], ed. and transl. by 

M.E. Marmura (Provo: Brigham Young University Press, 2000), p. 226.

7. E.g. Jisr, Ḥusayn, al-Risālat al-ḥamīdīyah fī ḥaqīqat al-diyānat al-islāmīyah wa-ḥaqqīyat 

al-sharīʻat al-muḥammadīyah, ed. by Kh. Ziyādah (Tripoli: Al-maktabat al-ḥadīthah, 1980), p. 

267; Dashtakī, Ghiyāth al-Dīn Manṣūr, Muṣannafāt Ghīyath al-Dīn Mansūr Huseinī Dashtaki 

Shīrāzī, ed. by A. Nourani, 2 vols. (Tehran: Society for the Application of Cultural Works and 

Dignitaries, 2007), vol. 1, p. 155, vol. 2, p. 458, vol. 2, p. 692. In contrast, Abdolkarim Soroush 

mentions that Ayatollah Khomeini did not consider doubt in the afterlife as an act of 

apostasy; “He suggests it is su"cient that you believe in the unity of God and the 

prophethood of the Prophet; if you so believe, you are a Muslim, even if you do not believe 

that there is a next life.” Soroush, A., “The changeable and the unchangeable,” In New 

Directions in Islamic Thought: Exploring Reform and Muslim Tradition, ed. by K. Vogt, L. Larsen, 

and Chr. Moe (London: I.B. Tauris, 2009), p. 10.

8. I use ‘late medieval’ and ‘early modern’ only as temporal designations without 
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Even before Ghazālī’s condemnation of philosophers, this tension was already 
felt by philosophers themselves. Ibn Sīnā, when explaining his eschatology, added a 
disclaimer that stated that “there is that which is conveyed by the Religious Law. 
There is no way to establish this except by way of the Religious Law [itself] and 
through belief in the report of prophecy. This is that which pertains to the body at 
resurrection.”9 By claiming that bodily resurrection falls outside the scope of 
rational inquiry, he probably wanted to avoid being drawn into a discussion on this 
subject, for then he might have been obliged to admit that he did not believe in it.10

Apart from this disclaimer, Ibn Sīnā also sought to accommodate within his 
philosophical system the religious statements about the afterlife, with their physical 
descriptions of the delights of Paradise and the torments of Hell$re. In modern 
scholarship, this has been brought to our attention initially by Mehren and Horten,11 
and was later noted as signi$cant and further explored by, among others, Anawati, 
Gardet, and Michot.12 We shall explore his proposal in more detail in Chapter Five, 
but in short we may say that Ibn Sīnā proposed that perhaps the souls could, after 
death, still use the physiological faculty of imagination. With this, people could 

implying a true historical division in a political or socio-economical sense. For Islamic 

intellectual history, the relevant division seems to me to be the ante-Avicennan period and 

the post-Avicennan period, with the latter stretching from Ibn Sīnā to the fall of the 

Ottoman Empire.

9. Ibn Sīnā, The Metaphysics of The Healing [= al-Shifāʾ], transl. by M.E. Marmura (Provo: 

Brigham Young University Press, 2005), p. 347, translation adapted.

10. To argue agains the falsehood of bodily resurrection is the explicit intention of his 

Risālat al-aḍḥawiyyah, cf. Ibn Sīnā, Epistola sulla Vita Futura [= al-Risālah al-aḍḥawīyah], ed. and 

transl. by F. Lucchetta (Padua: Editrice Antenore Padova, 1969). Perhaps we may conclude 

that this was a product of his youth and that later in life he became more cautious.

11. Ibn Sīnā, Traités mystiques d’Abou Alî al-Hosain b. Abdallâh b. Sînâ, ou d’Avicenne, ed. 

and intr. by A.F. Mehren, 2 vols. (Leiden: Brill, 1889), vol. 2, p. 9; Ibn Sīnā, Die Metaphysik 

Avicennas, transl. by M. Horten (Halle: Verlag von Rudolf Haupt, 1907), pp. 648-649.

12. Anawati, G. C., “Un cas typique de l’ésoterisme avicennien. Sa doctrine de la 

résurrection des corps,” Revue de Caire (1951), pp. 68-94; Gardet, L., La pensée religieuse 

d’Avicenne (Paris: Librairie philosophique J. Vrin, 1951), pp. 101-102; Michot, J., La destinée de 

l’homme selon Avicenne (Leuven: Peeters, 1986). These are the studies that either put this 

original notion $rst on the map or made new advancements in exploring it. Since their 

appearance, mention of it has been made in many other studies.
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imagine anything they wanted, therefore they could also imagine all the delights of 
Paradise and all the torments of Hell$re. Perhaps, as Ibn Sīnā suggested, this process 
of imagining would be somewhat involuntary after death, governed by a person’s 
development during his life. If they had acquired character traits that are morally 
reprehensible, they would imagine infernal torments (such as extreme heat or cold, 
scorpions and snakes etc.). If they had acquired character traits that are morally 
praiseworthy, they would imagine paradisal rewards (such as green and shaded 
areas, being served by the Houris etc.). In short, those people that fell short of 
perfecting themselves, would not be taken up in the intelligible world but they 
would imagine their own eschatological fate, whether it be Heaven or Hell.

As I outline in Chapter Five, virtually no one after Ibn Sīnā accepted this 
solution. One notable exception is Suhrawardī, who developed this idea further and 
proposed that such products of the imagination should be understood as ‘suspended 
images’, which form a realm on their own, ontologically di+erent from intellects, 
souls, and bodies. In modern scholarship, it is especially thanks to Corbin that this 
has come to our attention and been seen as a major innovation.13 Since then, 
Suhrawardī’s innovation has generally been recognized as one of the most profound 
elements in his thought, by modern scholars.

1.1.2 Aims and questions of this study

Two factors have stood in the way of a full understanding Suhrawardī’s notion 
of suspended images and its impact in later centuries. First of all, understanding 
anything from the history of philosophy from the post-Avicennan period is 
contingent upon the disclosure of the source material. A $ne example is our 
understanding of Suhrawardī and his reception. Whereas around 1900, scholars were 
only aware of two works of Suhrawardī, Ḥikmat al-ishrāq and Hayākil al-nūr, reading 
them from manuscripts and lithographs, we currently have at our disposal editions 
of most of Suhrawardī’s texts (at least, those relevant to eschatology) and a fair 
number of the commentaries that came to be over the centuries after Suhrawardī. 
Secondly, in our understanding of Suhrawardī and his notion of suspended images, 
we have been mainly informed by Corbin, who, as I discuss in the next section, did 

13. See esp. Corbin, H., Terre céleste et corps de résurrection: d l’Iran mazdéen a l’Iran shî’ite 

(Paris: Buchet/Chastel, 1960); Corbin, H., “Mundus Imaginalis ou l’imaginaire et l’imaginal,” 

In Face de Dieu, Face de l’Homme (Paris: Flammarion, 1983), pp. 7–40. I discuss the scholarship 

on Suhrawardī in $ner detail in the section following this introduction.
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not aim to give a historically correct rendering of it but rather used it for his own 
philosophical project to provide a foundation for his esotericism. 

It is therefore likely that our understanding of Suhrawardī’s contributions to 
eschatology, and its further development among the commentators, is incorrect or 
incomplete. To give only two simple yet compelling examples, why does Corbin (and 
others after him) continuously speak of ʿālam al-mithāl when discussing 
Suhrawardī,14 when Suhrawardī never uses this term in any of his writings? And why 
does Corbin (and others after him) speak of a ‘school of thought’, referring to the 
commentators as faithful adherents of Suhrawardī, without getting into details 
about what the commentators exactly say?15

With many of the texts now edited, a number of them translated, and with 
more than a handful of scholarly studies, we are now much better equipped to 
embark on a detailed study on the notion of ʿālam al-mithāl. This is what I set out to 
do in this dissertation. 

Next to $nding out what this notion stands for, I will speci$cally pay attention 
to the question of who exactly made contributions toward developing it. That means 
that apart from gaining a better understanding of the notion of ʿālam al-mithāl, we 
shall also get to know  more about its genesis and later development and reception. 
As the use of this term is rather widespread in the early modern period, a full 
treatment of all its occurrences is not tenable in one study. In this study, I give 
priority to Suhrawardī and his commentators. Since a comprehensive account of the 
commentary tradition on Suhrawardī has yet to be written, I have taken a $rst step 
toward this and included a separate chapter to introduce the thinkers and their 
place within the commentary tradition.

I further $nd it illuminating to contextualize the notion within its proper 
discourse, namely, eschatology. We shall therefore also get to understand Islamic 
philosophical eschatology better, in particular Suhrawardī’s eschatology. 

14. I translate this term as ‘world of image’. It is referred to by Corbin as mundus 

imaginalis. I refrain from using his terminology for reasons explained in the next section, see 

intra p. 19.

15. When Corbin does use the commentators, he does so selectively, by using only 

Quṭb al-Dīn Shīrāzī and Mullā Ṣadrā, and only giving fragments that purportedly con$rm his 

reading of Suhrawardī. In a sense, he only uses them to identify one, perennial truth (cf. 

Preface de la seconde edition, Oeuvres Philosophiques…, vol. 2, p. VII).
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Finally, my method is geared towards giving special attention to the graphical 
form of the text, as described in my section on methodology. This primarily allows 
us to understand better who contributed which parts to the idea, but it gives us at 
the same time a case study in transmission of knowledge in post-Avicennan Islamic 
intellectual history.

1.1.3 Outline of the dissertation

In the remainder of this chapter on preliminary matters, I shall attend to the 
secondary literature and explain the methodology adopted in this study. The 
secondary literature is an important topic to deal with, in the case of Suhrawardī. 
Henry Corbin has single-handedly raised our ability to study Suhrawardī, and our 
knowledge on him, to a whole a new level, in the previous century. But we need to  
be aware of the deeply personal approach he employed to his studies, in order to 
make best use of his scholarly output. I further show that Corbin’s work, especially 
in regards to Suhrawardī’s eschatology and the world of image, should also be 
understood as a continuation of previous scholarship. My methodology section is 
even more important. In this dissertation, I employ new ways of obtaining results, 
ways that are meant to prepare us for the future when we will be able to use more 
and more sources in full-text, digital form. The methodology section provides a 
theoretical foundation for this new approach. In the $rst part I sketch a framework 
from which to understand late medieval Islamic intellectual history. In short, I place 
the graphical form of texts at the centre of our attention. The second part is of an 
entirely di+erent nature. I provide a set of notions with precise de$nitions, of which 
a ‘restricted commentary tradition’ is among the most useful newly minted notions.

Since many commentators are relatively unknown, and what we do know 
about the commentary tradition on Suhrawardī has not been collected in one place 
before, I shall introduce the commentary tradition in Chapter Two. From this I 
deduce the restricted commentary tradition on Suhrawardī, which forms the 
primary scope of this study. 

Chapter Three introduces the philosophical playing $eld in which Suhrawardī 
developed his notion of suspended images. In the chapter we shall deal with the 
here-and-now and its relation to the Hereafter. In previous scholarship there has 
been little attention to the soteriology of Islamic philosophers, and this chapter is 
therefore among the $rst attempts to show the creativity and diversity among 
philosophers on this topic. In short, I show how Islamic philosophers started to 
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create variations of the Ancient Greek two-fold division between those who will 
receive true felicity and those who will not, creating threefold, fourfold, upwards to 
ninefold divisions. 

Then, in Chapter Four, the fate of the people in these di+erent categories is 
discussed, as it is envisioned by Suhrawardī and his commentators. This is the $rst 
attempt at a comprehensive, detailed account of Suhrawardī’s eschatology and is 
therefore interesting in its own right, though its primary function within the 
dissertation is to $nally prepare us for an investigation of the notion of a world of 
image.

In Chapter Five we start with this investigation of the world of image, by 
discussing how Ibn Sīnā and Suhrawardī were able to provide a fate to the middle 
categories di+erent from the lowest and highest categories. For this we need to see 
exactly how Ibn Sīnā came to develop his idea of how someone can use his 
imagination after death, how virtually all Muslim thinkers would deny it, and $nally 
how Suhrawardī was the only one who did receive it favorably. 

In Chapter Six we then look at how Suhrawardī developed this idea and made 
it into something entirely di+erent, namely his theory of suspended images. We will 
get to know what suspended images are, what their place is in the ontological 
division of the cosmos, what their function is in epistemology, and how they can 
play an especially important role in sleep, meditation, and after death. Other 
scholars have proposed several interpretations of this unique aspect of Suhrawardī’s 
thought, and there will therefore be ample engagement with their interpretations.

How later commentators to Ḥikmat al-ishrāq responded to this is the subject of 
Chapter Seven. Shahrazūrī will surface as the ultimate architect of the notion of a 
world of image.

In Chapter Eight, the transmission of this idea is examined in its most minute 
details, tracing one crucial passage from the 12th century until the 21st. This chapter 
is, perhaps, where the new methodology is most obviously at play, uncovering 
sometimes surprising lines of in#uence, such as the key role that Taftāzānī (d. 1390) 
played in the transmission of this idea.

Lastly, in Chapter Nine, we revisit the commentary tradition to show that not 
all commentators busied themselves with the idea, indeed, that many of them not 
even supported it. The major $ndings are collected in the Conclusion, followed by 
several Appendices.
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1.2 Corbin and the study of Suhrawardī
The study of Suhrawardī and his heritage is dominated by the work of Henry 

Corbin (1903-1978), who devoted much of his scholarly career to editing, translating, 
and analyzing Suhrawardī’s corpus. Scholarship on Suhrawardī and his 
commentators has been in#uenced by Corbin to such a degree that it makes sense to 
provide the scholarly context of this dissertation by using him as our focal point. It 
bears mentioning that scholarship so far has mostly paid attention to Suhrawardī, 
while the commentators have received either much less or virtually no attention. 
That is also why I shall not introduce the protagonists of this study here,preferring 
to properly introduce them in chapter one. Rather, the task of this section is merely 
to provide a scholarly context, in particular, to highlight the framework from which 
Suhrawardī has been studied and to understand how that framework may have 
in#uenced our current understanding of his philosophy.16

1.2.1 Earlier scholars’ in#uence on Corbin

One of the earliest mentions of Suhrawardī in western scholarship, and in any 
case an important point of departure, is Alfred von Kremer’s inclusion of Suhrawardī 
in his Geschichte der herrschenden Ideen des Islams, under the heading ‘Antiislamische 
Bestrebungen’ (Anti-islamic e+orts).17 He paints a picture of a highly eclectic su$, 
who mixes elements of Neoplatonism, Zoroastrianism, and the “persisch-shyitischen 
Dogmas” of the infallible imam, to form a “Theosophie” (his rendering of the term 
al-ḥikmah al-ilāhiyyah), at a time when formalistic orthodoxy prevailed after 
devastating critique on philosophy such as that of Ghazālī. He further points out 
some of the main ontological and cosmological ideas of Suhrawardī. He does this on 
the basis of the introduction of Ḥikmat al-ishrāq and of a reading of the Hayākil al-nūr. 

16. Primarily due to time constraints, I have not included the extensive body of 

literature on Suhrawardī from Arab and Persian scholars. From reading the most well-

known publications, by Abū Rayyān (Arabic) and Dīnānī (Persian), I am under the 

impression that including it would not alter our understanding radically. All the same, I 

hope to return to this topic at a later date. Cf. Abu Rayyan, M.A., Uṣūl al-falsafah al-ishrāqiyyah 

(Cairo: Maktabat al-anjilū al-miṣriyyah, 1959); Dinani, Gh.Ḥ.I., Shuʿāʿ-i andīshah wa-shuhūd dar 

falsafah-yi suhrawardī, 8th ed. (Tehran: Ḥikmat, 1388).

17. Von Kremer, A., Geschichte der herrschenden Ideen des Islams (Leipzig: Brockhaus, 

1868), pp. 89-97.
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Together, these elements would become the leading axis along which next 
generations of scholars continued the study of Suhrawardī.

Thus we see that Baron Bernard Carra de Vaux, in his article La philosophie 
illuminative (Hikmet el-ichraq) d’après Suhrawerdi Meqtoul, is basically doing the same as 
Von Kremer, only extending the latter’s discussion by describing the content of 
Ḥikmat al-ishrāq in more depth, although he focusses on ontology and cosmology. He 
repeats Suhrawardī’s reliance on Neoplatonic, Zoroastrian, and Persian sources, 
adding Manichaeism as another major in#uence on Suhrawardī.18 An in#uential 
point Carra de Vaux makes is to read the word ‘Eastern’ (al-mashriqiyyah) in the title 
of both Ibn Sīnā’s al-Ḥikmat al-mashriqiyyah and Fakhr al-Dīn Rāzī’s (d. 1209) al-
Mabāḥith al-mashriqiyyah as ‘Illuminative’ (al-mushriqiyyah).19 He probably did this on 
the basis of Mehren’s work, who had earlier argued for a mystical part in Ibn Sīnā’s 
corpus.20 This is signi$cant though, since Carra de Vaux projects the same play on 
words into the context of Suhrawardī, as though there is a shared mystical 
philosophy among these thinkers. Another contribution worth pointing out is his 
treatment of the di+erent worlds.  Basing himself on Hayākil al-nūr, he describes 
three, and thus does not notice that in Ḥikmat al-ishrāq Suhrawardī speaks of four 
worlds, the fourth being the world of suspended images. However, in a footnote, 
merely as a passing remark, Carra de Vaux mentions the notion of the world of 
image (ʿālam al-mithāl) from an Oxford manuscript, copied in 1595, Lahore, India.21 It 
seems that he is not aware of the prominent place that this concept takes in 
Suhrawardī’s and his commentators’ writings, but we should nonetheless still give 
him the credit of mentioning this concept for the $rst time in the context of 

18. Carra de Vaux, B., “La philosophie illuminative (Hikmet el-ichraq), d’après 

Suhrawerdi Meqtoul,” Journal Asiatique 9, no. 19 (1902), p. 64.

19. Carra de Vaux, p. 65. Signi$cantly, he admits having read this text in Istanbul and 

that he had noticed nothing “Illuminative” about it.

20. Ibn Sīnā, Traités mystiques d’Abou Alî al-Hosain b. Abdallâh b. Sînâ, ou d’Avicenne, ed. by 

A.F. Mehren, 2 vols. (Leiden: Brill, 1889). For a full discussion of the controversy over this 

term, see Gutas, D., “Avicenna’s Eastern (‘Oriental’) Philosophy: Nature, Scope, 

Transmission,” Arabic Sciences and Philosophy 10 (2000): pp. 159–180.

21. Carra de Vaux refers to #257, on p. 222 of Nicoll, A., Bibliothecæ Bodleianæ Codicum 

Manuscriptorum Orientalium Catalogi Partis Secundæ Volumen Secundum Arabico (Oxford: Oxford 

University Press, 1835).
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Suhrawardī.22 After Baron Carra de Vaux, we see a similar mention of Suhrawardī in 
Iqbal’s The Development of Metaphysics in Persia, where Suhrawardī is mentioned as a 
su$ who draws from a Persian heritage, who met opposition from “these hired 
slaves of bloodthirsty Dogmatism”.23 

It is however Max Horten who was the $rst to devote a monograph-length 
study to Suhrawardī. Before him, scholars had to read Suhrawardī from manuscripts, 
but now Horten was the $rst European scholar to pro$t from the lithograph of Quṭb 
al-Dīn Shīrāzī’s (d. 1310) Sharḥ Ḥikmat al-ishrāq, with the glosses of Mullā Ṣadrā in the 
margins, printed in Tehran 1313-1316 / 1895-1898 by Herātī and Ṭabāṭabāʾī.24 Since 
he did not only have the source text at his disposal, but also a commentary and a 
gloss on it, he thinks it best to leave it at a paraphrase of the text, and not a full 
translation (for “a word-by-word translation would take about a thousand pages”25). 
However, the paraphrase is a generous $rst attempt at a systematic study of the 
Ḥikmat al-ishrāq, and as such is an important step in the study of Suhrawardī. 
Another Suhrawardian text which is well known by then, the Hayākil al-nūr, was 

22. He also points out that Suhrawardī is mentioned in al-Mawāqif by Ījī (p. 74), but 

again misses the importance of this remark for the transmission of Suhrawardī’s thought in 

later centuries. No scholar after him picked up on this. I will come back to this later, when I 

demonstrate that some of Suhrawardī’s writings must have circulated among scholars such 

as Taftāzānī, Ījī, and Jurjānī.
23. Iqbal, M., The Development of Metaphysics in Persia (London: Luzac & Co., 1908), p. 

124.

24. I have only seen a photocopy of this lithograph (Islamic Studies Library, McGill 

University) which was useless because the quality was too low. The lithograph has Mullā 

Ṣadrā’s glosses in a small taʿlīq, snaking around the main text in di+erent shapes and 

directions. Corbin generously remarks in one place that “les pittoresques $gures” that the 

glosses make, o+er “plus de charme” in the reading experience (“Prolégomènes II”, in 

Suhrawardī, Oeuvres Philosophiques, vol. 2, p. 73). In another place he admits that the 

lithograph is di"cult to read, as one cannot do without a magnifying glass and one has to 

endure a never ending process of rotating and turning pages (Ibid, p. 62). Corbin announced 

that an edition with better typography would come out, from the hand of Ashtiyani 

(“Préface de la seconde édition”, in Suhrawardī, Oeuvres, vol. 2, p. vii), but this did not 

happen.

25. Horten, M., Die Philosophie der Erleuchtung nach Suhrawardi (1191†), Halle: Niemeyer, 

1912, p. vii.
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studied by Simon van den Bergh who provides an integral translation with 
annotations.26 These annotations, as well as his Encyclopædia of Islam ($rst edition) 
entry on Suhrawardī,27 attempt to show Suhrawardī’s complete reliance on Greek 
philosophy. “This philosophy,” he writes in the introduction, “lacks in general any 
originality. In ‘The Temples of Light’ there is barely one thought, almost not even 
one expression, which is not derived from Greek philosophy.”28 Throughout his 
translation he shows with footnotes exactly where in the corpus of Greek 
philosophy the ideas expressed in Hayākil al-nūr were already mentioned. Some 
footnotes seem far-fetched, for how could Suhrawardī have read Numenius or Philo? 
Likewise, while he claims in the Encyclopedia of Islam article that Suhrawardī shows 
elements of Stoicism, he does not provide convincing evidence for such an 
in#uence. Nonetheless, Van den Bergh’s contributions, because they are in stark 
contrast with earlier scholarship, were in itself a step forward in the study of 
Suhrawardī. However, it did not make a signi$cant impact.29 

The upsurge of scholarly interest in Suhrawardī in the thirties, which made 
Suhrawardī $nally a common subject for study, should be seen as entirely relying on 
the directions of the early scholarship by Von Kremer and De Vaux. It was Louis 
Massignon who gave a decisive impulse to the study of Suhrawardī in two ways. First 
of all, he gave his young student Henry Corbin the aforementioned lithograph  of 
Quṭb al-Dīn Shīrāzī’s Sharḥ Ḥikmat al-ishrāq and helped him with early publications.30 

26. Van den Bergh, S., “De Tempels van het Licht door Soehrawerdi († 1191),” 

Tijdschrift voor wijsbegeerte 10 (1916): 30–59.

27. Van den Bergh, S., “Suhrawardī”, EI , vol. 7 [Repr. 1993, Originally vol. 4, 1936], pp. 

506-507.

28. Van den Bergh, S., “De Tempels van het Licht door Soehrawerdi († 1191),” 

Tijdschrift voor wijsbegeerte 10 (1916): pp. 30–59, p. 30.

29. Although Corbin shows in his early publications that he knows about Van den 

Bergh’s article, even calling it an “excellent translation”, he never engages with the claims 

Van den Bergh makes. Cf. Corbin, H., “Pour l’anthropologie philosophique: Un traité persian 

inédit de Suhrawardî d’Alep (m. 1191),” Recherches philosophiques 2 (1933 1932), p. 372; 

Corbin, H., and P. Kraus, “Le bruissement de l’aile de Gabriel,” Journal Asiatique 227 (1935), p. 

4, fn. 2.

30. Corbin, H., “Post-Scriptum à un entretien philosophique,” L’Herne: Henry Corbin 

(1981), p. 40 ; Corbin, H., “Pour l’anthropologie philosophique: Un traité persian inédit de 
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This would start a lifelong study of Suhrawardī by Corbin, of which we enjoy the 
fruits to this day. Secondly, Massignon gave a chronology of Suhrawardī’s corpus 
into three periods: 1) works of his youth, 2) Peripatetic works, 3) Avicennian-
Platonic works.31 It seems that this provided a better understanding of the scope of 
Suhrawardī’s writings, which may have been the inspiration for Otto Spies and 
Corbin to edit some of Suhrawardī’s works. Spies repeats Massignon’s three periods 
to the letter,32 and in other respects allies himself with Von Kremer/De Vaux. Thus 
he places Suhrawardī together with Ibn ʿArabī (d. 1240) in the group of su$s, and 
further distinguishes the two from other su$s as speculative metaphysicians.33 Spies 
based this on the idea that three groups are to be distinguished based on their 
principle of knowledge; either one uses one’s intellectual capacity, or one adheres to 
tradition and revelation, or one follows spiritual experience (that is, intuition or 
inspiration). Accordingly, he distinguishes philosophers, theologians, and mystics. 
Since Suhrawardī himself claims that inspiration takes primacy over reason, it seems 
to him reasonable to classify him as a su$ $rst, and as a philosopher second.

He then goes on providing other core themes of the su$s, which would 
therefore also apply to Suhrawardī, providing four main ones. He summarizes this 
as:

(1) The mystical expressions in the Qurán, e.g. م###############لا  which led people 

to interpret them esoterically. (2) The over-emphasis of the 
orthodox theologians on the formal side of the law at the cost of its 
spirit. (3) The in#uence of the Magians who claimed esoteric 
knowledge of truth. (4) The belief of the Shi’ites in the doctrine of 
the infallible Imám who alone could know and interpret the law.34

Suhrawardî d’Alep (m. 1191),” Recherches philosophiques 2 (1933 1932), p. 371, fn. 1; Corbin, H., 

and P. Kraus, “Le Bruissement de l’Aile de Gabriel”, p. 5, fn. 2.

31. Massignon, L., Recueil de textes inédits concernant l’histoire de la mystique en pays 

d’Islam, réunis, classés, annotés et publiés, Paris: Librairie orientaliste Paul Geuthner (1929), p. 

112-113.

32. Spies, Suhrawerdī, p. 118.

33. Spies, Suhrawerdī, p. 120-121.

34. Spies, Suhrawerdī, p. 121.
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Perhaps to the exception of number one, all these points already appear in 
Von Kremer’s discussion of Suhrawardī. This approach almost completely disregards 
the philosophical (that is, Peripatetic) aspects of Suhrawardī’s writings. Where Van 
den Bergh denied any originality to Suhrawardī, we read in Spies’ book that “he built 
a system of his own which is unique and original.”35 On point four he explains that 
with the Shīʿītes he means the Ismāʿīlīs and their ‘doctrine of taʾwīl’. This he 
probably took from baron Carra de Vaux, who had interpreted the introduction of 
the Ḥikmat al-ishrāq as arguing that the true sages speak in metaphors which need to 
be interpreted before their inner truth is exposed. Carra de Vaux thinks that 
Suhrawardī is addressing “those who want to know the interpretation, the ل##################يوأت##################لا , 

which he calls tâlah ة########لات########لا b.”36 However, Horten had already pointed out that the text 

should be read taʾalluh (sancti%cation), not tālah.37 Suhrawardī is addressing those 
who seek sancti%cation, not interpretation. 

1.2.2 Henry Corbin: “Suhrawardian of the !rst hour”38

Virtually all previously mentioned points became important hermeneutic 
instruments in Corbin’s writings. It is therefore likely that Corbin simply adopted 
the way earlier scholarship had framed Suhrawardī. This framework itself was never 
questioned by him,39 while others who did challenge this framing were either 
ignored, such as Horten’s correction of De Vaux’s taʾwīl into taʾalluh and Van den 
Bergh’s analysis of Suhrawardī as being unoriginal, or tenaciously attacked, such as 
Nallino’s suggestion that De Vaux’s connection between oriental and illuminative 
was not correct.40 

35. Spies, Suhrawerdī, p. 124.

36. Carra de Vaux, p. 68.

37. Horten, M., Die Philosophie der Erleuchtung nach Suhrawardi (1191†), p. v.

38. Thus designated by himself. Corbin, H., “Préface de la Seconde Édition”, in: 
Suhrawardī, Oeuvres Philosophiques…, vol. 3 p. viii.

39. That is, in general. On speci%c issues, Corbin did criticize his predecessors. E.g. 
against Von Kremer: Corbin, H., and P. Kraus, “Le Bruissement de l’Aile de Gabriel,” Journal 
Asiatique 227 (1935): p. 2, fn. 1.

40. Corbin challenged this view in “Prolégomènes”, in Suhrawardī, Oeuvres 
Philosophiques, vol. 1, p. xxxvii '.; “Prolégomènes”, in Suhrawardī, Oeuvres Philosophiques, vol. 
2, p. 5'. Corbin, H., En Islam iranien: Aspects spirituels et philosophiques: II Sohrawardî et les 
Platoniciens de Perse (Paris: Gallimard, 1971), p. 27.
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I am not claiming that this speci$c framing of Suhrawardī is incorrect, which 
would invalidate Corbin’s analysis. Far from it. However, framing Suhrawardī with 
these speci$cations leaves out some crucial aspects of the study of Suhrawardī and 
his commentators, or only partially considers such aspects. We will see examples of 
this in this dissertation. For a large part, this is because Corbin is less interested in 
history. “In always wanting to know ‘where’ things ‘come from’ one wanders about 
$nally in vain pursuit of a succession of hypotheses,”41 he argues. This to him is a 
“petty game” (petit jeu).42 Instead, he takes as a starting question “to what does this 
lead?”43

This starting question, it seems to me, can be traced back to his personal 
interest in esotericism. The importance of this in his life and its reverberations in his 
works, have been studied well enough for us not to go into it in-depth here.44 Instead, 
a few points relevant for this study shall be made. For example, it had an impact on 
the topics Corbin addressed in his studies, and in the way in which he presented 
them.45 In his writing style, I would propose, notions such as theosophy, imaginal 

41. Corbin, H., Spiritual Body and Celestial Earth: From Mazdean Iran to Shi’ite Iran, transl. 

by N. Pearson (Princeton: Princeton University Press, 1977), p. 5.

42. Corbin, H., “La place de Mollâ Ṣadrâ Shîrâzî (OB. 1050/1640) dans la philosophie 

iranienne,” Studia Islamica 18 (1963), p. 95.

43. Corbin, H., Spiritual body, p. 5.

44. Adams notes that “he took no satisfaction from the philological work for its own 

sake; he saw it as an unpleasant but unavoidable $rst step towards the study of the Islamic 

philosophy that was the center of his concern.”, Adams, C.J., “The Hermeneutics of Henry 

Corbin,” In Approaches to Islam in Religious Studies, ed. by R.C. Martin (Tucson, Arizona: 

University of Arizona Press, 1985), p. 131. See also Wasserstrom, S.M., Religion after Religion: 

Gershom Sholem, Mircea Eliade, and Henry Corbin at Eranos (Princeton: Princeton University 

Press, 1999), esp. p. 172+. Wasserstrom calls Corbin “the most sophisticated and learned 

esoterist of the century.” See also Hanegraa+, W.J., Esotericism and the Academy (Cambridge: 

Cambridge University Press, 2012), p. 295+. Corbin cannot be understood only from this 

angle, there is much more that shaped his life trajectory and the development of his 

thought. For example, Hadi Fakhoury convincingly showed the in#uence of Russian thinkers 

of religion on Corbin. Fakhouri, H., “Henry Corbin and Russian Religious Thought”, 

Unpublished MA thesis, (Montreal: McGill University, 2013).

45. For example, in the work in which much of Corbin’s academic advances culminate, 
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world, even seemingly innocent words such as ‘oriental’ or ‘school of thought’, are 
not only adaptations of previous scholars, but are all carefully construed by Corbin 
to serve a particular purpose in his own system of thought.  

For example, from where does he derive his celebrated notion of ‘Active 
Imagination’?46 It seems more likely that he made the term up himself, mirroring the 
notion of the Active Intellect, to give the impression that imagination is a source of 
knowledge just as reliable as intellectual apprehension. Corbin further sought to 
connect the word ishrāq with mashriq, ‘Illumination’ with ‘Oriental’, and translated 
the title of Suhrawardī’s magnum opus Ḥikmat al-ishrāq not as ‘Philosophy of 
Illumination’ but as ‘Oriental Theosophy’ (La théosophie orientale47). He defended the 
use of ‘theosophy’, despite the obvious connotation the term has with Blavatsky’s 
Theosophical Society, on the basis that this relies on the Greek Sophia, which has an 
association with gnosis, which, according to him, perfectly $ts the context.48 He 
insisted on ‘oriental’ because he promoted a distinction between Ishrāqī 
(‘Illuminative’) and Mashshāʾī (‘Peripatetic’), Oriental and Occidental, Plato and 
Aristotle, which served an important function in Corbin’s narrative of the history of 

En islam iranien, the book devoted to Suhrawardī is not subdivided into chapters on di+erent 

strands of philosophy, but virtually all have a mystical or esoteric orientation, signposted by 

terms such as ‘l’angélologie’, ‘le Saint Graal’, ‘la geste mystique iranienne’, and ‘la geste 

gnostique’. Cf. Corbin, H., En Islam Iranien, vol. 2.

46. Especially much used in his Terre céleste et corps de résurrection. The term ‘creative 

imagination’, used in L'Imagination créatrice dans le sou*sme d'Ibn Arabî seems to work 

synonymously for him.

47. Oeuvres Philosophiques et Mystiques, vol. 2, titlepage; Corbin, H., En Islam Iranien, vol. 

2, p. 40; Corbin, H., Histoire de la Philosophie Islamique (Paris: Gallimard, 1986), p. 286; Corbin 

changed his mind on translating this title several times (e.g. his French translation is 

entitled Le livre de la sagesse orientale and we also encounter Théosophie de l’Orient des lumieres 

in En Islam iranien, vol. 2, p. 20) but both ‘theosophy’ and ‘Oriental’ remained important 

themes in his understanding of Suhrawardī and his commentators.

48. Compare Corbin, H., “Prolégomènes II”, in Suhrawardī, Oeuvres Philosophiques, vol. 

2, p. 21; Corbin, H., En Islam Iranien, vol. 2, p. 41; Corbin, H., Spiritual body, p. xxiv.
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philosophy.49 He did not necessarily aim to correct the older view that philosophical 
activity had waned after Ibn Rushd,50 but he merely wanted to qualify this and add to 
it. As Corbin saw it, after Ibn Sīnā the great tradition of philosophy split in two, one 
faction headed by Ibn Rushd (d. 1198), the other by Suhrawardī (d. 1191).51 The 
philosophy that had more or less died out in the Islamic world was not just 
philosophy in general, but speci$cally the Mashshāʾī (Peripatetic) philosophy. In 
addition, original philosophical activity had continued due to e+orts by Suhrawardī, 
who had revived a wholly di+erent kind of philosophy, one connected with “the 
spiritual vision of Ancient Persia”,52 and also with ancient thinkers such as Plato, 
Hermes, and Pythagoras. According to Corbin, this di+erent kind of philosophy 
should be called Ishrāqī philosophy, which formed, according to him, a proper school 
of thought which constitutes the philosophical activity of late medieval Islam.

The decisive issue, in the eyes of Corbin, on which the philosophical tradition 
split into two streams, is angelology. In Ibn Rushd’s writings, the heavenly spheres 
are secularized, the angels done away with.53 In Suhrawardī’s writings they retain 
their function, perhaps even more emphatically as in Ibn Sīnā’s writings. Corbin 
argues that to reduce cosmology to two levels instead of three, a void has been 
created in European thought (stemming from Averroës)  in between sense 
perception and intellectual thought.54 This void is due to an “‘agnostic re#ex’ in 
W e s t e r n m a n , b e c a u s e h e h a s c o n s e n t e d t o t h e d i v o r c e 
between thought and being.”55 To that he opposes the cosmology of Suhrawardī and 

49. The division between ‘oriental’ and ‘illuminative’ has been attacked by other 

scholars, e.g. Gutas, D., “Avicenna’s Eastern (‘Oriental’) Philosophy: Nature, Scope, 

Transmission,” Arabic Sciences and Philosophy 10 (2000): pp. 159–180.

50. The dominant narrative of the 20th century, see e.g. Boer, Tj. de, Geschichte der 

Philosophie im Islam (Stuttgart: Fr. Frommanns Verlag, 1901).

51. E.g. Corbin, En Islam Iranien, vol. 2, p. 10; Corbin, History of Islamic Philosophy, p. 205.

52. Corbin, En Islam Iranien, vol. 2, p. 10.

53. Corbin, H., Avicenna and the visionary recital, transl. W. R. Trask (Princeton: 

Princeton University Press, 1988), pp. 69-74; Corbin, H., Spiritual body, p. 76.

54. Corbin, Spiritual body, p. vii.

55. Corbin, H., “Mundus Imaginalis, or the Imaginary and the Imaginal,” in Swedenborg 

and Esoteric Islam, transl. by L. Fox (West Chester: Swedenborg Foundation, 1995), p. 7.
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his followers, who, as Corbin sees it, speak of a tripartite world, and a manner of 
acquiring knowledge beyond the use of reason.

Corbin makes much use of the idea of ʿālam al-mithāl, an idea which we will 
explore in detail in this dissertation. He translates this Arabic term with mundus 
imaginalis. As a reason for this, he states that “Latin terminology gives the advantage 
of providing us with a technical and $xed point of reference.”56 Alternatively, he uses 
imaginal world, the vernacular variant of the same. On coining this term, he says that 
“Just as the Latin word origo has given us the derivative ‘original’, I believe that the 
word imago can give us, along with imaginary, and by regular derivation, the term 
imaginal.”57 For Corbin, it was important not to use ‘imaginary’, but instead to invent 
a new term. Imaginary would refer to something unreal, a mere phantasy. This is 
something Corbin wants to combat, not just because it would do no justice to the 
historical sources, but because he himself believed in the reality of it. In one paper, 
in a span of three pages, Corbin puts the word ‘real’ in italics seven times.58 And in 
the same paper, he shares his concern that he “was absolutely obliged to $nd 
another term” twice.59 In fact, he even tells us explicitly that this is not only out of 
concern for a faithful representation of the historical sources, but that he felt 
obliged out of vocation.60

In conclusion, to adopt Corbin’s vocabulary, means to take over the conceptual 
baggage he attached to it. Since it is not the intention in this dissertation to assume 
this conceptual baggage, I will restrain myself from using terminology coined by 
Corbin. For example, I will translate Ḥikmat al-ishrāq simply as ‘Philosophy of 
Illumination’, and ʿālam al-mithāl as ‘world of image’ or ‘imaginable world’, mirroring 
‘world of sense’ / ‘sensible world’ (ʿālam al-ḥiss) and ‘world of intellect’ / ‘intelligible 
world’ (ʿālam al-ʿaql).61 Moreover, whereas Corbin saw the historical-critical approach 
as a petty game, I believe that this dissertation shows that such historical analysis 

56. Corbin, “Mundus Imaginalis…”, p. 1.

57. Corbin, “Mundus Imaginalis…”, p. 19.

58. Corbin, “Mundus Imaginalis…”, pp. 18-20.

59. Corbin, “Mundus Imaginalis…”, pp. 1, 2.

60. Corbin, “Mundus Imaginalis…”, p. 1.

61. ‘Imaginable world’ is actually close to one of the earliest choices Corbin made. In 

his Prolégomènes to the $rst volume (dated december 1944) he translated ʿālam al-mithāl / 

ʿālam al-aṣbāḥ as “le monde de l’Imaginable’ (Oeuvres Philosophiques…, vol. 1, p. li).
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can bring facts to the surface that necessitate us to rethink important aspects of 
Suhrawardī. In this dissertation, that would most importantly be Suhrawardī’s 
thought and originality on the world of image, and his in#uence on later thinkers. 
Before I discuss my method, let us $rst discuss the developments of the study of 
Suhrawardī and his commentators after Corbin.

1.2.3 Trends and developments after Corbin

There is a fairly large amount of scholars who followed in the footsteps of 
Corbin, carrying on his approach in their own research, each adapting it in their 
own way. Prominent proponents are Nasr, Landolt, Jambet, and Aminrazavi.62 Of 
Corbin’s legacy, it is perhaps most striking that most scholars after him adopted a 
similar narrative for Islamic philosophy. S.H. Nasr has been one of the more vigorous 
advocates of Corbin’s narrative. In his Three Muslim Sages we read that “with the 
advent of al-Ghazzali, Peripatetic philosophy began to wane in the eastern lands of 
Islam and journeyed westward to Andalusia.” He continues: “Ibn Rushd […] 
attempted to retaliate against charges of al-Ghazzālī in his Tahāfut al-tahāfut. But his 
defense had little e+ect in the Muslim world and it was primarily in the West that he 
was heard.”63 Suhrawardī’s philosophy “came to a large extent to replace, especially 
in Persia, that Peripatetic philosophy which al-Ghazzālī had criticized.”64 In the same 

62. Publications relevant to this study would include: Nasr, S. H., Three Muslim Sages 

(Delmar: Caravan Books, 1976); Landolt, H., “Suhrawardi’s ‘Tales of Initiation,’” Journal of the 

American Oriental Society 107, no. 3 (1987): pp. 475–486; Aminrazavi, M., Suhrawardi and the 

School of Illumination (Richmond: Curzon Press, 1997); Jambet, Ch., Mort et résurrection en 

islam : l’au-delà selon Mullâ Sadrâ (Paris: Albin Michel, 2008); Landolt, H., “Les idées 

platoniciennes et le monde de l’image dans la pensée du Šayh al-Išrāq Yaḥyā al-Suhrawardī 
(ca. 1155-1191),” In Miroir et Savoir: La transmission d’un thème platonicien, des Alexandrins à la 

philosophie arabo-musulmane, ed. by D. De Smet, M. Sebti, and G. De Callatay, (Leuven: Leuven 

University Press, 2008), pp. 233–250; Nasr, S. H., and M. Aminrazavi, eds., An Anthology of 

Philosophy in Persia, Vol. 4: From the School of Illumination to Philosophical Mysticism (London: I.B. 

Tauris, 2012). They are representatives of a far larger group of people, some of whom write 

out of scholarly interest, others out of personal interest. The number of people and their 

publications is simply too large for a comprehensive treatment.

63. Nasr, S. H., Three Muslim Sages, p. 54.

64. Nasr, Three Muslim Sages, p. 55. Aminrazavi follows a similar narrative, cf. 

Aminrazavi, M., Suhrawardi and the School of Illumination, pp. 121-122.
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vogue we read in Sinai’s introduction to his German translation of Ḥikmat al-ishrāq 
that: 

the reception of Suhrawardī’s philosophy demonstrates that even 
after the 13th century there is still intensive and innovative 
philosophy in the Islamic world. To take this fact for granted does 
however also mean that one should break with the Hegelian 
tendency to think of history of philosophy as a unique process: 
Latin scholasticism and post-Suhrawardian development of 
philosophy in the Islamic world proceed until the 19th century 
essentially parallel (im wesentlichen parallel).65 

To add force to his argument, Sinai provides a broad introduction to the 
history of Islamic philosophy (he calls it Arabic philosophy) up until Ibn Sīnā and 
Ibn Rushd, but does not discuss any later intellectuals, as though Suhrawardī and his 
heirs were the only ones continuing the philosophical tradition. Such a trend is even 
visible in the work of scholars who are not exclusively dealing with Suhrawardī, such 
as Fakhry’s A History of Islamic Philosophy, whose chapter ‘Post-Avicennian 
Developments’ only deals with Suhrawardī and what Fakhry calls ‘Illuminationism’ 
or the ‘Ishraqi Tradition’.66 An extreme view as these scholars propose has 
meanwhile been abandoned by most, after $nding philosophically rich material in 
sources such as theological compendia and commentaries, texts that were hitherto 
not much studied as they were assumed to contain little fresh material.67

As part of that current, the very in#uence of Suhrawardī has been called into 
question. Says Morris: 

By Sadra’s time, the philosophical writings of Suhrawardi […] do not 
seem to have attracted the same sort of following and complex 
social connections as the three disciplines we have just discussed 
[kalām, falsafah, and taṣawwuf, LWCvL]. Rather than forming the 
basis of an independent school, they were apparently another of 

65. Suhrawardī, Shihāb al-Dīn, Philosophie der Erleuchtung, transl. N. Sinai (Berlin: 

Verlag der Weltreligionen im Insel Verlag, 2011), pp. 227-228.

66. Fakhry, M., A History of Islamic Philosophy, 3rd ed. (Columbia University Press, 2004).

67. As will be explained in greater detail in the section on methodology, see especially 

fn. 78.
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the intellectual options facing the small elite of educated 
philosophers.68 

This is quite the contrary to how the aforementioned scholars put it, and 
Morris is not alone; Fazlur Rahman remarks that “there is little evidence of the 
existence of any important Ishrāqī school of thought at the time of the appearance 
of Mullā Ṣadrā.”69 Instead, Rahman refers to it as a ‘tradition.’70 

For the most part, scholarship on Suhrawardī has been appreciative. Di+erent 
approaches emerge, virtually all of which can be related back to Corbin and the 
framework within which he studied Suhrawardī. These approaches all try to widen 
the framework, to allow for a fuller appreciation of Suhrawardī. One approach that 
does not necessarily attack, but only complements Corbin’s framework, can be 
witnessed in the work of John Walbridge. Walbridge continued the idea of Corbin to 
relate Suhrawardī to ancient philosophers, di+ering only by not trying to look for 
Suhrawardī’s roots among ancient Persian thinkers, but among other $gures, such as 
Pythagoras and Hermes.71 These two studies by Walbridge were a follow-up on his 
PhD dissertation, which is currently perhaps the best introduction to Suhrawardī’s 
philosophy,72 despite its questionable premise that Quṭb al-Dīn Shīrāzī was 
Suhrawardī’s most creative commentator.73

68. Shīrāzī, Ṣadr al-Dīn, The Wisdom of the Throne [= Al-Ḥikmah al-ʿArshiyyah], transl. J. 

W. Morris, Princeton: Princeton University Press, 1981, p. 29.

69. Rahman, F., The Philosophy of Mullā Ṣadrā (Albany: SUNY Press, 1975), p. 1.

70. Rahman, The Philosophy of Mullā Ṣadrā, p. 10.

71. Walbridge, J., The Leaven of the Ancients: Suhrawardī and the heritage of the Greeks 

(Albany: SUNY Press, 2000); Walbridge, J., The Wisdom of the Mystic East: Suhrawardī and 

Platonic Orientalism (Albany: SUNY Press, 2001). For a critical reading, see Gutas, D., “Essay 

Review Suhrawardi and Greek Philosophy,” Arabic Sciences and Philosophy 13 (2003): pp. 303–

309.

72. Walbridge, J., The Science of Mystic Lights (Cambridge Mass.: Harvard University 

Press, 1992). Another good introduction is Marcotte, R., “Suhrawardi,” Stanford Encyclopedia 

of Philosophy, http://plato.stanford.edu/entries/suhrawardi/ (last retrieved May 12, 2014).

73. As I intend to show in this dissertation, see also Pourjavady, R., and S. Schmidtke, 

“Quṭb al-Dīn al-Shīrāzī’s (634/1236 - 710/1311) Durrat al-Tāj and its Sources,” Journal 

Asiatique 292, no. 1–2 (2004): pp. 311–330.
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The most prominent scholar in Suhrawardī studies after Corbin is surely 
Hossein Ziai. With several editions and translations, he granted access to a much 
wider selection of texts to interested readers, with especially his edition of 
Shahrazūrī’s commentary being a key publication, as this study will show.74 His 
monograph on Suhrawardī, Knowledge and Illumination, shows, as in Walbridge’s case, 
a complementary strategy in relation to Corbin, dealing for the most part with logic, 
a subject Corbin never touched.75 His work is, at least implicitly, more at odds with 
Corbin’s framework, showing the variety of topics and disciplines Suhrawardī was 
interested and skilled in.

Ziai’s approach is complemented by two other approaches that have emerged. 
On the one hand, there are scholars bringing philological skills to the study of 
Suhrawardī and his commentators;76 and on the other hand, there are scholars who 

74. Harawī, Anwāriyyah, ed. by H. Ziai (Tehran: Muʾassasah-i intishārāt amīr kabīr, 
1980); Shahrazūrī, Shams al-Dīn, Commentary on the Philosophy of Illumination [= Sharḥ Ḥikmat 

al-Ishrāq], ed. by H. Ziai (Tehran: Institute for Humanities and Cultural Studies, 2001 [1993]); 

Suhrawardī, The Book of Radiance [= Partaw-nāmah], ed. and transl. by H. Ziai (Costa Mesa: 

Mazda Publishers, 1998); Suhrawardī, The Philosophy of Illumination [= Ḥikmat al-Ishrāq], ed. 

and transl. by J. Walbridge and H. Ziai (Provo: Brigham Young University Press, 1999); Ibn 

Kammūna, al-Tanqīḥāt fī sharḥ al-Talwīḥat, ed. by H. Ziai and A. Alwishah (Costa Mesa: Mazda 

Publishers, 2003); Mullā Ṣadrā, Addenda on the Commentary on the Philosophy of Illumination: 

Part One on the Rules of Thought, ed. by H. Ziai (Costa Mesa: Mazda Publishers, 2010); Shihāb al-

Dīn Muḥammad ibn Mūsā Buzshallūʾī Kumījānī, Inner Light [Nūr al-Fuʾād], ed. by H. Ziai and 

M.K. Zanjani Asl (Costa Mesa: Mazda Publishers, 2012). 

75. Ziai, H., Knowledge and Illumination (Atlanta: Scholars Press, 1990).

76. Schmidtke, S., “The In#uence of Šams al-Dīn Šahrazūrī (7th/13th century) on Ibn 

Abī Jumhūr al-Aḥsāʾī (d. after 904/1499),” In Encounters of Words and Texts: Intercultural Studies 

in Honor of Stefan Wild on the Occasion of His 60th Birthday. Presented by His Pupils in Bonn, ed. by 

L. Edzard and Ch. Szyska (Hildesheim: Olms, 1997), pp. 23–32; Schmidtke, S., “The Doctrine of 

the Transmigration of Soul according to Shihāb al-Dīn al-Suhrawardī (killed 587/1191) and 

his Followers,” Studia Iranica 28 (1999): pp. 237–254; Pourjavady, R., and S. Schmidtke, “Quṭb 

al-Dīn al-Shīrāzī’s (634/1236 - 710/1311) Durrat al-Taj and its Sources,” Journal Asiatique 292, 

no. 1–2 (2004): pp. 311–330; Pourjavady, R., and S. Schmidtke, “Some Notes on a New Edition 

of a Medieval Philosophical Text in Turkey: Shams al-Dīn al-Shahrazūrī’s Rasāʾil al-Shajara 

al-Ilāhiyya,” Die Welt des Islams 46, no. 1 (2006): pp. 76–85; Pourjavady, R., and S. Schmidtke, A 

Jewish philosopher of Baghdad : ʿIzz al-Dawla Ibn Kammūna (d. 683 1284) and his writings (Leiden: 
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approach Suhrawardī and his commentators out of a sober interest in their 
philosophy, contextualizing it within the history of medieval Islamic philosophy.77 
These two approaches provide us again with a fuller picture of Suhrawardī, as well as 
the relation of his thought to the thought of his commentators. Together with the 
steady stream of editions coming out, mostly from Iran, they shows that Suhrawardī 
and his commentators remain subjects of interest. My own position in this is, I think, 
close to a combination of Ziai’s and the two previously mentioned approaches. By 
using manuscripts and historically contextualizing Suhrawardī, I shall propose some 
radical changes to our thinking about Suhrawardī and the world of image. 
Nevertheless, I see this largely as complementary to Corbin’s work, rather than 
subversive. To achieve my results, I developed a speci$c methodology which I shall 
outline in the next section.

Brill, 2006); Pourjavady, R., and S. Schmidtke, “The Quṭb al-Dīn al-Shīrāzī (d. 710/1311) Codex 

(MS Mar’ashi 12868),” Studia Iranica 36 (2007): pp. 279–301; Pourjavady, R., and S. Schmidtke, 

“Quṭb al-Dīn al-Shīrāzī (d. 710/1311) as a Teacher: an analysis of his ijāzāt,” Journal Asiatique 

297, no. 1 (2009): pp. 15–55; Privot, M., “Some notes on the typology of the works of al-

Shahrazūrī al-Ishrāqī,” Journal of Islamic Studies 12, no. iii (2001): pp. 312–321; Cottrell, E., 

“Šams al-Dīn al-Šahrazūrī et les Manuscrits de «La Promenade des Âmes et le Jardin des 

Réjouissances: Histoire des Philosophes»,” Bulletin d’Études Orientales, IFPO Damas LVI (2005 

2004): pp. 225–260; Privot, M., “Le Kitâb al-rumûz d’al-Shahrazûrî: une oeuvre ishrâqî?”, 

Unpublished PhD dissertation (Liège: Université de Liège, 2007).

77. Marcotte, R., “Suhrawardi (d. 1191) and his Interpretation of Avicenna’s (d. 1037) 

Philosophical Anthropology”, Unpublished PhD dissertation (Montreal: McGill University, 

2000); Muehlethaler, L., “Ibn Kammūna (d. 683/1284) on the argument of the #ying man in 

Avicenna’s Ishārāt and al-Suhrawardī’s al-Talwīḥāt,” In Avicenna and his Legacy, ed. by Y.T. 

Langermann (Turnhout: Brepols, 2009), pp. 179–203; Eichner, H., “The Chapter ‘On Existence 

and Non-Existence’ of Ibn Kammūna’s al-Jadīd fī l-Ḥikma: Trends and Sources in an Author’s 

Shaping the Exegetical Tradition of al-Suhrawardī’s Ontology,” In Avicenna and his Legacy, pp. 

143–177; Arnzen, R., Platonische Ideen in der arabischen Philosophie (Berlin: De Gruyter, 2011).
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1.3 Methodology

1.3.1 Commentaries from post-Avicennan Islamic intellectual 
history: author, text, and community

Until only recently, relatively little scholarly attention has been devoted to 
philosophy from the post-Avicennan period, which stretches roughly from the death 
of Ibn Sīnā in 1037 until the fall of the Ottoman Empire in 1922. The period was 
considered a period of repetition and unoriginality, and therefore uninteresting.78 
That perspective has changed. Corbin proposed Suhrawardī as the new hero of later 
Islamic philosophy, giving new impetus to the study of post-Avicennan philosophy. 
Also, the vast body of commentaries, sometimes in the guise of theological 
compendia, became recognized as containing signi$cant philosophical insights.79

78. Perhaps the start of this should be sought in Ernest Renan, who wrote: “A partir de 

1200, la réaction théologique l’emporte tout à fait. La philosophie est abolie dans les pays 

musulmans.” Renan, E., L’islamisme et la science (Paris: Calmann Lévy, 1883), p. 14. Thus, 

Brockelmann writes that “So ist in diesen Jahrhunderten in Ägypten und Syrien zwar noch 

viel Papier mit schwarzer Tinte bedeckt worden, aber nur wenig geschrieben”, GAL, vol. 2, 

pp. 7-8. De Boer writes “Im Jahre 1065 wurde die erste [Universität, LWCvL] in Bagdad 

errichtet. Seit der Zeit besitzt der Orient die Wissenschaft nur in stereotypen Au#agen. Der 

Lehrer hat gelehrt, was ihm von seinen Lehrern überliefert worden, und jedes neues Buch 

enthält kaum einen Satz, der nicht schon in älteren Büchern stände.” Boer, Tj. de, Geschichte 

der Philosophie im Islam (Stuttgart: Fr. Frommanns Verlag, 1901), p. 13. And Van Ess writes, at 

the very least in relation to 14th c. Islamic intellectual history that “Derselbe Sto+ wird in 

sterilem Wechsel aufgeladen und wieder abgeladen, ohne daß man sich an den Quellen 

erneuerte.” Ess, J. van, Die Erkenntnislehre des ʿAḍudaddīn al-Īcī: Übersetzung und Kommentar des 

Ersten Buches seiner Mawāqif (Wiesbaden: Franz Steiner Verlag, 1966), p. 33.

79. Representatives of such views can be found in e.g. Gutas, D., “The Heritage of 

Avicenna: The Golden Age of Arabic Philosophy, 1000 - ca. 1350,” In Avicenna and His Heritage. 

A Golden Age of Science and Philosophy, ed. by J. Janssens and D. De Smet (Leuven: Leuven 

University Press, 2002), pp. 81–97; Endress, G., “Reading Avicenna in the Madrasa: 

Intellectual Genealogies and Chains of Transmission of Philosophy and the Sciences in the 

Islamic East,” In Arabic Theology, Arabic Philosophy. From the Many to the One. Essays in Celebration 

of Richard M. Frank, ed. by J.E. Montgomery (Leuven: Peeters, 2006), pp. 371–423; El-

Rouayheb, Kh., Relational Syllogism and the History of Arabic Logic 900-1900 (Leiden: Brill, 2010), 

p. 3; Ahmed, A.Q., “Systematic Growth in Sustained Error: A Case Study in the Dynamism of 
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Some theoretical re#ections on the nature of commentaries in the context of 
Islamic civilization have already been made by others, and I shall therefore remain 
relatively brief about this topic.80 Most re#ections aim to show that the commentary 
as a literary form does not essentially have to be derivative and of subordinate 
importance. It not only informs us about the text it is commenting upon, but has a 
voice and message of itself. This new turn is perhaps explained as 1) simply a 
reorientation away from the early period of Islamic intellectual history, of which the 
contours have been established by now; and 2) also as being in#uenced by Medieval 
Studies, which has seen the rise of a New Philology, which advocates a return to the 
manuscripts so as to investigate the #uidity of the text in the body, and also to 
examine the texts in the margins and other sorts of paratexts.81 

Post-Classical Islamic Scholasticism,” In The Islamic Scholarly Tradition: Studies in History, Law, 

and Thought in Honor of Professor Michael Allan Cook, ed, by A.Q. Ahmed, M. Bonner, and B. 

Sadeghi (Leiden: Brill, 2011), pp. 343–378.

80. Rosenthal, F., The Technique and Approach of Muslim Scholarship (Rome: Ponti$cium 

Institutum Biblicum, 1947); Messick, B., The Calligraphic State: Textual Domination and History in 

a Muslim Society (Berkeley: University of California Press, 1993), pp. 30-36; Gutas, D., “Aspects 

of Literary Form and Genre in Arabic Logical Works,” In Glosses and Commentaries on 

Aristotelian Logical Texts: The Syriac, Arabic and Latin Medieval Tradition, ed. by Ch. Burnett 

(London: Warburg Institute, 1993), pp. 29–76; Schoeler, G., “Text und Kommentar in der 

klassisch-islamischen Tradition,” In Text und Kommentar: Archäologie der literarischen 

Kommunikation IV, edited by J. Assmann and B. Gladigow (Munich: Wilhelm Fink Verlag, 

1995), pp. 279–292; Del Punta, F., “The Genre of Commentaries in the Middle Ages and its 

Relation to the Nature and Originality of Medieval Thought,” In Was ist Philosophie im 

Mittelalter?, ed. by J.A. Aertsen and A. Speer (Berlin: Walter de Gruyter, 1998), pp. 138–151; 

Ingalls, M., “Subtle Innovations Within Networks of Convention: The Life, Thought, and 

Intellectual Legacy of Zakariyyā al-Anṣārī (d. 926/1520)”, Unpublished PhD thesis (New 

Haven: Yale University, 2011), pp. 6-31; Muhanna, E.I., “Encyclopaedism in the Mamluk 

Period: The Composition of Shihāb al-Dīn al-Nuwayrī’s (d. 1333) Nihāyat al-Arab fī Funūn al-

Adab”, Unpublished PhD thesis (Cambridge, Massachusetts: Harvard University, 2012), pp. 

10-38 (on encyclopedism); Ahmed, A.Q., “Post-Classical Philosophical Commentaries/

Glosses: Innovation in the Margins,” Oriens 41, no. 3/4 (2013): pp. 317–348.

81. Nichols, S.G., “Introduction: Philology in a Manuscript Culture,” Speculum 65, no. 1 

(1990): pp. 1–10. The volume is a special issue on ‘New Philology’.
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While I would like to contribute to this new trend in Islamic Studies as I agree 
that, in a general sense, we should not dismiss commentaries out of hand as merely 
derivative, I think at the same time that we ought not to attribute too great an 
originality to any given text. What I would like to emphasize is the communal aspect 
of late medieval Islamic intellectual activity, which expresses itself most visibly in 
the graphical form of texts, as I shall explain.

To start with, I would like to highlight an aspect of literary theory which I 
think is highly relevant for Islamic Studies. This is the disavowal of the author’s 
intention, phrased by Roland Barthes and others as the ‘death of the author’ and the 
‘recreation of the text at every moment of reading.’82 However, whereas Barthes 
wishes to direct our attention to our own act of reading texts, for the study of 
medieval Islamic texts the constitution of text and its intertexts are more fruitful 
avenues of investigation.83 When Barthes is interested in the response of the reader 
to a text, this still relies on a positive evaluation of individualism, simply replacing 
the individuality of the author with the individuality of the reader. Of course the 
author is an individual, and the reader is an individual, but the medium by which 
they are connected, the text, is not. The language in which the message is conveyed 
is not owned by any individual, but rather by the community. I am under the 
impression that to study Islamic intellectual history is primarily to be studying this 
communal aspect, of which the individual aspect is only a small part. More precisely, 
it is about the graphical form of the language that I would like to draw attention to. 
The graphical form of the language, that is, the shapes of ink that scribes leave 
behind on paper to establish a text, is what I consider to be one of the most crucial 
binding forces of the community, in the case of Islamic intellectual history.

82. Barthes, R., “The Death of the Author,” Aspen (1967): pp. 5–6.

83. I see in my pursuit an echo of the écriture/réécriture approach of the adjacent 

$eld of medieval Latin intellectual history, cf. Goullet, M., Écriture et réécriture hagiographiques 

(Turnhout: Brepols, 2005), pp. 9-27.
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1.3.2 The worldmaking potential of the graphical form of texts

The important role of community for the study of the civilization of Islam,84 
may be explained by drawing on a particularly in#uential study on the notion of 
community, Anderson’s Imagined Communities. Although he only proposes an 
explanation for the rise of the nation state, the prime concept he introduces, 
‘imagined community’, has been adopted far beyond political theory. He de$nes:

[A]n imagined political community […] is imagined because the 
members of even the smallest nation will never know most of their 
fellow-members, meet them, or even hear of them, yet in the minds 
of each lives the image of their communion.85

He goes on to explain that di+erent communities should be distinguished by 
the “style” which they adopt.86 What style exactly is, remains somewhat unclear, 
though for older civilizations he is certain that this style, the binding element of a 
community, is a sacred language. To illustrate his point, he makes a brief, yet crucial, 
remark on Islam:

[T]he Islamic Ummah […] [was] imaginable largely through the 
medium of a sacred language and written script. Take only the 
example of Islam: if Maguindanao87 met Berbers in Mecca, knowing 
nothing of each other's languages, incapable of communicating 
orally, they nonetheless understood each other's ideographs, 
because the sacred texts they shared existed only in classical 
Arabic. In this sense, written Arabic functioned like Chinese 
characters to create a community out of signs, not sounds.88

Though Anderson does not provide evidence for his claim, his example of 
Muslims from all over the world converging at Mecca and being in agreement over 

84. I use Islamic civilization, and not Muslim civilization, as also intellectuals from 

other religious backgrounds have contributed to this civilization. One notable example in 

the context of this study would be Ibn Kammūna, who was a Jew but read and was read by 

Muslim philosophers without any trouble.

85. Anderson, B., Imagined Communities, 2nd ed. (London: Verso, 2006), p. 6.

86. Anderson, p. 6.

87. A people from the Philippines.

88. Anderson, pp. 12-13.

        



28

their communal sacred text, the fountainhead of each of their worldview make-up, 
is more or less self-explanatory. It does not matter how the texts may be interpreted, 
or even pronounced: the graphical form, the rasm of the Koranic text, the skeleton 
without tajwīd marks, diacritics marks, and vocalization marks, remains the same for 
all. Clearly, Islam as fundamentally a written culture, not oral, in the $rst place 
applies to those, through the centuries, who were literate. But it also in#uences 
those who were (or are) not able to read (Arabic). Anderson elaborates:

In the Islamic tradition, until quite recently, the Qur’an was literally 
untranslatable (and therefore untranslated), because Allah’s truth 
was accessible only through the unsubstitutable true signs of 
written Arabic. There is no idea here of a world so separated from 
language that all languages are equidistant (and thus 
interchangeable) signs for it. In e+ect, ontological reality is 
apprehensible only through a single, privileged system of 
representation: the truth-language of […] Qur’anic Arabic.89

Koranic Arabic here does not mean the unique grammatical aspects of Arabic 
in the Koran, but the vocabulary and expressions it o+ers to its readers. In its most 
radical form he is claiming that in order for texts from the Islamic civilization to 
make sense to their readers, they have to be made in con$rmation with the 
graphical form, the rasm, of the Koran. Of course not all intellectual activities were 
essentially connected to the religion of Islam, let alone the vocabulary of the Koran: 
geometry or logic holds true equally with or without religion. But in a wider sense 
there is an intimate link between intellectual activity of Islamic thinkers and the 
religion of Islam. In some subjects, such as certain parts of metaphysics or ethics, 
this is obvious. Concepts such as God and the Day of Judgment became part of the 
science. For others, such as geometry, the Islamic civilization as an imagined 
community o+ered only the social setting in which texts about this science was 
produced. Nevertheless, such a setting is still important to take into account, I would 
claim, especially for questions such as why an author wrote a certain text, and what 
the value of that text is.

For Anderson’s notion to work best in application to Islamic intellectual 
history, I suggest we add one more aspect. I draw this from the $eld of Material 
Religion, a crossing of Religious Studies and Material Culture Studies, which has 

89. Anderson, p. 14.
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adopted Anderson for its own needs. For example, Meyer expands on the 
importance of style for imagined communities:

Anderson’s remark, made somewhat in passing, that communities 
are to be distinguished “by the style in which they are 
imagined” […], hints at the importance of scrutinizing how the 
binding of people into imagined communities actually occurs and 
is realized in a material sense.90

As Meyer explains, this is important because:

[…] in order to become experienced as real, imagined communities 
need to materialize in the concrete lived environment and be felt in 
the bones.91

As I read Meyer, she proposes that style, which Anderson holds to be 
characteristic for each imagined community, is best investigated through the 
material aspect of that community. In her research on religion in the modern world, 
she restricts this further to a focus on the interaction between the body, objects, 
rituals, and sensations. In other words, she starts with the actual evidence we have 
of the practices that constitute and signify a community. 

Further, what she means by “becoming experienced as real,” is for my own 
purposes best understood when combined with a notion from a third author, 
Goodman’s notion of worldmaking.92 “Becoming experienced as real” is, to me, the 
worldmaking potential of materiality. As we will be discussing medieval ideas about 
di+erent ontological worlds and realms in this dissertation, I should stress here that 
Goodman’s notion is not about the making of real worlds, but rather worldviews. 
According to Goodman, people express their experience in certain terms, be it 
scienti$c, artistic, religious, or otherwise, and the combination of these expressions 
form a certain worldview. A hermeneutical circle is at play here, where the next 
expression is not only informed by our experience, but also by the conventions of 

90. Meyer, B., “Introduction: From Imagined Communities to Aesthetic Formations,” In 

Aesthetic Formations: Media, Relgion, and the Senses, ed. by B. Meyer (New York: Palgrave 

Macmillan, 2009), p. 6.

91. Meyer, p. 5.

92. Goodman, N., Ways of Worldmaking (Indianapolis: Hackett Publishing, 1978). 

Goodman also speaks of style in this regard.
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the worldview. When we relate Goodman’s notion of worldmaking, with Anderson’s 
notion of imagined community, we may conclude that without individuals who 
imagine a community, there is no imagined community. Likewise, as Meyer suggests, 
without individuals concretely upholding a religious worldview, that worldview 
ceases to be experienced as real.

If, then, Anderson asserts that for Islam it is language that determines the 
characteristic style of the imagined community, it must be the text, in its graphical 
form, that functions as the materiality, which Meyer contends shapes the observable 
evidence for style. To better understand Islamic intellectual history, it makes 
therefore more sense to regard authors (which double as readers in our case) as 
provoking certain interpretations with texts, whenever someone writes a text. This 
suggests that only by textual practices do these intellectuals realize the worldview 
of Islam. They cannot write just any text, but have to build it out of the matter that 
was supplied to them by previous generations. As a corollary, we ought not to 
consider the di+erent texts one author has produced, but rather the di+erent 
writings of authors that produced one text. The construction of a text, its graphical 
form, should be seen as a living thing, petted, fed, and groomed by its various 
authors, handed down from generation to generation over the centuries. In 
summary, what I am suggesting is that:

In Islamic intellectual history, it is the graphical form of the letters, the 
words, paragraphs, chapters and books that holds a worldmaking potential.

In more plain language, what we ought to investigate is the stability and 
dynamism of texts across the centuries. The study of one author’s corpus of texts 
remains important, but should be done with the realization that these texts only 
acquire meaning when seen in their discursive context. Making a connection with 
other texts is not an exception, but rather the bread and butter of the medieval 
Islamic intellectual, as I hope to show in this dissertation. This is why reporting on a 
close-reading of a certain text of a certain author simply gives no guarantee that 
‘this is the position the author held’, for even though authorship is sometimes 
acknowledged in medieval texts, most of the time it is the graphical form of the text 
itself that is held as authoritative by medieval authors. To take this notion to its 
logical conclusion, we must be cautious in attributing authorship to texts in the 
sense of seeing the author as the principal, original thinker of the ideas expressed in 
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a text -yet this is exactly what we have mostly been doing to date in the $eld of the 
study of Islamic philosophy.93 

Instead, I propose to look at text-making processes, in other words, the 
everyday practice of the reader/author. In that sense, what I am doing is partly a 
form of archeology, namely, a study of historical artifacts in order to understand the 
daily life of people in the past. An important di+erence is that whereas archeology 
usually studies various types of artifacts from one period, I study one type of artifact 
from various periods. My approach should also not be confused with Foucault’s. His 
approach was aimed at something di+erent, namely, to uncover epistemes -
knowledge systems that determined what was possible to be said and what was not, 
and how it was to be said.94 I do not claim that the material is only a signi$er for the 
immaterial, but rather, I aim to uncover the world-making potential of material acts. 
Similarly, when I speak of genealogy, I use it in its plain meaning, as a description of 
the lineage of a certain thing, not to be confused with a description of its 
development.

Seen through this lens, it is no wonder that it seemed a convention for 
intellectuals of that time to mold their thought in the shape of commentaries, 
advertising it as theology.95 It was because the author was only supposed to have a 
voice from within the living tradition, only allowed (or willing) to speak through the 
texts that were already there. As Anderson contends, in the $rst instance we may 

93. I touch on this issue in two reviews of in other respects quite excellent works. Lit, 

L.W.C. van, “Book review on Chance and Determinism in Avicenna and Averroes by C. Belo,” 

Al-Masaq 24, no. 2 (2012): pp. 219–220; Lit, L.W.C. van, “Book review on An Anthology of 

Philosophy in Persia: From the School of Illumination to Philosophical Mysticism: Vol. IV, by 

S.H. Nasr and M. Aminrazavi,” Ilahiyat Studies 4, no. 2 (2013): pp. 267-271.

94. Cf. Foucault, M., L’archéologie du savoir (Paris: Gallimard, 1969).

95. A good example is the discourse of the early Ottoman ʿulamāʾ, who are 

conspicuously silent about Ibn Sīnā’s al-Ishārāt being part of the curriculum, while at the 

same time making much use of it and its commentaries in their writings, which for the most 

part are commentaries. See Lit, L.W.C. van, “Two Ottoman Intellectuals on the Issue of God’s 

Knowledge: Khojazāda and ʿAlāʾ al-Dīn al-Ṭūsī”, Unpublished MA Thesis (McGill University, 

Montreal, 2011); Lit, L.W.C. van, “The Chapters on God’s Knowledge in Khojazāda’s and ʿAlāʾ 
al-Dīn’s Studies on al-Ghazālī’s Tahāfut al-Falāsifa,” In International Symposium on 

Khojazada (22-24 October 2010 Bursa): Proceedings, ed. by T. Yücedoğru, O. Koloğlu, M. 

Kılavuz, and K. Gömbeyaz (Bursa: Bursa Büyükșehir Belediyesi, 2011), pp. 175–199.
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trace back all Islamic texts to the Koran. I do not think this is farfetched: the 
mandatory basmalah above any Islamic text is already strong evidence for this.96 

Medieval Islamic intellectual history seems to be similar to a discourse on 
sacred texts in other respects as well. Certain technical terms, expressions, 
sometimes even whole books are perceived as a kind of scripture. As Endress aptly 
perceived, the philosophy of the late-medieval and early-modern period can rightly 
be called the post-Avicennan period, as intellectuals after Ibn Sīnā “made his 
philosophy their credo”.97 Perhaps we can be even more precise and propose al-
Ishārāt wa-al-tanbīhāt as the quasi-sacred text onto which post-Avicennan 
intellectual history developed.98 It should immediately be noted, though, that unlike 
truly sacred texts, such quasi-sacred texts are not immune to criticism. Their 
sacrality lies mostly in the fact that every respectable author wishes to relate his 
own text to the quasi-sacred text, thereby making the quasi-sacred texts the raw 
material out of which later authors can create whatever they like. 

1.3.3 Technical terms for the study of such commentaries

To understand the full dimensions of this interpretation of late medieval 
Islamic thought, it is of the utmost importance that we steer our attention towards 
commentaries and the sets of texts they together form. I think it will be helpful to 
introduce some analytical concepts that help us evaluate these texts. These concepts 
are not exclusively applicable to this period. On the contrary, the roots of the 
practices that I try to describe with the following notions may be traced as far back 

96. Gacek, A., The Arabic Manuscript Tradition: A Glossary of Technical Terms and 

Bibliography (Leiden: Brill, 2001), pp. 12-13.

97. Endress, G., “Reading Avicenna in the Madrasa: Intellectual Genealogies and 

Chains of Transmission of Philosophy and the Sciences in the Islamic East,” In Arabic 

Theology, Arabic Philosophy. From the Many to the One. Essays in Celebration of Richard M. Frank, ed. 

by J.E. Montgomery (Leuven: Peeters, 2006), p. 399.

98. See now Wisnovsky, R., “Avicenna’s Islamic reception,” In Interpreting Avicenna: 

Critical Essays, ed. by P. Adamson (Cambridge: Cambridge University Press, 2013), pp. 190–

213; Wisnovsky, R., “Avicennism and Exegetical Practice in the Early Commentaries on the 

Ishārāt,” Oriens 41 (2013): pp. 349–378. This turn of events is somewhat ironic, considering 

that Ibn Sīnā did not want it to be distributed widely, cf. Gutas, D., Avicenna and the 

Aristotelian Tradition, 2nd ed. (Leiden: Brill, 2014), pp. 157-158.
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as the Greek tradition.99 But they are most pertinent to texts from late medieval 
Islamic intellectual history, for which I have speci$cally crafted them.100

A “text” is any written statement. 

A “treatise” is a text with a title, circulated independently, meaningfully 
composed, properly introduced and concluded. Corollary: an author may have 
written a text which only turned into a treatise by the hands of later redactors.

We can speak of a pair of texts as a “source text” and “target text” if there 
exists some relation between the two texts, where the source text is historically 
prior to the target text. An “intermediary text” is both a source text and a target 
text. The source text of an intermediary text and a target text of an intermediary 
text also form a pair of texts as source text and target text.

“Intentional textual correspondence” is a relationship between two texts on 
the level of words and sentences. It means that a target text utilizes in at least one 
place either a technical term or an argument (a logical connection between words) 
from a source text. Further, it must be most likely that this source text is the text 
from which the author of the target text derived the technical term from, either 
directly or through an intermediary text. This likeliness can usually be argued by 
showing that the technical term or the argument is original to the source text or 
that it is meant in the target text in the same original way as the source text. 
Example: the ubiquitous term wājib al-wujūd clearly stems from the writings of Ibn 
Sīnā,101 even though it was already coined by Fārābī.102 After Ibn Sīnā, many texts in 

99. Peters, F. E., Aristotle and the Arabs: The Aristotelian Tradition in Islam, New York: New 

York University Press, 1968.

100. Some of the terms introduced here, such as ‘commentary’ or ‘gloss’, have a 

counterpart in the Islamic tradition (sharḥ, ḥāshiyah). Gutas has done a commendable job 

teasing out the meaning of such terms, relying mostly on sources from the pre-Avicennan 

period. I attempt to be complementary to his work, by providing a more formal de$nition of 

such terms and making sure they are applicable to the post-Avicennan period. Gutas, D., 

“Aspects of Literary Form…”, pp. 29–76.

101. A classic discussion is in his al-Shifāʾ, Ibn Sīnā, The Metaphysics of The Healing. For 

Fārābī see e.g.Fārābī, Kitāb al-millah wa-nuṣūṣ ukhrā, ed. by M. Mahdi (Beirut: Dār al-mashriq, 

1991), p. 89.

102. Jihami, J., Mawsūʿat muṣṭalaḥāt al-falsafah ʿinda al-ʿarab (Beirut: Maktabat lubnān 

nāshirūn, 1998), pp. 964-965.
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philosophy and theology show intentional textual correspondence with Ibn Sīnā’s 
corpus.

A target text “evidently relies in structure on” a source text if the way the 
target text is constructed —at the level of the composition as a whole and the level 
of chapters— is the same as a part or the whole of the source text, either directly or 
through an intermediary text, and if it shows intentional textual correspondence. 
Without intentional textual correspondence it does not rely in structure but is 
simply similar in structure. Example: Ījī’s al-Mawāqif evidently relies in structure on 
Bayḍāwī’s Ṭawāliʿ al-anwār min maṭāliʿ al-anẓār.103

We speak of “structural textual correspondence” if a target text not only 
evidently relies in structure on a source text (sing. matn), but shows intentional 
textual correspondence exactly in those places of the source text that de$ne the 
structure and composition of the text. In this case we call the target text, loosely 
speaking, a “commentary” on the source text (see what follows). These 
‘commentaries’ can be of di+erent nature; commentaries (in the true sense of the 
word, sing. sharḥ),104 glosses (sing. ḥāshiyah/taʿlīqah), comparisons (sing. muḥākamah), 
summaries (sing. mukhtaṣar/mulakhkhaṣ), versi$cations (sing. naẓm), even 
translations (sing. tarjamah) all have this relationship with a source text.105 As a rule, 
we will use the word ‘commentary’ in the sense of structural textual correspondence 
only in the sense of commentary tradition (see what follows). Normally, with 

103. A simple comparison of the chapter headings reveals this, cf. Bayḍāwī, ʿAbd Allāh, 

and Maḥmūd ibn ʿAb al-Raḥmān Iṣfahānī, Nature, Man and God in medieval Islam, transl. by J. 

W. Pollock and E. E. Calverley, 2 vols., (Leiden: Brill, 2002), p. xl. To prove intentional textual 

correspondence between these two texts is beyond the scope of this dissertation but let it 

su"ce here to say that opening the books at virtually any given place will reveal intentional 

textual correspondence.

104. My double use of commentary, in the general sense and in the more speci$c, true 

sense of the word, is mirrored in the historical actors’ categories. As Gutas proposes, when 

historical sources speak of tafsīr, they mean a commentary in the general sense of the word, 

which could be a commentary, but also a translation, summary, and so forth. Sharḥ, on the 

other hand, is the word used for a commentary in the true sense of the word. Cf. Gutas, 

“Aspects of Literary Form...”.

105. Cf. Gacek, A., Arabic Manuscripts: A Vademecum for Readers (Leiden: Brill, 2009), pp. 

78-80.
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commentary (in the true sense of the word) we mean a speci$c type of structural 
textual correspondence.

A target text is a commentary in the true sense of the word when it shows 
structural textual correspondence and contains the complete source text. There are 
di+erent types of commentaries. The two most common ones are: 1) original-then-
paraphrase (or simply “paraphrasing commentary”), and 2) original-in-running-
commentary (or simply “running commentary”). 

The $rst usually cites the source text passage by passage, then after each 
passage it goes over the passage again in almost identical language, here and there 
changing, adding, or dropping something. Occasionally a larger expansion (or 
digression) is included. Its main purpose is to faithfully represent the source text, 
elucidating ambiguities. For example, it helps the reader of the source text to decide 
where a paragraph stops and the next one begins. This is useful since an Arabic 
manuscript does not include punctuation and ambiguity may occur. Also, when a 
source text uses an ambivalent word the commentary may push the reader towards 
one of the possibilities by providing a corresponding synonym in the paraphrase. 
Examples are Shahrazūrī’s Sharḥ Ḥikmat al-ishrāq and Isfahānī’s Maṭāliʿ al-anẓār, a 
commentary on Bayḍāwī’s Ṭawāliʿ al-anwār.

The running commentary can also divide the source text into paragraphs, but 
less clearly. It does a better job at the sentence level, structuring the source text 
word by word. As a rule, a running commentary will not leave out one word of the 
source text, nor alter it. When it wishes to expand a personal pronoun into a proper 
noun (e.g. to explain what the -hu in minhu means) it would not change it into min 
Zayd but rather write minhu ayy Zayd. As a consequence of the fact that source text 
and target text run through each other to form one running text it can be hard to 
distinguish source from target text. In manuscripts this is usually solved by using 
two colors of ink, with the source text either in non-black ink or underlined by non-
black ink, red being the most common color.

A “gloss” is a sequence of marginal notes by one author on one source text. A 
marginal note may best be visualized as a note in the margin of a manuscript of the 
source text, close to the passage which it discusses. It therefore always ‘hangs’ on a 
part of the source text. This is indicated by its structure; it cites a sentence or 
passage from the source text and then continues to make a remark about this. 
Typically, a marginal note introduces the citation with qawluhu (“his statement”), 
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sometimes ended with intahā (“end [of citation]”). It may not need to cite the full 
sentence or passage, merely citing the $rst few words and then ilá ākharihi or, less 
common, intahā (“until the end”). This in turn may be abbreviated to a-l-kh (or a-h), 
similar to the English “etc.”. The use of signs to connect notes in the margin to a 
place in the source text106 seems to be a late practice. Note: A gloss can attain the 
status of a treatise, at which point the reader is either required to know the source 
text to the point of memorization or he is required to have the source text at hand.

A “comparison” does not necessarily have to be between two texts but can be a 
comparison between two positions. An example of a comparison between two texts 
is Quṭb al-Dīn Rāzī’s (d. 1364) Muḥākamat bayn al-sharḥay al-Ishārāt in which Quṭb al-
Dīn Rāzī compares Fakhr al-Dīn Rāzī’s commentary and Naṣīr al-Dīn Ṭūsī’s (d. 1273) 
counter-commentary on Ibn Sīnā’s al-Ishārāt wa-al-tanbīhāt.107 An example which 
does not involve two books are the Muḥākamāt of Khojazāda (d. 1488) and ʿAlāʾ al-Dīn 
Ṭūsī (d. 1482) between Ghazālī and the philosophers, which comes down to an 
evaluation of one book, namely Ghazālī’s Tahāfut al-falāsifah.108

A “super-commentary” is a commentary on a commentary. Thus, it has 
structural textual correspondence with the $rst commentary and contains the text 
of it in full. A “super-gloss” is a gloss on a gloss. It seems usually called taʿlīqah. A 
gloss on a commentary is merely called gloss. In theory, one can keep adding the 
pre$x “super-” to indicate a higher level commentary or gloss.

A “corpus” is the set of all texts written by one author.

A “textual tradition” is a set of di+erent target texts and at least one source 
text, with the source texts (minus intermediary texts) all written by one author, 
under at least one speci$c intentional textual correspondence for all target texts 
with at least one of the source texts. Thus, we usually speak of a textual tradition of 

106. Such as our modern footnote system, as illustrated with this footnote.

107. Rāzī, Quṭb al-Dīn, al-Ilāhīyāt min al-Muḥākamāt bayna sharḥay al-Ishārāt, ed. by M. 

Hadi Zadeh (Tehran: Mīrāth-i maktūb, 2002).

108. Lit, L.W.C. van, “Two Ottoman Intellectuals on the Issue of God’s Knowledge: 

Khojazāda and ʿAlāʾ al-Dīn al-Ṭūsī”, Unpublished MA Thesis (McGill University, Montreal, 

2011); Lit, L.W.C. van, “The Chapters on God’s Knowledge in Khojazāda’s and ʿAlāʾ al-Dīn’s 

Studies on al-Ghazālī’s Tahāfut al-Falāsifa,” In International Symposium on Khojazada (22-24 

October 2010 Bursa): Proceedings, ed. by T. Yücedoğru, O. Koloğlu, M. Kılavuz, and K. Gömbeyaz 

(Bursa: Bursa Büyükșehir Belediyesi, 2011), pp. 175–199.
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a certain author, e.g. Ibn Sīnā. Since we speak of speci$c intentional textual 
correspondence, we do not have to retrace our steps beyond this source author. 
Indeed, otherwise the notion of a textual tradition would be meaningless and would 
always be the same under the adage that “all philosophy is but a footnote to 
Plato” (as Alfred Whitehead would have it).

A “commentary tradition” is a set of di+erent target texts and at least one 
source text, with the source texts (minus intermediary texts) all written by one 
author, and all target texts have structural textual correspondence with one of the 
source texts. In short, all texts from a commentary tradition take their source text 
and perform certain actions on it. Note: source texts themselves are also part of this 
set, since the ‘action’ they perform can be described as the function of identity. 
Corollary: Even a single marginal note in a manuscript of a source text or 
intermediary text is part of this set. This is because its composition as a whole is 
instructed by the source text, thus having structural textual correspondence.

The “restricted commentary tradition” is the subset containing all treatises (as 
opposed to texts) of the commentary tradition. I have come to understand this 
concept as an ideal tool to assemble a subset of the most pertinent texts from a 
commentary tradition, to get a sense of the overall structure of the commentary 
tradition. Thus, the restricted commentary tradition does not contain single 
marginal notes, though it can contain glosses or even higher order commentaries. 
For example, Siyālkūtī’s (d. 1656) glosses on Khayālī’s (d. 1465) glosses on Taftāzānī’s 
(d. 1390) commentary on Nasafī’s ʿaqīdah is a treatise and enjoyed an independent 
distribution, just as Khayālī’s glosses did. All four texts are part of the restricted 
commentary tradition on Nasafī’s (d. 1142) al-ʿAqāʾid al-Nasa,yyah. Mullā Ṣadrā’s (d. 
1635) glosses on Suhrawardī’s (d. 1191) Ḥikmat al-ishrāq is also a treatise and as such 
part of the restricted commentary tradition on Suhrawardī.

A commentary is “creative” when it o+ers new ideas or insights, signi$cantly 
di+erent from its source text. A creative target text does not need to be dissonant 
with its source text, it can also continue the train of thought of the source text or 
propose complementary theories.

A commentary is “in#uential” when it enjoys a wide distribution. A simple 
measure for this is to see how many manuscript copies survived and how much the 
text was cited by later authors.
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Corollary: the restricted commentary tradition forms the backbone of the 
commentary tradition; they are the most widely circulated and read texts of this set, 
and thus the most in#uential. This does not imply they are the most creative texts of 
the commentary tradition.

The following graphic brings in relation some of the notions introduced here, 
showing how we are able to draw ever larger circles around the corpus of someone. 

1.3.4 How to study such commentaries

A commentary tradition can be seen as a network of nodes and connections. It 
is the premise of this study that understanding the network is worth more than 
understanding each node. As we shall see, by studying the intertextuality of the 
commentaries, we not only come to understand their relations better, we are also 
able to better judge the meaning and worth of each text. As all commentaries take 
their source text and perform certain actions on it, it will speak for itself that to 
identify what kind of actions are performed is one of the primary ways to 
understand the intertextuality of the commentary tradition. Together with an 
evaluation of the intentional textual correspondence and the evident reliance in 
structure, we will be able to point to continuity and change in the historical 
development of the commentary tradition. This we will accomplish by placing the 
letter of the text central, for example by giving citations in Arabic of di+erent texts 
and showing dependencies. 

Comparing texts to establish dependence is of course a method that is not new, 
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though the level of detail I introduce here is, as far as I have been able to establish, 
unprecedented.109 This has perhaps also to do with the fact that in former times, it 
was hard to format texts as neatly as I do here. It has now become relatively easy for 
us to do this. What also helps my method to be more e+ective is the fact that we are 
now able to cover a far larger territory than before, thanks not only to meticulous 
editing work but mostly due to digitalization.

Among earlier traces of my method, we may notice that especially scholarship 
on transmission of knowledge from one language into another has used simple text 
comparison already for a long time, comparing between di+erent languages,110 or 
drawing the comparison by translating the two passages into a modern European 

109. The closest, in my opinion, is the work of Heidrun Eichner. However, she does not 

provide a theoretical framework as I do here, nor does she radicalize the focus on the 

graphical form of the text as I do. Cf. Eichner, H., “Towards the construction of Islamic 

Orthodoxy. Philosophy in the post-Avicennan period and Islamic Theology as literary 

traditions”, Unpublished Habilitationsschrift (Halle: Martin Luther Universität, 2009); 

Eichner, H., “The Chapter ‘On Existence and Non-Existence’ of Ibn Kammūna’s al-Jadīd fī l-
Ḥikma: Trends and Sources in an Author’s Shaping the Exegetical Tradition of al-

Suhrawardī’s Ontology,” In Avicenna and his Legacy, ed. by Y.T. Langermann (Turnhout: 

Brepols, 2009), pp. 143–177.

110. E.g. Walzer, R., “New Light on the Arabic Translations of Aristotle,” Oriens 6, no. 1 

(1953): pp. 91–142; Kraemer, J., “Das arabische Original des pseudo-aristotelischen Liber de 

Pomo,” Studi Orientalistici in onore di Giorgio Levi della Vida (1956): pp. 484–50; Frank, R.M., “The 

Origin of the Arabic Philosophical Term Anniyyah,” Cahiers de Byrsa 6 (1956): pp. 181–201; 

Afnan, S., Philosophical Terminology in Arabic and Persian (Leiden: E.J. Brill, 1964); Hasnawi, A., 

“Alexandre d’Aphrodise vs Jean Philopon: Notes sur quelques traités d’Alexandre ‘perdus’ en 

grec, conservés en arabe,” Arabic Sciences and Philosophy 4 (1994): pp. 53–109; Arnzen, R., 

Aristoteles’ De Anima: Eine verlorene spätantike Paraphrase in arabischer und persischer 

Überlieferung (Leiden: Brill, 1998), pp. 114-139; Takahashi, H., “The Reception of Ibn Sīnā in 

Syriac: The Case of Gregory Barhebraeus,” In Before and After Avicenna, ed. by D. Reisman 

(Leiden: Brill, 2003), pp. 249–282; Wakelnig, E., Feder, Tafel, Mensch (Leiden: Brill, 2006), pp. 56, 

58 and 65; Hasnawi, A., “Boèce, Averroès et Abū al-Barakāt al-Baġdādī, témoins des écrits de 

Thémistius sur les Topiques d’Aristote,” Arabic Sciences and Philosophy 17 (2007): pp. 203–265; 

Vagelpohl, U., Aristotle’s Rhetoric in the East (Leiden: Brill, 2008); Arnzen, R., Platonische Ideen in 

der arabischen Philosophie (Berlin: De Gruyter, 2011), pp. 6-7.
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language.111 Text comparison has also been used in establishing dependencies within 
the Islamic tradition. We can roughly distinguish three strategies. First, there is a 
strategy which only gives estimations of the intertextuality in the form of page and 
line numbers, without providing the actual text. This is especially visible in Janssens’ 
work.112 Except for D’Ancona’s use of it, I have not been able to clearly identify it in 
work by others. This is not strange, as it is such a relaxed style that it borders at 
merely providing references in footnotes. What distinguishes it from footnotes is 
that it gives the references in a tabular format. Moving a step closer to the text itself, 
we can see a number of scholars who realize the merit of comparing texts to track 
down intertextuality, but prefer to translate both passages into a modern European 
language, and provide the comparison in that language.113 Lastly, there are those 

111. E.g. Zimmerman, F.W., “The Origins of the So-Called Theology of Aristotle,” In 

Pseudo-Aristotle in the Middle Ages: The Theology and Other Texts, ed. by J. Kraye, W.F. Ryan, and 

C.B. Schmitt (London: The Warburge Institute, 1986), pp. 110–240; Zimmerman, F.W., 

“Proclus Arabus Rides Again,” Arabic Sciences and Philosophy 4 (1994): pp. 9–51; Bertolacci, A., 

“Some Texts of Aristotle’s Metaphysics in the Ilāhiyāt of Avicenna’s Kitāb aš-Šifāʾ,” In Before 

and After Avicenna, ed. by D.C. Reisman (Leiden: Brill, 2003), pp. 25–48; Bertolacci, A., The 

Reception of Aristotle’s Metaphysics in Avicenna’s Kitab al-Sifa: A Milestone of Western Metaphysical 

Thought (Leiden: Brill, 2006).

112. E.g. D’Ancona, C., “Pseudo-‘Theology of Aristotle’, Chapter I: Structure and 

Composition,” Oriens 36 (2001): pp. 78–112 [pp. 89-90]; Janssens, J., “Al-Ghazzālī’s Tahāfut: Is 

It Really a Rejection of Ibn Sīnā’s Philosophy?,” Journal of Islamic Studies 12, no. 1 (2001): pp. 

1–17; Janssens, J., “Al-Ghazzālī’s Mi’yār al-’ilm fī fann al-manṭīq Sources Avicenniennes et 

Farabiennes,” Archives d’histoire doctrinale et littéraire du Moyen Âge 69, no. 1 (2002): pp. 39–66; 

Janssens, J., “Mullā Ṣadrā’s Use of Ibn Sīnā’s Taʿlīqāt in the Asfār,” Journal of Islamic Studies 13, 

no. 1 (2002): pp. 1–13; Janssens, J., “Bahmanyār ibn Marzubān: A Faithful Disciple of Ibn 

Sina?,” In Before and After Avicenna, ed. by D.C. Reisman (Leiden: Brill, 2003), pp. 177–198; 

Janssens, J., “Al-Ghazālī’s Mīzān al-ʿamal: an Ethical Summa Based on Ibn Sīnā and al-Rāghib 

al-Iṣfahānī,” In Islamic Thought in the Middle Ages, ed. by A. Akasoy and W. Raven (Leiden: Brill, 

2008), pp. 123–138; Janssens, J., “Al-Lawkarī’s Reception of Ibn Sīnā’s Ilāhiyyāt,” In The Arabic, 

Hebrew and Latin Reception of Avicenna’s Metaphysics, ed. by D.N. Hasse and A. Bertolacci, 

(Berlin: Walter de Gruyter, 2012), pp. 7–26; Janssens, J., “Fakhr al-Dīn al-Rāzī on the Soul: A 

Critical Approach to Ibn Sīnā,” The Muslim World 102, no. 3–4 (2012): pp. 562–579.

113. E.g. Stern, S.M., “Abu Isa ibn al-Munajjim’s Chronography,” In Islamic Philosophy 

and the Classical Tradition, ed. by R. Walzer, A.H. Hourani, V. Brown, and S.M. Stern (Columbia: 
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who show a comparison using the Arabic, virtually all of them without providing 
additional formatting.114

 I myself have made use of the translation-only strategy in the past,115 seeing 
that it would allow non-Arabists to follow the comparison quite closely. This is true 
when the emphasis is on the content of the text. The content of the texts used in 
this study will not be overlooked, but at the same time I make room for another 
emphasis, namely, on the graphical form of the text. The shape of the text is of 
course not the English or French letters of a translation, but the shape is the 
composition of the Arabic words. To fully appreciate the mechanics and dynamics of 
the transmission of knowledge in late medieval Islamic intellectual history, I 
consider it necessary to propose a more detailed textual analysis, using some rules 

University of South Carolina Press, 1972), pp. 437–466; Michot, J., “Avicenne et le Kitāb al-

madnūn d’al-Ghazālī,” Bulletin de Philosophie Médiévale 18 (1976): pp. 51–59; Gutas, D., “The 

‘Alexandria to Baghdad’ Complex of Narratives. A Contribution to the Study of Philosophical 

and Medical Historiography among the Arabs,” Documenti e Studi sulla Tradizione Filoso*ca 

Medievale 10 (1999): pp. 155–194; Reisman, D.C., The Making of the Avicennan Tradition (Leiden: 

Brill, 2002) [p. 159, 288+]; Muehlethaler, L., “Ibn Kammūna (d. 683/1284) on the argument of 

the #ying man in Avicenna’s Ishārāt and al-Suhrawardī’s al-Talwīḥāt,” In Avicenna and his 

Legacy, ed. by Y.T. Langermann, (Turnhout: Brepols, 2009), pp. 179–203; Marcotte, R., 

“L’eschatologie d’Abū al-ʿAbbās al-Lawkarī (Mort après 503/1109): Le Bayān al-ḥaqq et le 

Sharḥ-e Qaṣīda-ye asrār al-ḥikma,” Mélanges de l’Institut Dominicain d’Études Orientales 29 

(2012): pp. 1–25.

114. E.g.  Pourjavady, R., and S. Schmidtke, “Quṭb al-Dīn al-Shīrāzī’s (634/1236 - 

710/1311) Durrat al-Taj and its Sources,” Journal Asiatique 292, no. 1–2 (2004): pp. 311–330; 

Schmidtke, S., “The Karaites’ Encounter with the Thought of Abū l-Ḥusayn al-Baṣrī (d. 

436/1044). A Survey of the Relevant Materials in the Firkovitch-Collection, St. Petersburg,” 

Arabica 53, no. 1 (2006): pp. 108–142; Al-Akiti, M.A., M.A., “The Good, the Bad, and the Ugly of 

Falsafa: al-Ghazali’s Madnun, Tahafut and Maqasid with Particular Attention to their Falsa$ 

Treatments of God’s Knowledge of Temporal Events,” In Avicenna and His Legacy: A Golden Age 

of Science and Philosophy, ed.  by Y.T. Langermann (Turnhout: Brepols, 2009), pp. 60-61; 

Schmidtke, S., and H. Ansari, “Muʿtazilism after ʿAbd al-Jabbār: Abū Rashīd al-Nīsābūrī’s 

Kitāb Masāʾil al-Khilaf fī al-Uṣūl,” Studia Iranica 39 (2010): pp. 225–276; Arnzen, R., Platonische 

Ideen in der arabischen Philosophie (Berlin: De Gruyter, 2011), pp. 408-409.

115. Lit, L.W.C. van, “The Measurement of the Circle in Naṣīr al-Dīn al-Ṭūsī’s Revision 

of the ‘Middle Books’ (Taḥrīr al- mutawassiṭāt),” Tarikh-e Elm 10 (2012): 1–42.
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for formatting that convey information not immediately obvious.

1.3.4.1 Formatting Medieval Arabic Texts for Comparison

A certain formatting is applied to such comparisons, to bring out the process 
of adaption that the author of the target text used on the source text.

In the following, when we say ‘word’ we could also mean a word-group, that is, 
multiple words that are connected to each other. For example, wa-ilayhi means “and 
to it” and is made up of three words (wa, ilā, and huwa) but are written as one word-
group in Arabic. For convenience however, we will just use ‘word’ even if we mean 
‘word-group’. It is especially relevant to keep this in mind when we count the 
number of omitted words. 

The target text is always on the right. Whatever is in bold is exactly the same, 
simply a verbatim copy of the other text. Normally, the comparison is given twice, 
with the second time the bold text whited-out. Whatever is underlined is basically 
also a verbatim copy, though with a minor variation in in#ection. This can be 
anything, as long as the same root letters are used. A verb can be turned into an 
active participle, a de$nite article may be added or taken away, or a variant spelling 
may be o+ered. In the second comparison this is made grey. Double underline 
indicates that the target text has a word formed of completely di+erent root letters, 

yet it does not change the idea expressed signi$cantly. The asterisk, ٭ , means that 

the target text does not show a word in a place where the source text does have a 
word; it has omitted it. If the target text skips more than one word (or word-group) 
from the source text, the number of words is indicated with a number in 
superscript. It can also happen that a word or several words are present in the 
source text in an entirely different place than the target text has them. The words in 
the target text are marked by square brackets []. A plus-sign, +, is placed in the 
target text where those words actually belong, in comparison to the source text. A 
simpler, and more common, case of this is that word order is switched. Both word 
groups are indicated by round brackets, (), or curly brackets, {}. In between is a 
double-headed arrow: () ↔ () or {} ⟺ {}. The single-line arrow goes with the round 
brackets, the double-line arrow goes with the curly brackets. Two last phenomena 
that are marked is when something seems to have happened to the orthography or 
only some manuscripts of the two texts are in agreement. When it is about the 
orthography, this means that the target text shows a word or several words that 
graphically look very close to what the word(s) look like in the source text, but are 
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actually just a bit di+erent. On the semantic level, this results of course in an 
entirely di+erent word with an entirely di+erent meaning, but the proximity in 
orthography still betrays in#uence and may be considered a misread, a copyist 
error, or an editing error. It is also a case of a misread, copyist error, or editing error 
when only some of the manuscripts of the two texts are in agreement. For this 
reason, and also because both phenomena are relatively rare, they are both 
indicated in the target text with bold and italic and surrounded by /slashes/. In 
brackets are page and line number of the (standard) edition where the passage may 
be found. In the heading, the name of the author, name of the text, and year (only in 
CE) is given. If the text has no certain year of completion, the death year of the 
author is given, otherwise the year of completion is given.

1.3.5 The speci$cs of this study

We can speak of the corpus of Suhrawardī’s texts, consisting of all texts 
attributed to Suhrawardī. Likewise, the set of all texts containing at least one 
fragment which shows intentional textual correspondence with the corpus of 
Suhrawardī’s texts is the ‘textual tradition of Suhrawardī’. The set of all texts that 
show structural textual correspondence with a text from the corpus of Suhrawardī is 
called the ‘commentary tradition on Suhrawardī’. It follows that the commentary 
tradition on Suhrawardī is a subset of the textual tradition on Suhrawardī. ‘The 
restricted commentary tradition on Suhrawardī’ is a further subset of this subset. 

In this study, our principal focus will be on the restricted commentary 
tradition on Suhrawardī, that is, those treatises that show structural textual 
correspondence with Suhrawardī’s corpus. This allows us to focus on the most 
important texts that directly relate back to Suhrawardī.116 The texts that make up the 
restricted commentary tradition are surveyed in the next chapters, along with short 
introductions to their authors. Especial attention will be given to Suhrawardī’s 
corpus, which is not just any subset of the restricted commentary tradition, but 
should be seen as the very core of it.

116. Since virtually any Islamic manuscript contains at least some marginal notes, we 

would only be able to study the commentary tradition by using all extant manuscripts of 

Suhrawardī’s works and commentaries. I am under the impression that at time of writing, 

John Walbridge is working on a list of these and the publication of his $ndings should be a 

major step forward in our understanding of the commentary tradition on Suhrawardī.
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Not all texts by Suhrawardī have been used in this dissertation to the same 
extent. Primary attention has gone to his philosophical writings. This is su"cient to 
understand his eschatology, a s he does not seem to provide much more material in 
his other writings such as his literary treatises written in Persian. Rather, the little 
that can be learned from them is only in support of what his philosophical texts 
already suggest. References will principally be made to the editions of Corbin et al., 
published in four volumes (1945, 1952, 1970, and 1977, I use the reprint from 2009). 
Of two of Suhrawardī’s major philosophical works, the Talwīḥāt and the Mashāriʿ, 
only the part on metaphysics have so far been edited. For our interest in the afterlife 
this does not seem to be an issue. As we will see that the corpus of Suhrawardī forms 
a closely related set of texts, we have not only utilized those texts that have been 
commented upon but extended this scope principally to include ten texts; eight 
distinct treatises and two translations. The following list gives these eight works, 
together with the abbreviations used throughout this dissertation.

The abbreviations, short names, and full names in alphabetical order are:

• Alw = al-Alwāḥ = al-Alwāḥ al-ʿImādiyyah (both Arabic and Persian)

• Hay = Hayākil al-nur (both Arabic and Persian)

• Ḥik = Ḥikmat al-ishrāq

• Kal = Kalimāt al-taṣawwuf

• Lam = al-Lamaḥāt

• Mash = al-Mashāriʿ = al-Mashāriʿ wa-al-mutā
• Par = Partaw-nāmah

• Tal = al-Talwīḥāt = al-Talwīḥāt al-lawḥiyyah wa-al-ʿarshiyyah

In two chapters, I let go of the restriction to study only commentaries that are 
treatises, and apply another restriction, namely, to focus only on those texts that 
include a certain argument. While the focus on the restricted commentary tradition 
gives depth to this study, the focus on one argument gives breadth, expanding the 
scope to set of texts forming the textual tradition. The two approaches also hold 
each other in balance in another sense. The commentary-focus provides 
understanding to the argument-focus, answering the question where the argument 
comes from. On the #ip side, the argument-focus provides importance to the 
commentary-focus, showing which commentary (or complex of commentaries) is 
more in#uential than another.

        



45

It helps tremendously that the majority of these treatises have been edited and 
published, which allowes me to not lose too much time with the philological work 
involved in using manuscripts. The manuscript material that I do utilize, is used in a 
pragmatic fashion. That is to say, I only resort to one or two manuscript copies of a 
text I needed for my research. The most important passages have been typed out 
and appended to this study. I hope that I will have shown the importance of at least 
some of these unedited texts, perhaps to inspire others to continue to edit, 
preferably in a critical way.117

1.3.5.1 Conventions

The exact death date of historical $gures can be found in the appendix. In the 
text I maintain Common Era (Gregorian calendar) notation, based on the Hijrī year 
in combination with the month of Muḥarram. For names, I generally drop the 
de$nite article. Further, I maintain Arabic transliteration, which may in Persian 
cases sometimes look odd, like Partaw-nāmah instead of Partow nâmeh,118 or Mullā 
instead of Mollâ. I provide transliterations only sparingly, usually only for two 
reasons. The $rst is for those cases where a crucial technical term is involved, and 
the second is for cases where my English rendering is somewhat interpretative, 
providing an opportunity for those with knowledge of Arabic to get a sense of the 
literal meaning.

There are quite a few cases where texts appear in di+erent editions. The 
following editions are principally used:

For Suhrawardī’s works I have referred to Corbin’s editions as much as 
possible. To remind the reader of this I have repeated on every page Oeuvres 
Philosophiques… Afterwards I have simply given volume and page number.

For Ibn Kammūna’s Sharḥ al-Talwīḥāt I use Habibi’s edition.

117. Virtually all edited texts used in this study show no critical apparatus and can be 

shown to be mistaken in more than one place. The edition which shows the greatest 

editorial skill could be Privot’s edition of Shahrazūrī’s Kitāb al-rumūz. For drawbacks of some 

of the editions, see Pourjavady, R., and S. Schmidtke, “Some Notes on a New Edition of a 

Medieval Philosophical Text in Turkey: Shams al-Dīn al-Shahrazūrī’s Rasāʾil al-Shajara al-

Ilāhiyya,” Die Welt des Islams 46, no. 1 (2006): pp. 76–85; Lameer, J., “Ibn Kammūna’s 

Commentary on Suhrawardī’s Talwīḥāt. Three Editions,” Journal of Islamic Manuscripts 3 

(2012): pp. 154–184.

118. Cf. Suhrawardī, The book of radiance, p. xi.
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For Shahrazūrī’s Rasāʾil al-shajarah al-ilāhiyyah I use Habibi’s edition.

For Quṭb al-Dīn Shīrāzī’s Sharḥ Ḥikmat al-ishrāq I use Mohaghegh’s edition.

For Mullā Ṣadrā’s Taʿlīqāt ʿalā Ḥikmat al-ishrāq I use Musavi’s edition.

For Dawānī’s Sharḥ Hayākil al-nūr I use Tuysirkani’s edition.

For Ibn Sīnā’s al-Shifāʾ I make use of Marmura’s print (and translation).

For Ibn Sīnā’s al-Ishārāt wa-al-tanbīhāt I make use of Dunya’s print.

I make frequent use of manuscripts. Some of the passages that appear 
prominently in this study are appended. They are not critically edited, but simply 
represent the text in a useful manner.
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2. Suhraward ī and the commentators, an 

introduction

It seems appropriate to familiarize ourselves with the authors and texts of this 
study in a general way, before we move on to follow closely what they have to say on 
eschatology. We shall "rst introduce Suhrawardī, his corpus, and the general 
outlines of his eschatology. A new categorization for his works will be proposed 
which underlines the high degree of homogeneity of his corpus of philosophical 
texts. Then, we shall provide an overview of the commentary tradition, 
subsequently providing some biographical information on each author and some 
general remarks concerning their texts.

2.1 Suhrawardī
Throughout the 20th century there has been a steady increase in attention to 

the life and works of Suhrawardī. A good part of the works of Suhrawardī and its 
commentary tradition have been edited,1 and a surprisingly large number of works 
have been translated into European languages.2 There are now more than just a 

1. Lughat-e mūrān received even four editions; the latest is Suhrawardī, Loghat-e murān, 

ed. by N. Pourjavady (Tehran: Iranian Institute of Philosophy & Institute of Islamic Studies 

Free University of Berlin, 2007).

2. Hayākil al-nūr was translated in even four di$erent languages; English [Suhrawardī, 
The Shape of Light: Hayakal al-Nur, transl. by B. Tosun (Louisville: Fons Vitae, 1998); Kuşpinar, 

B., Ismāʿīl Anḳaravī on The Illuminative Philosophy (Kuala Lumpur: International Institute of 

Islamic Thought and Civilization, 1996), pp. 78-250], French [Suhrawardī, L’archange 

empourpré: Quinze traités et récits mystiques, transl. by H. Corbin (Paris: Fayard, 1976), pp. 

41-66], Dutch [Bergh, S. van den, “De Tempels van het Licht door Soehrawerdi († 1191),” 

Tijdschrift voor wijsbegeerte 10 (1916): pp. 30–59]; Āwāz-i par-i Jibraʾīl even in "ve languages: 

French [Suhrawardī, L’archange empourpré, pp. 227-239], German [Suhrawardī, Das Rauschen 

der Flügel Gabriels, transl. by B. Löber (Birnbach: DRP Rosenkreuz Verlag, 2006), pp. 29-38], 

English [Suhrawardī, The philosophical allegories and mystical treatises, transl. by W. Thackston 

(Costa Mesa: Mazda Publishers, 1999), pp. 8-19], Italian [Suhrawardī, Il fruscio delle ali di 

Gabriele, transl. by S. Foti (Milan: Mondadori, 2008)], Dutch [Suhrawardī, Het ruisen van 
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handful of book-length studies on these topics in European languages, enough to 
supply a platform from which to delve deeper into the contents of the texts. For 
example, when John Walbridge wanted to study Quṭb al-Dīn Shīrāzī, he instead 
found himself devoting most of his time studying Suhrawardī as a necessary 
prerequisite.3 Since then a "rm knowledge base has been built up and we are now 
able to do more, simply by building on top of what has already been done. This is 
why we shall not sketch his philosophy in general, in this chapter. Instead, to 
introduce Suhrawardī for this dissertation, we shall focus on the position of 
eschatology within his corpus. To refreshen our memory on Suhrawardī, we shall 
"rst brie(y highlight some key aspects of his life.

2.1.1 His life

Suhrawardī’s life has been well documented by modern scholarship, and I shall 
therefore be brief here.4 He may be distinguished from others with the same nisbah 
by the laqab ‘the executed’ (al-maqtūl), a reference to his execution in 1191.5 He was 
born in 1154 in Suhraward, a town in northern Iran. He apparently studied at 
Maragha and Isfahan, then wandered through northern Syria and Anatolia, 
eventually ending up at Aleppo. There he became close to the prince al-Malik al-
Ẓāhir, son of the famous Saladin. Either his in(uence over the prince, his heterodox 
ideas, or a combination of both, led Saladin to order his son to execute Suhrawardī, 

Gabriëls vleugels, transl. by C.M.C. Bersee-van den Berg, Based on Löber (Haarlem: Rozekruis 

Pers, 2008), pp. 34-43].

3. His dissertation was published as Walbridge, J., The Science of Mystic Lights, 

Cambridge Mass.: Harvard University Press, 1992.

4. For more detailed accounts, on which my summary is based, see Ziai, H., “Shihāb al-

Dīn Suhrawardī: Founder of the Illuminationist School,” in History of Islamic Philosophy 

(London: Routledge, 1996), vol. 1, pp. 434–462; Walbridge, J., “Suhrawardī and 

Illuminationism”, in The Cambridge Companion to Arabic Philosophy (Cambridge: Cambridge 

University Press, 2006), pp. 201-223.

5. See Ritter, H., “Philologika IX: Die vier Suhrawardī, Ihre Werke im Stambuler 

Handschriften,” Der Islam 24 (1937): pp. 270–286. Occasionally, Suhrawardī is referred to as al-

shahīd (‘the martyr’) instead of al-maqtūl, perhaps to place his execution in a more positive 

light. A notable example is the illuminated headpiece in Suhrawardī, “al-Mashāriʿ wa-al-

Muṭāraḥāt,” MS Or. 365 (Leiden, 707).
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which eventually happened in 1191, at the age of 36. By that time, he had already 
produced a large corpus of writings.

2.1.2 Suhrawardī’s corpus and eschatology

To understand the position of eschatology in the corpus of Suhrawardī, we 
shall "rst need to understand the general relationship between his writings. This 
will explain why I principally draw equally from nine treatises, leaving out other 
texts. A categorization of Suhrawardī’s corpus may be done along the lines of genre 
and style. Such a categorization was "rst proposed by Corbin, who improved on 
Massignon’s chronological division.6 Corbin proposes a fourfold division:7

A. The four big works (al-Talwīḥāt, al-Muqāwamāt, al-Mashāriʿ, and Ḥikmat al-
ishrāq). Corbin wishes not to use the word ‘philosophical’, instead opts "rst 
for ‘dogmatic’ and later changes this for ‘systematic’.

B. A group of smaller works of similar nature as the "rst group, some of them in 
Persian. Again Corbin does not wish to call them philosophical works. He even 
goes so far to argue that these texts discuss “theoretical problems to arrive at 
the threshold of mystical experience.”8

C. Symbolical recitals, all in Persian.9

D. Prayers and invocations, for convenience united by Corbin under the title al-
Wāridāt wa-al-taqdīsāt.10

What made Corbin decide not to go for a chronological division and not to 
favor Ḥikmat al-ishrāq a unique position, but instead group it together with al-

6. See supra p. 12.

7. Compare for his early view Corbin, “Prolégomènes”, in Oeuvres Philosophiques..., vol. 

1, pp. xvi-xvii; and for his later view Corbin, En Islam iranien: Aspects spirituels et 

philosophiques: II Sohrawardî et les Platoniciens de Perse (Paris: Gallimard, 1971), p. 18-19.

8. Corbin, En Islam iranien, vol. 2, p. 19.

9. Corbin, “Prolégomènes”, in Suhrawardī, Oeuvres Philosophiques, vol. 1, p. xvii; Corbin 

also calls them “initiation recitals” or “mystical recitals”. Corbin, En Islam iranien, vol. 2, p. 

19; Suhrawardī, L’archange empourpré: Quinze traités et récits mystiques.

10. See Walbridge, J., “The Devotional and Occultist works of Suhrawardi,” Ishrâq 2 

(2011): pp. 80–97.
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Talwīḥāt, al-Muqāwamāt, and al-Mashāriʿ, was a certain intuition he had that 
Suhrawardī’s corpus “shows itself with a perfect homogeneity of intent.” Corbin 
notices that “every time, we detect the same order of presentation (lit. ‘precedence’) 
and an internal rhythm that progresses towards the same "nal solutions.”11 I shall 
o$er some hard evidence for Corbin’s intuition, when we will familiarize ourselves 
with Suhrawardī’s thinking on eschatology.

Corbin’s categorization has been met with approval by most scholars, though 
without the awareness of Corbin’s intuition.12 Thus, Walbridge modi"es Corbin’s 
classi"cation by placing Ḥikmat al-ishrāq into a category of its own, renaming 
category B as ‘juvenilia’, and leaving out category D.13 Walbridge does not give any 
reasons for his modi"cations. In fact, as we shall see, any modi"cation to trivialize 
category B and boast the uniqueness of Ḥikmat al-ishrāq is the exact opposite of what 
the evidence tells us. 

Arnzen also deviates from Corbin’s classi"cation, though without giving clear 
reasons. He only accepts two categories. As one is a combination of Corbin’s 
categories C and D, the other would naturally be a combination of A and B. But this 
is not entirely true, for Arnzen only accepts "ve works as philosophical: al-Lamaḥāt, 

11. Corbin, “Prolégomènes”, in Suhrawardī, Oeuvres Philosophiques, vol. 1, p. xv. Ziai 

comes close to the same intuition when he remarks that Partaw-nāmah “closely 

corresponds” to al-Talwīḥāt and Ḥikmat al-ishrāq. Ziai, “Introduction”, in Suhrawardī, The 

book of radiance [= Partaw-nāmah], transl. by H. Ziai (Costa Mesa: Mazda Publishers, 1998), p. 

xiv.

12. Nasr splits category C into two but essentially leaves the division as is, Nasr, S. H., 

Three Muslim Sages (Delmar: Caravan Books, 1976), pp. 58-59. Ziai assumes it in Ziai, H., 

Knowledge and Illumination, (Atlanta: Scholars Press, 1990). Aminrazavi follows it faithfully, 

Aminrazavi, M., Suhrawardi and the School of Illumination (Richmond: Curzon Press, 1997). Also 

Sinai follows Corbin, though casting some doubt on category D, Suhrawardī, and N. Sinai, 

Philosophie der Erleuchtung (Berlin: Verlag der Weltreligionen im Insel Verlag, 2011), pp. 

265-267; Marcotte notes the problematic nature of it, but does not o$er a solution, Marcotte, 

R., “Suhrawardi,” Stanford Encyclopedia of Philosophy, http://plato.stanford.edu/entries/

suhrawardi/ (Last retrieved May 12, 2014).

13. Walbridge, J., The leaven of the ancients Suhrawardi and the heritage of the Greeks 

(Albany  N.Y.: SUNY Press, 2000), p. 16; Walbridge, “Suhrawardī and Illuminationism,” p. 203.
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al-Talwīḥāt, al-Muqāwamāt, al-Mashāriʿ, and Ḥikmat al-ishrāq.14 We shall see that in fact 
up to nine works should be considered to be of philosophical nature. Also, his 
suggestion that Ḥikmat al-ishrāq follows a di$erent structure than the other texts is 
not correct.

The categorization I myself would like to propose is:

A. Philosophical works.

B. Literary treatises.

C. Prayers and invocations.

My category A corresponds to Corbin’s category A and B. As we shall see for 
the case of eschatology, the overall treatise-structure of Suhrawardī’s philosophical 
texts are much alike. Likewise shall we notice that on the level of chapters, 
paragraphs, and even sentences all treatises are written with more or less the same 
structural program underlying them. Some texts are short and others long, and 
some texts discuss one topic more extensively than another, but the basic structure 
of all these texts is the same, to such an extent that we could say that all of them 
show structural textual correspondence with each other, or with one prototype. 
Corbin’s intuition turns out to be right, and in fact extends over all texts from his 
category A and B, thereby properly constituting only one category. Since the issues 
discussed in those texts, and the vocabulary and arguments used in them, draw from 
the philosophical discourse, most notably Ibn Sīnā, I think ‘philosophical’ is a much 
more "tting description of these texts than ‘dogmatic’ or ‘theoretical’, as Corbin did.

The same correspondence is not noticeable in the works that fall in Corbin’s 
categories C and D. Texts from my category B, literary treatises, have been edited by 
Corbin.15 They are prose narrating stories or conversations, clearly meant to convey 
some mystical experience or insight. They do not discuss eschatology much, and do 
not mention suspended images or the world of image. As such, they are only rarely 
referred to in this study. Texts from my category C, prayers and invocations, have so 

14. Arnzen, R., Platonische Ideen in der arabischen Philosophie (Berlin: De Gruyter, 2011), 

p. 120.

15. Suhrawardī, Oeuvres Philosophiques…, vol. 3. For translations, see e.g. Suhrawardī, 
L’archange empourpré and Suhrawardī, The philosophical allegories and mystical treatises.
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far not been edited. I have looked at one manuscript to get an impression of them, 
and noticed that they are distinctly di$erent from both categories A and B. They are 
just that; prayers and invocations, most of them directed to a speci"c astrological 
entity such as Mars or Mercury. As such, they are not of direct use for this study.16

2.1.3 Eschatology in Suhrawardī’s philosophical works

The following table may serve as our "rst entry into eschatology. The "rst 
column has the titles of the eight works we use in this dissertation most often,17 as 
they constitute the core of Suhrawardī’s philosophical writings.18 The second 
column shows the number of the chapter in which the afterlife is discussed. The 
next column shows the position of that chapter (or in the case of Kalimat al-taṣawwuf 
not the chapter but simply the passage) relative to the other chapters. The next 
column indicates which main subjects are discussed in the chapter in which the 
afterlife is discussed. The last column, "nally, indicates where necessary what the 
topics are of the chapters before and after the chapter in question. This is necessary 
because the topic of the afterlife may sometimes get its own proper chapter but 
even then it still occurs in the context of the topics of providence and prophethood. 
The terms ‘providence’ and ‘prophethood’ are used here merely to indicate a set of 
topics that Suhrawardī typically groups together and of which the two are a part 
that stands out. The set of which providence is used as a title, details how God 
in(uences the cosmos. Especially the connection between the sublunar and 
supralunar world is typically present. It comprises of notions such as al-qadāʾ wa-l-
qadar, ʿināyah, and al-sharr, but also al-fayḍ, taḥarruk al-a*āk, etc. ‘Prophethood’ stands 
for the complex of issues surrounding the obtainment of secret knowledge 

16. Suhrawardī, “al-Wāridāt,” MS Topkapi A 3271 (Istanbul, n.d.), $. 183b-205a.

17. The ninth text part of category A is Risālah fī iʿtiqād al-ḥukamāʾ. It is written in such 

summary form that it is of little use to include it in this analysis, though it will be referred to 

on occasion.

18. I do not mean to say that these are all of his philosophical writings. Some writings 

of Suhrawardī, most notably the sections on logic and physics of both the Talwīḥāt and the 

Mashāriʿ are unedited, therefore not readily available, and thus not used extensively in this 

dissertation. The other is that it begs the question what philosophy is. We have chosen here 

not to include the set of allegorical treatises as they mostly only con"rm what is in the 

theoretical treatises, yet do not do so in a straightforward, apodeictic way.
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(mughayyabāt as Suhrawardī always repeats). This can be attained awake or in a 
dream, either by mystical training or by a natural ability such as the prophets have.

The abbreviations can be found at the beginning of the dissertation. 

We may note some results from this table. First and foremost, we see that with 
the exception of Kalimat al-taṣawwuf all the philosophical treatises are much alike in 
structure, at least concerning the last parts of these treatises. Even the composition 
as a whole is quite regular over all treatises, typically consisting of "ve chapters. 
Virtually all of them "nish with the order of topics being providence, afterlife, and 
prophethood. The Ḥikmat al-ishrāq, often claimed to be quite di$erent from all other 
texts by Suhrawardī, is no exception to this. Even the very brief Kalimat al-taṣawwuf 
follows this structure. That eschatology appears there in the middle of the treatise 
has more to do with the fact that Suhrawardī "nishes with sections on other 
religions such as Christianity and taṣawwuf (Su"sm), something not treated in any 
other of his works. Only the Mashāriʿ switches the order of the last two, "nishing 
with the afterlife instead of prophethood. 

Alw

Kal

Lam

Ḥik

Tal

Mash

Par

Hay

chapter 
number

4

5

5

3

7

9

6

relative position

last

in the middle

next to last

last

next to last

last

next to last

next to last

subject

providence, afterlife, 
prophethood
providence, afterlife, 
prophethood

afterlife

afterlife, prophethood

providence, afterlife

prophethood, afterlife

afterlife

afterlife

relative subject

after providence and 
before prophethood

after providence

before prophethood

after providence

after providence and 
before prophethood
after providence and 
before prophethood
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Just like ‘providence’ and ‘prophethood’ were only titles to indicate a complex 
of topics, so the title ‘afterlife’ denotes a set of topics. If we move on to look at the 
inner structure of the chapters on ‘afterlife’, we can extract a couple of general 
topics that explicitly have to do with the afterlife, as Suhrawardī understands it. The 
"rst two columns list these topics. The other columns give the numbers 
representing the order in which the topics occur in each treatise.

Clearly, the di$erent texts not only show similarity on the level of chapter 
division, as was shown in the previous table, there is also a strong coherence at the 
paragraph level, at least for the chapter on ‘the afterlife’, as is evident from this 
table. There are some notable irregularities. The place of the discussion of 
metempsychosis shifts. In one treatise, Hayākil al-nūr, it is left out altogether. On this 
it should also be noted that al-Mashāriʿ does not discuss metempsychosis extensively, 
merely stating it is incorrect. The other irregularity is the order of the paragraphs 
on the states of the soul and on the degrees of happiness, which is reversed in al-
Alwāḥ and Ḥikmat al-ishrāq. al-Mashāriʿ is irregular on this point as well. Just as with 
metempsychosis, there is virtually no discussion on the states of the soul after 
death. Instead, it closes with a lengthly description of what the soul may experience 
when it is trying to be released. Other than those two points, the order and choice of 
topics is exactly the same for all these texts.

The coherence of Suhrawardī’s corpus actually goes down all the way to the 
level of sentences, for which we shall give two examples here. First let us look at one 
argument from the discussion of metempsychosis. A translation of the argument 
from al-Talwīḥāt reads as follows: 

The body, if it is in such a mixture that it requires a soul from the 
Giver, then when a transmigrating soul unites to it, there would be 

immortality of the soul

metempsychosis

pleasure and pain

how to release the soul

states of the soul

degrees of happiness

baqāʾ al-nafs

al-tanāsukh

al-ladhdhah wa-al-alam

kay*yyat takhalluṣ al-nafs

aḥwāl al-nufūs

darajāt al-ibtihāj

Mash

1

2

3

4

5

6

Tal

1

2

3

4

5

6

Lam

1

2

3

4

5

6

Kal

1

2

3

4

5

6

Alw

1

2

3

4

6

5

Ḥik

2

1

3

4

6

5

Par

1

6

2

3

4

5

Hay

1

2

3

4

5
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two souls for one living thing, but a human being only knows of one 
soul for his body, not another.

We see that only al-Alwāḥ (both the Arabic and Persian version) and al-Lamaḥāt 
begin the argument di$erently. They start from the hypothetical case in which a 
soul that is disconnected from its own body connects to another body, because the 
constitution (mizāj) of that second body is perfectly suitable for that soul and from 
there reason towards an absurd consequence. Ḥikmat al-ishrāq simply has a wordy 
introduction, which already contains the conclusion, namely that a soul cannot 
transmigrate to another body. The argument that follows these introductions shows 
slight variations among the texts. For example, al-Alwāḥ, al-Lamaḥāt, and al-Talwīḥāt 
use the verb istaḥaqqa (“to require”), while Partaw-nāmah, Kalimat al-taṣawwuf, al-
Mashāriʿ, and Ḥikmat al-ishrāq use the verb istaʿadda (“to be ready”). Syntactically, the 
verbs are used for the same purpose, namely to argue that a body requires (or, is 
ready for) a soul. After this, only al-Lamaḥāt does not say that another soul, the 
transmigrated one, also attaches to this body. The other texts use three di$erent 
verbs for this attachment, each of which highlights a di$erent aspect of the same 
phenomenon. Partaw-nāmah uses taʿallaqa (“to be attached”), al-Alwāḥ and al-Mashāriʿ 
use intaqala (“to be transported”), and Kalimat al-taṣawwuf, al-Talwīḥāt, and Ḥikmat al-
ishrāq use qārana (“to unite”). All texts except for Partaw-nāmah agree on the 
adjective used for this soul; it is a transmigrating (mustansikhah) soul. The crux of 
the argument is that in the case of metempsychosis there would be two souls 
attached to one body. This is something all texts agree on. It is implied that this is 
patently false, which therefore negates the premise. All texts except for Partaw-
nāmah and al-Talwīḥāt make this explicit, saying that this is impossible (muḥāl). 
Three texts, Partaw-nāmah, al-Lamaḥāt, and al-Talwīḥāt, mention a reason why this is 
impossible; because each person is only aware of one soul, which is his or her proper 
soul.

Another example is the de"nition of ladhdhah (‘pleasure’). Clearly, Suhrawardī 
does not change his mind on this term and gives almost exactly the same de"nition 
in every text. A notable di$erence is that where al-Alwāḥ, al-Lamaḥāt, and al-Talwīḥāt 
speak of a shāghil (‘distraction’) and a muḍādd (‘obstruction’), Partaw-nāmah and al-
Mashāriʿ use instead the term māniʿ (‘impediment’). Another striking di$erence is 
Ḥikmat al-ishrāq, which changes the word order and does not use the terms kamāl 
(‘perfect’) and khayr (‘good’), instead opting for mulāʾim (‘proper’). The Persian 
fragments may seem to have not a lot of bold text, but this is because only words 
with the same root letters have been made bold. The Persian texts are in agreement 
with their Arabic counterparts, but using primarily Persian words.
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2.2 The commentaries on Suhrawardī
From Suhrawardī we now move on to his commentators. As information about 

commentaries on his work has not been collected in one place before, I shall "rst 
give a tentative list of commentators. Not all of these authors reappear in this 
dissertation. This is for three reasons. First of all, in this dissertation I principally 
investigate the restricted commentary tradition, not the commentary tradition at 
large. Secondly, for some of them, it has yet to be con"rmed that a commentary 
exists from that author. Thirdly, for others, the commentaries provide little material 
in regards to eschatology or the world of image. The key authors that do reappear in 
this dissertation shall be brie(y introduced in the remainder of this chapter.

2.2.1 Schematic overview of reported commentaries

What follows is a list of commentaries, or rather, commentators. They are 
arranged by source text, and subsequently by date, in so far as it could be 
ascertained. A de"nitive list will have to be drawn up in the future, based on 
investigation of manuscript evidence. Next to establishing the existence, we shall 
also have to assess whether the text is a treatise, that is, whether it was circulated 
independently, meaningfully composed, and properly introduced and concluded. 
Here, I attempt to provide us with an over-complete list of commentators. This 
means that it may be that not all persons listed here actually wrote a commentary 
on Suhrawardī, but at least we limit the possibility of overlooking a commentary. 
These false positives are a trade-o$ I think we should be willing to make, which we 
later may try to remedy with manuscript research. When we do not have manuscript 
evidence to con"rm the existence of a commentary, this may mean one of two 
things. On the one hand, it may be that it may have been mistakenly reported as an 
existing commentary. This means it never existed and should have no place in the 
list below. On the other hand, it may be that it existed at some point, but that either 
the loss rate was higher than the reproduction rate for the population of 
manuscripts of that text, meaning there are no manuscript copies of it anymore, or 
one or more manuscript copies do exist, but in a place unknown to us at the 
moment. In this case it has every right to be in the list.

In the case of Suhrawardī, I have found it to be su,cient to compare Ḥajjī 
Khalīfah’s (d. 1657) Kashf al-Ẓunūn, Brockelmann’s Geschichte der arabischen Litteratur, 
Ḥibshī’s Jāmiʿ al-shurūḥ wa-al-ḥawāshī, and Corbin’s introductions to his editions in 
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Oeuvres Philosophiques et Mystiques, supplemented by some scholarly studies, notably 
Karimi’s introduction (in Persian) to the edition of Nūr al-fuʾād and Pourjavady’s 
study on Nayrīzī, entitled Philosophy in Early Safavid Iran. Of the 45 commentaries 
listed below, I could not con"rm the existence of manuscript copies of 22 of them, 
which I have indicated by including them in italics. 

1. Ḥikmat al-ishrāq - Suhrawardī, d. 58719

• Shams al-Dīn al-Shahrazūrī, d. 68720

• Quṭb al-Dīn al-Shīrāzī, d. 71021

• ➢ al-Sayyid al-Sharīf Jurjānī, d. 81622

• ➢ ʿAbd al-Karīm, *. 90023

• ➢ Dawānī, d. 90824

• ➢ Ibrāhīm ibn Ḥusayn Ḥusaynī Hamdānī, d. 102525

19. All works of Suhrawardī mentioned here are attested in manuscripts and have 

been edited by Corbin et al. Here I give death dates only in Hijrī notation, which is most 

accurate. For Common Era dates, see appendix 12.9.

20. Edited by Ziai.

21. First edited by M. Mohaghegh, now also available in various other editions, such as 

by Habibi and Musavi.

22. Even Ḥajjī Khalīfah is unsure of its existence, Hajjī Khalīfah, Kashf al-ẓunūn, 2 vols. 

(Istanbul: Wikālat al-Maʿārif, 1943), vol. 1, pp. 684-685.

23. Hajjī Khalīfah, Kashf al-Ẓunūn, vol. 1, pp. 684-685.

24. A number of glosses seem to exist in at least one manuscript, cf. Corbin, 

“Prolégomènes II”, in: Oeuvres Philosophiques… vol. 2, p. 62. It seems to be kept at Tehran 

University, #1047. Perhaps this is also what Ḥibshī refers to when he lists Dawānī as a 

commentator on Ḥikmat al-ishrāq, cf. Ḥibshī, A.M., Jāmiʿ al-shurūḥ wa-al-ḥawāshī, 2 vols. (Abu 

Dhabi: al-Majmaʻ al-thaqāfī, 2004), p. 844.

25. Karimi, “Pīshguftār”, in Shihāb al-Dīn Muḥammad ibn Mūsā Buzshallūʾī Kumījānī, 
Inner Light [= Nūr al-fuʾād], ed. by H. Ziai and M.Karimi Zanjani Asl (Costa Mesa: Mazda 

Publishers, 2012), p. 40.
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• ➢ Muḥammad ibn ʿAlī (“ʿAlī ibn Abū Ṭālib al-Ḥuzayn”), d. 118126

• al-ʿAllāmah al-Ḥillī d. 72627

• Kamāl al-Dīn ʿAbd al-Raḥmān ibn Muḥammad ibn Ibrāhīm ʿAtāʾiqī Ḥillī, d. 78128

• Najm al-Dīn al-Nayrīzī, d. ≥ 94329          

• Moḥammad Sharīf ibn Harawī, ≥100830

• Mīr Dāmād, d. 104131

• Muḥammad Bāqir Gīlānī, d. ?32

• Bahrām ibn Farshād Shāgirad Ādharkīwān, d. 104433

• Ṣadr al-Dīn al-Shīrāzī (“Mullā Ṣadrā”), d. 104534

26. Āghā Buzurg, al-Dharīʾah ilá taṣānīf al-Shīʿah, 26 vols. (Beirut: Dār al-aḍwāʾ, 1983), 

vol. 6, p. 121; Ḥibshī, A.M., Jāmiʿ al-shurūḥ wa-al-ḥawāshī, p. 845.

27. Āghā Buzurg, al-Dharīʾah, vol. 6, p. 121; vol. 13, p. 211. As Karimi notes, we do not 

have any manuscripts of this text, and the epithet al-ʿAllāmah is also used for Quṭb al-Dīn 

Shīrāzī making it possible that the two were mixed up. It is therefore unlikely he actually 

wrote a commentary. Karimi, “Pīshguftār”, pp. 36-38.

28. Āghā Buzurg, al-Dharīʾah, vol. 13, p. 211, who states he has seen a copy in Najaf. He 

suggests it was "nished in 756/1355, being a summary (mukhtaṣar), relying on Quṭb al-Dīn 

Shīrāzī’s commentary.

29. Only glosses, for extant manuscript evidence and a description see Pourjavady, R., 

Philosophy in Early Safavid Iran (Leiden: Brill, 2011), pp. 179-187.

30. Edited by Ziai.

31. What seems to be one gloss on §269 is edited in: Mīr Dāmād, “Taʿlīqah ʿalā Ḥikmat 

al-ishrāq,” In Muṣannafāt-i Mīr Dāmād, ed. by A. Nourani (Tehran: Anjuman-i āthār wa 

mufākhir-i farhangī, 2003), pp. 523–527. Cf. Corbin, Prolégomènes II, in: Oeuvres 

Philosophiques…, vol. 2, p. 63.

32. Karimi mentions this as a gloss in Persian on the issue of metempsychosis, and 

also gives a reference to a manuscript. Since he does not provide any details on this person I 

have still put his name in italics. After examination of the manuscript evidence may we 

draw de"nitive conclusions. Karimi, “Pīshguftār”, p. 40.

33. Karimi mentions this name as a translator into Persian, but notes there is no 

manuscript evidence, “Pīshguftār”, p. 43.

34. Edited by Musavi.
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• Farzānah Bahrām ibn Farshād, *. 104835

• Jamāl al-Dīn Marʿashī, d. 108136

• Asʿad Muḥammad al-Bāniyyah, d. 114237

• Mīrzā Muḥammad Hādī, d. 135038

• Turkish translation39

2. Hayākil al-nūr - Suhrawardī, d. 58740

• Anonymous41

• Dawānī, d. 90842

• ➢ Yaḥyá bin Bīr ʿAlī Nuṣūḥ al-Qusṭanṭīnī (“Nawʿī”), d. 100743

35. Corbin claims that he translated Ḥikmat al-ishrāq into Persian, but he does not 

know of a manuscript copy, cf. Corbin, “Prolégomènes II”, in: Oeuvres Philosophiques… vol. 2, 

p. 61.

36. Karimi, “Pīshguftār”, p. 40.

37. Ismāʿīl Pāshā, Ḥadiyyat al-ʿārifīn, vol. 1, p. 205-206.

38. Karimi mentions this as a translation into Urdu. Kirmani, “Pīshguftār”, p. 44. 

Kirmani points out there is no manuscript evidence for a translation into Sanskrit.

39. Karimi notes a reference to this in Mīrzā Āqājān Kirmānī’s Risālah mā shāʿa Allāh. 

Kirmani, “Pīshguftār”, p. 44.

40. Corbin only edited the Persian version (Suhrawardī wrote it himself in both 

languages). Arabic version is available in multiple places. Perhaps the most convenient place 

to "nd it is Dawānī, Thalāth rasāʾil, ed. by S.A. Tuysirkānī (Tehran: Mīrāth-i maktūb, 1991), 

pp. 77-97.

41. A persian commentary has partially survived and is edited in Suhrawardī, and 
Anonymous commentator, Hayākil al-nūr, ed. by M. Karimi Zanjani Asl (Tehran: Nashr-i 
nuqṭah, 1379), pp. 169-194. Some believe that the commentator was Mubāriz al-Dīn 
Muḥammad Muẓa$ar (d. 759) which would make this the earliest commentary, hence I listed 
it as the "rst item. Since the commentary does not deal at all with suspended images or the 
world of image, I treat the commentary as I treat the commentaries on Suhrawardī’s Persian 
literary treatises, meaning I do separatedly not discuss the text or its author in this chapter, 
even though the commentary has survived.

42. First edited by Haq and Kokan, but Tuysirkani provides a better edition.

43. Ismāʿīl Pāshā, Ḥadiyyat al-ʿārifīn, vol. 2, p. 531.
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• ➢ Abū al-Faḍl ibn Mubārak Nāgawrī ʿAllāmī, d. 101144

• ➢ ʿAbd al-Razzāq al-Lāhījī (“Fayyāḍ”), d. 105145

• ➢ Muḥammad Zāhid bin Muḥammad Aslam al-Harawī al-Kābilī, d. 110146

• ➢ Muḥammad ibn ʿAlī (“ʿAlī ibn Abū Ṭālib al-Ḥuzayn”), d. 118147

• ➢ Maḥmūd Khwajah Jahān, ?48

• ➢ Najm al-Dīn al-Nayrīzī, d. ≥ 94349

• ➢ ʿAbd al-Ḥayy Anṣārī Farangī Maḥallī, d. 130450

•  Ghiyāth al-Dīn al-Dashtakī, d. 94851

• Ḥasan bin Muḥammad al-Kurdī al-Zabīrī, d. ≥ 101952

44. Karimi writes that  ʿAllāmī was studying Suhrawardī together with his father and 

his brother (Abū al-Fayḍ Fayḍī). Karimi Zanjani Asl, M., Ḥikmat-i ishrāqī dar hind (Tehran: 

Intishārāt iṭṭalāʿāt, 1387), pp. 27-28. I thank Dr. Karimi for sending me a copy of this most 

interesting study.

45. Ismāʿīl Pāshā, Ḥadiyyat al-ʿārifīn, vol. 1, p. 567. Tuysirkani states he does not know 

of any manuscripts. Tuysirkani, “Muqaddimah”, in Dawānī, Thalāth Rasāʾil (Tehran, Mīrās-i 

maktūb: 1991), p. 10.

46. Ismāʿīl Pāshā, Ḥadiyyat al-ʿārifīn, vol. 2, p. 301.

47. Āghā Buzurg, al-Dharīʾah, vol. 6, p. 140; Ḥibshī, A.M., Jāmiʿ al-shurūḥ wa-al-ḥawāshī, 
p. 2108. In connection to this person, Karimi also gives the names of Ḥasan Ṭāliqānī and 

Muḥammad Ḥusayn Quṭayfī as commentators, but without any details, Karimi, “Pīshguftār”, 

p. 52. In another publication, Karimi speaks of “Muḥammad ʿAlī Ḥuzayn Lāhījī” for which he 

assigns a death year of 1180/1766. This is clearly the same Ḥuzayn as listed here. Karimi says 

this Ḥuzayn also wrote glosses on Suhrawardī’s Kalimat al-taṣawwuf, al-Mashāriʿ, and al-

Talwīḥāt. Again, without manuscript evidence I refrain at this moment from listing Ḥuzayn 

under these other texts as a commentator. Karimi, Ḥikmat-i ishrāqī dar hind, pp. 74-75.

48. GAL, S1, p. 782.

49. Only glosses, for extant manuscript evidence and a description see Pourjavady, 

Philosophy in Early Safavid Iran, pp. 188-189.

50. Karimi, Ḥikmat-i ishrāq dar hind, p. 75.

51. Edited by Awjabi.

52. See MS Laleli 2486. Cf. Ritter, H., “Philologika IX”, p. 284.
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•  Ismāʿīl Anqaravī, d. 104153

• Qāsim ʿAlī Akhgar Ḥaydarābādī, d. ≥ 136554

3. al-Talwīḥāt al-lawḥiyyah wa-al-ʿarshiyyah - Suhrawardī, d. 58755

• Auto-commentary56

• Ibn Kammūnā, d. 67657

• Naṣīr al-Dīn al-Kāshī al-Ḥillī, d. 75558

• Shams al-Dīn al-Shahrazūrī, d. 68759

• Hebrew translation60

4. al-Alwāḥ al-ʿImādiyyah - Suhrawardī, d. 587
• Najm al-Dīn al-Nayrīzī, d. after ≥ 94361

53. Edited by Kuşpinar.

54. Edited by Karimi.

55. Corbin only edited the part on Metaphysics (Ilāhiyyāt). The full text has now been 

edited by Habībī.
56. Brockelmann asserts as such, GAL, G1, p. 437.

57. First partly edited by Ziai, now fully available by Habibi.

58. Extant in e.g. MS Ragip Paşa 852. Perhaps Agha Bozorgh wrongly attributed the 

work of this Ḥillī to the more famous ʿAllāmah Ḥillī (d. 1325), cf. Āghā Buzurg, al-Dharīʾah, 

vol. 7, p. 74-75.

59. Extant in various manuscripts, the oldest dated being Leiden Or. 578.

60. Corbin asserts as such, but I have seen no evidence, cf. Corbin, “Prolégomès II”, in 

Oeuvres Philosophiques…, vol. 2, p. 61.

61. A big work. For a description of manuscripts see Pourjavady, Philosophy in Early 

Safavid Iran, pp. 172-178.
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5. al-Lamaḥāt fī al-ḥaqāʾiq
• Niẓām al-Dīn Maḥmūd ibn Faḍl Allāh ibn Aḥmad al-Tūdhī al-Hamadhānī, 

d. ≥ 65062

6. Qiṣṣat al-ghurbat al-gharbiyyah - Suhrawardī, d. 587
• Persian paraphrase and explanation63

7. Muʾnis al-ʿushshāq - Suhrawardī, d. 587
• Anonymous64

8. Awāz-i Parr-i Jibrāʾīl - Suhrawardī, d. 587
• Anonymous65

9. Risālat al-abrāj - Suhrawardī, d. 587
• Muṣannifak, d. 87566

62. Extant in e.g. MS Topkapi 3251.

63. Edited by Corbin. Oeuvres Philosophiques…, vol. 2, pp. 274-297.

64. Not edited. Corbin, “Prolégomènes II”, in Oeuvres Philosophiques…, vol. 2, p. 90, fn. 

170; “Prolégomènes III”, in Oeuvres Philosophiques…, vol. 3, p. 93.

65. Not edited. Corbin, “Prolégomènes II”, in Oeuvres Philosophiques…, vol. 2, p. 90, fn. 

170; “Prolégomènes III”, in Oeuvres Philosophiques…, vol. 3, p. 76.

66. Extant in e.g. Ayasofya 1772, extracts of which are edited by Corbin in Oeuvres 

Philosophiques…, vol. 3, pp. 462-471.
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A chronological sketch of the restricted commentary tradition on Suhrawardī, arranged 
in two categories, according to their prominence in this study - L.W.C. van Lit.

Minor Commentators Death Date Major Commentators

•Niẓām al-Dīn al-Tūdhī al-Hamadhānī

•Naṣīr al-Dīn al-Kāshī al-Ḥillī

•Muṣannifak

•Najm al-Dīn al-Nayrīzī

•Harawī

•Ḥasan bin Muḥammad al-Kurdī al-

Zabīrī

•Mīr Dāmād

•Anqaravī

•Qāsim ʿAlī Akhgar Ḥaydarābādī

587

≥ 650

676

≥ 687

710

755

875

908

≥ 943

948

≥ 1008

≥ 1019

1041

1041

1045

≥ 1365

• Suhrawardī

• Ibn Kammūna

• Shahrazūrī

• Quṭb al-Dīn Shīrāzī

• Dawānī

• Ghiyāth al-Dīn Dashtakī

• Mullā Ṣadrā
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From these lists we can infer several things. Firstly, we see that full 
commentaries on Suhrawardī were written until at least the "rst half of the 
seventeenth century. Secondly, we may note two moments at which most 
commentaries are concentrated. The "rst moment is the second half of the 7th/13th 
century, the second moment is the 10th/16th century spilling over in the "rst half of 
the 11th/17th century. Thirdly, we may point out that the de"nition of commentary is 
fuzzy, as discussed in the introduction. The "nal, chronological list drawn up here is 
to give an indication of the restricted commentary tradition, not the commentary 
tradition on Suhrawardī at large. With this framework established, let us look at 
some of the key players in this commentary tradition.

2.2.2 Ibn Kammūna

As far as we know, Ibn Kammūna was the "rst to write a proper commentary 
on a text by Suhrawardī, being in this case al-Talwīḥāt. He was born into a Jewish 
family and lived in Baghdad. He died in 683/1284, perhaps in Ḥilla.67 It seems he 
earned a living as part of the administration of the Juwaynī family and not by 
lecturing.68 He was, however, in contact with the intellectual elite of his time, as is 
evident in his correspondence with people such as Naṣīr al-Dīn Ṭūsī and Kātibī.69 At a 
later point in his life, he started to receive patronage for his scholarly activities. It 
may be that his commentary on al-Talwīḥāt played an important role in this shift, as 
Pourjavady and Schmidtke point out that before the completion of this commentary 
in 667/1268, Ibn Kammūna was not patronized for his work, while afterwards he 
was. The al-Tanqīḥāt fī sharḥ al-Talwīḥat, as his commentary is properly titled, could 
therefore have been a turning point in his career as a scholar.70 Most of his writings 
pertain to philosophy. Perhaps more well-known than his Sharḥ al-Talwīḥāt are his 
Tanqīḥ al-abḥāth li-al-milal al-thalāth ("nished 679/1280) and his al-Jadīd fī al-ḥikmah 
("nished 676/1278).71 The former has received considerable attention by modern 
scholarship. It is a comparative study of Judaism, Christianity, and Islam. Given the 

67. Pourjavady, R., and S. Schmidtke, A Jewish philosopher of Baghdad : ʿIzz al-Dawla Ibn 

Kammūna (d. 683/1284) and his writings (Leiden: Brill, 2006), pp. 8$.

68. Pourjavady, Schmidtke, A Jewish Philosopher, p. 14-15.

69. Pourjavady, Schmidtke, A Jewish Philosopher, p. 12-13.

70. Pourjavady, Schmidtke, A Jewish Philosopher, p. 10.

71. Pourjavady, Schmidtke, A Jewish Philosopher, pp. 106, 87.
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objective tone of the book, it has been characterized as one of the earliest examples 
of religious studies.72 The latter, also known as al-Kāshif, is a philosophical 
compendium. At least as far as the part on eschatology goes, it shows no in(uence of 
Suhrawardī. Instead it o$ers a straightforward explanation of the subject according 
to Ibn Sīnā’s thought. How ‘new’ this al-Jadīd fī al-ḥikmah is, is debatable,73 but at least 
on one issue he is distinctly original, namely to argue in favor of the pre-eternity of 
the soul.74

The commentary on al-Talwīḥāt seems to have been produced in response to a 
request by some unidenti"ed scholars, whom the author refers to as jamāʿah min al-
sādah al-nubalāʾ wa-al-aṣḥāb al-fuḍalāʾ.75 It is an original-then-paraphrase 
commentary, covering the entirety of Suhrawardī’s al-Talwīḥāt. Two characteristics 
seem to stand out. On the one hand, Ibn Kammūna does his best to precisely indicate 
what Suhrawardī may be trying to say. He habitually tries to collect Suhrawardī’s 
argumentation in lists of arguments for or against a certain thesis. On the other 
hand he is not reluctant to criticize Suhrawardī, sometimes concluding with an 
outright dismissal of certain ideas. In the commentary, there are references to other 
writings of Suhrawardī, among them Ḥikmat al-ishrāq, al-Mashāriʿ, al-Alwāḥ, al-
Muqāwamāt, and Kalimat al-taṣawwuf. The text was copied quite extensively, mostly 

72. Perlmann, M., “Ibn Kammūna”, EI2, vol. 3, p. 815b.

73. A preliminary study was done by Langermann, Y.T., “Ibn Kammuna and the ‘New 

Wisdom’ of the Thirteenth Century,” Arabic Sciences and Philosophy 15, no. 2 (2005): pp. 277–

327. Eichner explores the ‘newness’ of al-Jadīd fī al-ḥikmah in Eichner, H., “The Chapter ‘On 

Existence and Non-Existence’ of Ibn Kammūna’s al-Jadīd fī l-Ḥikma: Trends and Sources in 

an Author’s Shaping the Exegetical Tradition of al-Suhrawardī’s Ontology,” in Avicenna and 

his Legacy, ed. by Y.T. Langermann, pp. 143–177, Turnhout: Brepols, 2009.

74. Muehlethaler, L., “Revising Avicenna’s Ontology of the Soul: Ibn Kammūna on the 

Soul’s Eternity a Parte Ante,” The Muslim World 102 (2012): pp. 597–616. For an even more 

thorough account, see Muehlethaler, L., Ibn Kammūna (d. 683/1284) on the Eternity of the Human 

Soul: the three treatises on the soul and related texts, unpublished PhD thesis, New Haven: Yale 

University, 2010.

75. Ibn Kammūna, Sharḥ al-Talwīḥāt al-lawḥiyyah wa-al-ʿarshiyyah, ed. by N. Habībī, 
(Tehran: Mīrāth-i maktūb, 2008), vol. 1, p. 1-2. This is the best edition available at this point, 

though Lameer makes a strong case that this is still not a scholarly, critical edition, Lameer, 

J., “Ibn Kammūna’s Commentary on Suhrawardī’s Talwīḥāt. Three Editions,” Journal of Islamic 

Manuscripts 3 (2012): pp. 154–184.
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within the "rst century after Ibn Kammūna completed the text. Of those 
manuscripts that include a place name, we "nd Istanbul, Tabriz, Najaf, Baghdad (3x), 
Isfahan (2x), and Mashhad.76

2.2.3 Shahrazūrī
The very little we know about the life of Shams al-Dīn Shahrazūrī is 

summarized by Cottrell.77 She infers some information about his life by looking into 
the manuscript evidence of the four texts that Shahrazūrī wrote. From this, we know 
he was old enough to "nish a text in the year 665/1267. The latest date at which we 
have an indication of him being alive is Jumādā al-Ūlā 687/June 1288.78 After that, we 
have no historical record of him being alive. All we know is that he had de"nitely 
passed away by 14 Shawwāl 704/May 9, 1305.79 As for his whereabouts, it may be 
inferred from his name that he lived at least part of his life in Shahrazūr. This place 
is in the border-region of present-day Iraq and Iran, approximately halfway between 
Baghdad and Tabriz.80 It was, and is, part of a Kurdish region, and must have known a 

76. Pourjavady, Schmidtke, A Jewish Philosopher, pp. 28$.; pp. 63-77. Some notable 

outliers are copies dating from 8 Dhū al-Qaʿdah 1031/14 September 1622 (p. 68), 1297/1880–

1 (p. 68), Muḥarram 1298/ December 1880–January 1881 (p. 69), 15 Muḥarram 1349/13 June 

1930 (p. 72), 1101/ 1689–90 (p. 73). Could the penultimate one be a misread? Reading the 

year 1349 as miladi instead of hijri, we would get a hijri year of 750, putting this manuscript 

in the range of the "rst hundred years after Ibn Kammūna completed the text, like many 

other manuscripts.

77. Cottrell, E., “Šams al-Dīn al-Šahrazūrī et les Manuscrits de «La Promenade des 

Âmes et le Jardin des Réjouissances: Histoire des Philosophes»,” Bulletin d’Études Orientales, 

IFPO Damas, LVI (2004-2005): pp. 225–260.

78. This is inferred from the expression mattaʿa Allāh al-kāfah bi-ṭūl baqāʾihi (“may God 

grant him enjoyment for the rest of his life”), found in a copy of al-Shajara that was 

completed in that year. Cf. Habibi, N., “muqaddimah”, in: Shahrazūrī, al-Shajarah, vol. 1, p. 

bīst-u shish [xxvi]. Given this date, the identi"cation with a Shā"ʿī scholar from Damascus, 

who died in 674-5/1276-7, should be refuted. This was proposed in Mascitelli, D., “L’identità 

di Šams al-Dīn Šahrazūrī "losofo išrāqī: un caso aperto,” Rivista degli studi orientali 69 (1995): 

pp. 219–227.

79. The date when a copyist "nished a manuscript, in which it is indicated that 

Shahrazūrī is not alive anymore. Cottrell, p. 228.

80. Minorsky, V., Bosworth, C.E., “Shahrazūr”, in EI2, vol. 9, pp. 218-219.
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great variety of religious experiences, similar to Suhraward, which is roughly 200 to 
300 kilometers east of Shahrazūr. The comments Corbin made about Suhraward, 
namely its eclecticism and vivid elements of old-Persian religious and cultural 
views, may therefore equally apply to Shahrazūr.81 None of the other commentators 
come from this region and this perhaps should be taken into consideration for why 
Shahrazūrī was, of the commentators, the only enthusiastic follower of Suhrawardī’s 
thought.

That he was an enthusiastic follower is clear from all "ve major texts he wrote. 
His Nuzhat al-arwāḥ wa-rawḍat al-afrāḥ fī taʾrīkh al-ḥukamāʾ is a history of philosophy, 
stretching from Adam (the "rst man) to Kamāl al-Dīn ibn al-Dāʿī, a Jewish physician 
who worked for Hulegu.82 This book is the best source we have on Suhrawardī’s life, 
with extensive biographical information, a list of texts attributed to Suhrawardī, and 
a selection of poems attributed to him.83 Another text of Shahrazūrī is Kitāb al-rumūz 
wa-al-amthāl al-lāhūtiyyah fī al-anwār al-mujarradah al-malakūtiyyah. Privot, who has  
edited this work, says that “Kitāb al-Rumūz is a genteel study of some noetical 
problems in what may be a neo-Pythagorean perspective.”84 I would propose that all 
these ‘noetical problems’ combine into one long essay on the perfection of the soul 
with the identi"cation with the intelligible world as the supreme goal. The afterlife, 
and the world of image are touched upon in this work, as we will see in this study, 
but it does not deal much with these subjects. Precisely since it touches on the idea 
of a world of image in such a casual way, simply taking it for granted, this work may 
not be as early as is suggested.85 Since the text does not speci"cally refer to 

81. Corbin, “La Ville de Sohraward”, in Suhrawardī, Oeuvres Philosophiques et Mystiques, 

vol. 3, p. 144-147.

82. Shahrazūrī, Shams al-Dīn, Taʾrīkh al-ḥukamāʾ [=Nuzhat al-arwāḥ wa-rawḍat al-

afrāḥ], ed. by A. Shuwayrib (Tripoli: Jamʿiyyat al-daʿwah al-islāmiyyah, 1988), p. 398. There 

exist two recensions of this text, see Cottrell.

83. Shahrazūrī, Taʾrīkh al-ḥukamāʾ, pp. 375-392; 470. The entry, without the poetry, is 

also included, with slight variations, in Suhrawardī, Oeuvres Mystiques…, vol. 3, pp. 13-21.

84. Privot, M., “Some notes on the typology of the works of al-Shahrazūrī al-Ishrāqī,” 

Journal of Islamic Studies, 12, no. 3 (2001): p. 313.

85. Privot, “Some notes…”, pp. 313.
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Suhrawardī, Corbin suggested that it does not promote Suhrawardī’s philosophy at 
all.86 This view has been corrected.87

Three other texts are clearly linked to Suhrawardī’s philosophy. Two are 
commentaries, on al-Talwīḥāt and on Ḥikmat al-ishrāq. The third is proposed as an 
independent title, Rasāʾil al-shajarah al-ilāhīyah fī ʿulūm al-ḥaqāʾiq al-rabbāniyyah. As we 
will see, at least for the parts on eschatology and the world of image, it draws 
heavily from Suhrawardī’s corpus.88 Based on a preliminary study, Ziai concluded 
that al-Shajarah was composed after the two commentaries. “Its style and content 
re(ect the maturity of an advanced scholar”, Ziai writes.89 Pourjavady and 
Schmidtke point to a manuscript which states that Shahrazūrī "nished Sharḥ Ḥikmat 
al-ishrāq in 20 Rajab 685/September 11, 1286. Since al-Shajarah was "nished on 23 
Dhū al-Ḥijja 680/March 5, 1282, and since Shahrazūrī refers to al-Shajarah in his 
commentary, they infer that “there cannot be any doubt that Shahrazūrī wrote his 
commentary after having completed the Rasāʾil al-Shajara”.90 As we shall see in this 
dissertation, this is not entirely true. It de"nitely cannot be that Shahrazūrī wrote 
his commentary on Ḥikmat al-ishrāq strictly after he completed al-Shajarah. Rather, 
the two texts must have been written concomitantly. The same holds true for his 
Sharḥ al-Talwīḥāt, for which there was no edition at my disposal. All three texts show 
evidence of relying on Ḥikmat al-ishrāq and the notes Shahrazūrī made on this text. 
The picture that emerges —admittedly preliminary since it only takes into account 
the part on eschatology and the world of image— is one in which Shahrazūrī read 
Suhrawardī’s texts, prepared notes on them, then drew from those notes while 
preparing these three di$erent works, in the meantime perhaps also drawing in one 
draft (e.g. Sharḥ al-Talwīḥāt) from another (e.g. Sharḥ Ḥikmat al-ishrāq). The moment 

86. Corbin, En Islam iranien, vol. 2, p. 347.

87. Privot, “Some notes…”, pp. 314-318.

88. Arnzen showed that it also relies on, among others, Ibn Kammūna's Sharḥ al-

Talwīḥāt and al-Jadīd fī al-ḥikmah. Arnzen, R., Platonische Ideen, p. 161.

89. Ziai, “Introduction”, in: Shahrazūrī, Shams al-Dīn, Commentary on the Philosophy of 

Illumination [= Sharḥ Ḥikmat al-Ishrāq], ed. by H. Ziai (Tehran: Institute for Humanities and 

Cultural Studies, 2001), p. xv.

90. Pourjavady, R., and S. Schmidtke, “Some Notes on a New Edition of a Medieval 

Philosophical Text in Turkey: Shams al-Dīn al-Shahrazūrī’s Rasāʾil al-Shajara al-Ilāhiyya,” Die 

Welt des Islams 46, no. 1 (2006): p. 77.
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at which Shahrazūrī wrote the concluding words of each text and considered it to be 
"nished may still be years apart, as the evidence presented by Pourjavady and 
Schmidtke suggests, but the writing process of these di$erent works should not be 
seen serially, but in parallel. 

At the same time it should be noted that, while Suhrawardī’s corpus is clearly 
the biggest inspiration for Shahrazūrī’s writings, he also involves texts from other 
authors in his thinking. A notable example is the frequent use of Naṣīr al-Dīn Ṭūsī’s 
corpus in al-Shajarah, in several places critically engaging with it. Since Ṭūsī only 
died in 672/1274, al-Shajarah should be counted among the earliest responses to 
Ṭūsī.

2.2.4 Quṭb al-Dīn Shīrāzī
Quṭb al-Dīn Shīrāzī played a pivotal role in the dissemination of Suhrawardī’s 

thought, mainly through his Sharḥ Ḥikmat al-ishrāq, which was widely read for many 
centuries afterwards. Born in the year 634/1236, in Shiraz, he stayed there until his 
twenty-fourth year, studying and working as a physician.91 He then moved to the 
recently founded astronomical observatory in Maragha, to study with the famous 
Naṣīr al-Dīn Ṭūsī. There he also studied with others, such as Kātibī (d. 1276) and 
ʿUrḍī (d. 1265). In the period 667-673/1268-1274, after a trip to Khorasan, he perhaps 
visited Juwayn and Qazwīn, eventually ending up in Baghdad, where he stayed at the 
Niẓāmiyyah college under the patronage of Shams al-Dīn Juwaynī, a vizier and 
treasurer for the Ilkhanids. From there he travelled to Anatolia. In Konya, he studied 
with none other than Ṣadr al-Dīn Qūnawī (d. 1274), one of the main interpreters of 
Ibn ʿArabī (d. 1240). Before 676/1277, he became qāḍī of Malatya and Sivas (Anatolia), 
which may have been the time when he encountered the writings of Suhrawardī and 
Shahrazūrī.92 He probably stayed there until 680/1281. The next years were spent 

91. Biographical information is mainly drawn from Niazi, K., “Quṭb al-Dīn Shīrāzī as 

Depicted in Early Historical Sources”, Tarikh-e Elm 11 (2013), pp. 23-39, supplemented by 

Walbridge, The Science of Mystic Lights, p. 7-26.

92. Since around that time (687/1288) a copy from an autograph copy of Shahrazūrī’s 

al-Shajarah was completed in Siwas, see above, footnote 78. He may already have 

encountered Suhrawardī’s thought in Baghdad, perhaps through the writings of Ibn 

Kammūna which he used extensively. Since Ibn Kammūna was also in Baghdad during the 

time he was there, they may have met each other. Cf. Pourjavady, R., and S. Schmidtke, “Quṭb 

al-Dīn al-Shīrāzī’s (634/1236 - 710/1311) Durrat al-Taj and its Sources,” Journal Asiatique 292, 
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traveling again. He "rst went to Tabriz, but was soon dispatched as part of an 
embassy to Egypt. At some point he returned to Sivas, since we know he "nished a 
text in Sivas in Jumādā al-ūlā 684/July-August 1285. Around 690/1290, he ended up 
in Tabriz and remained there for the remainder of his life. He died there probably on 
17 Ramaḍān 710/February 7, 1311, though there is some confusion about the speci"c 
day. 

Having taught for many years, he had many students, among them Quṭb al-Dīn 
al-Taḥtānī (d. 1364) and Kamāl al-Dīn Fārisī (d. 1319). The licenses (ijāzāt) he issued 
testify to a broad range of subjects he lectured on.93 He not only read books from 
other authors with his students, but also his own books, such as, notably, his 
commentary on Ḥikmat al-ishrāq. His writings remained in(uential for many 
centuries. Just like his teaching, his corpus covers a broad range of topics, with 
emphasis on the rational sciences, such as astronomy and philosophy. Walbridge 
lists some "fty-"ve di$erent works.94 For our purposes, only two writings are of 
importance, namely his Sharḥ Ḥikmat al-ishrāq, and an essay he wrote in response to 
a question which Walbridge titles Risālah fī taḥqīq ʿālam al-mithāl wa-awjibat asʾilat baʿḍ 
al-fuḍalāʾ.

However, it seems he was primarily a collector and compiler, which has 
especially become clear in the case of his encyclopedic work Durrat al-tāj. As 
Pourjavady and Schmidtke write, “the fact that, with the exception of portions of 
the section on logic, no part of the philosophical sections of Durrat al-tāj was 
originally written by Quṭb al-Dīn al-Shīrāzī, suggests that his signi"cance as a 
philosopher should be reconsidered.”95 This evaluation of Quṭb al-Dīn is a,rmed in 
this dissertation. We will see several cases where Quṭb al-Dīn is merely using an 
earlier source, without acknowledgment. The style in which he does this is usually 
quite re"ned, which does not make the reader suspect he is using other sources. But 

no. 1–2 (2004): pp. 311–330. We also know that some time later, in 692/1293, Quṭb al-Dīn gave 

away a copy of Ibn Kammūna’s Sharḥ al-Talwīḥāt, see Ritter, H., “Philologika IX”, p. 274.

93. Pourjavady, R., and S. Schmidtke, “Quṭb al-Dīn al-Shīrāzī (d. 710/1311) as a 

Teacher: an analysis of his ijāzāt,” Journal Asiatique 297, no. 1 (2009): pp. 15–55.

94. Walbridge, The Science of Mystic Lights, pp. 175-191.

95. Pourjavady, Schmidtke, “Quṭb al-Dīn al-Shīrāzī’s (634/1236 - 710/1311) Durrat al-

Taj and its Sources,” p. 320.
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once some passages have been identi"ed, it clearly begs the question where the 
passages that have not been identi"ed come from.

Quṭb al-Dīn Shīrāzī’s Sharḥ Ḥikmat al-ishrāq was completed in 694/1295.96 It has 
long been suspected that it is essentially a reworking of Shahrazūrī’s commentary 
on Ḥikmat al-ishrāq.97 In this dissertation I give evidence in favor of this hypothesis. 
Quṭb al-Dīn’s commentary is in the style of original-in-commentary, that is, one in 
which source and target text cannot be syntactically distinguished. Usually, in 
manuscript copies, Suhrawardī’s source text is indicated by a red line above the 
words,98 or the words themselves are written in red. Since Shahrazūrī’s commentary 
is an original-then-paraphrase commentary, Quṭb al-Dīn put in quite some work to 
massage Suhrawardī’s and Shahrazūrī’s texts into one (owing text. At the same time 
it should be noted that not all of Shahrazūrī’s commentary is included in Quṭb al-Dīn 
Shīrāzī’s. Nor does Quṭb al-Dīn’s commentary only consist of Shahrazūrī’s. As for the 
former point, in the two chapters properly dealing with eschatology, Quṭb al-Dīn 
uses approximately sixty percent of Shahrazūrī’s commentary.99 As for the latter 
point, the diagram below shows a rough word count of two chapters from Quṭb al-
Dīn Shīrāzī’s commentary, amounting to more than 5000 words. In the diagram, I 
have further speci"ed how many words within Quṭb al-Dīn Shīrāzī’s text originate 
from Suhrawardī’s Ḥikmat al-ishrāq (amounting to more than 1000), and how many 
come from Shahrazūrī’s Sharḥ Ḥikmat al-ishrāq (amounting to about 1500). The 

96. Ritter, “Philologika IX”, p. 276.

97. Pourjavady, Schmidtke, “Quṭb al-Dīn al-Shīrāzī’s (634/1236 - 710/1311) Durrat al-

Taj and its Sources,” p. 312; Walbridge, J., and Ziai, H., “Introduction”, in Suhrawardī, The 

Philosophy of Illumination, p. xxii; Corbin, H., “Prolégomènes II”, in Suhrawardī, Oeuvres 

Philosophiques, vol. 2, p. 69-71. Pourjavady and Schmidtke also point out that Ibn Kammūna 

had an in(uence on Quṭb al-Dīn Shīrāzī, Pourjavady, Schmidtke, A Jewish philosopher, p. 29.

98. A precarious practice, since it only takes a too short or too long line to cause 

confusion. In Corbin’s edition of Ḥikmat al-ishrāq, there are a few places where text is 

included which properly belongs to Quṭb al-Dīn Shīrāzī’s Sharḥ Ḥikmat al-ishrāq, see Ziai, H., 

and J. Walbridge, “Translators’ Introduction”, in Suhrawardī, The Philosophy of Illumination, p. 

xxxiii.

99. This and the next word count were done by hand based on two chapters, by 

comparing Mohaghegh’s edition of Quṭb al-Dīn’s text and Ziai’s edition of Shahrazūrī’s text.
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remainder is what Quṭb al-Dīn Shīrāzī added himself, either from other sources or 
originally his.

We notice that Suhrawardī and Shahrazūrī together only add up to about half 
of the total number of words for these two chapters. This may sound like Quṭb al-Dīn 
did in fact write quite extensively beyond Shahrazūrī, but upon closer inspection, 
which we shall do in the chapters to follow, it turns out that Quṭb al-Dīn’s 
commentary does not provide that much original thought. A big part of his own 
additions are synonyms or simple expansions of Suhrawardī’s text. Other additions 
expand on Shahrazūrī’s ideas. It is clear that Suhrawardī and Shahrazūrī had set 
certain boundaries around the ideas to be discussed in these chapters, and Quṭb al-
Dīn rarely goes beyond these boundaries.

The epistle on the world of image draws relatively extensively on his Sharḥ 
Ḥikmat al-ishrāq, which is why it is important to include it in this study. As such, it 
may have been written between 694/1295, the year he "nished his commentary on 
Ḥikmat al-ishrāq, and 710/1311, the year he passed away. One important aspect of the 
epistle is the inclusion of material from Ibn ʿArabī.100

100. Walbridge, J., The Science of Mystic Lights, pp. 192$.
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2.2.5 Jalāl al-Dīn Dawānī and Ghiyāth al-Dīn Dashtakī
Whereas we can only speculate whether or not Ibn Kammūna, Shahrazūrī, and 

Quṭb al-Dīn Shīrāzī met each other, and whereas others involved in the commentary 
tradition on Suhrawardī are separated from each other by decades, sometimes 
centuries, two of those who contributed to the commentary tradition in the late 9th/
15th century were not only living around the same time, but in fact in the very same 
city. They are Jalāl al-Dīn Dawānī and Ghiyāth al-Dīn Dashtakī, both living in 
Shiraz.101 Dawānī was born around 830/1426. From 853/1449 he started producing 
texts, mainly in the sciences. It seems he visited Najaf and Baghdad, then went to 
Shiraz to work as a religious scholar. With the army of the Qaraquyunlu, he ended up 
in Tabriz in 872/1467. On 11 Shawwāl 872/May 4, 1468, he "nished there his 
commentary on Suhrawardī’s Hayākil al-nūr. Afterwards he went back to Shiraz and 
stayed there for most of his life. Receiving gifts from di$erent rulers, some as far 
away as the Ottomans, it is clear that he had acquired fame already during his life. 
Around 905/1500 he went away from Shiraz, perhaps on his way to India. He did not 
make it. He died in 908/1502 and was buried in his home village of Dawān.

Ṣadr al-Dīn Dashtakī, the father of Ghiyāth al-Dīn, was living in Shiraz as well, 
and Dawānī and Ṣadr al-Dīn engaged in numerous intellectual debates, writing back 
and forth. After Ṣadr al-Dīn had passed away, Ghiyāth al-Dīn Dashtakī took over his 
father’s teaching position, and also continued to refute Dawānī. Ghiyāth al-Dīn was 
born in 966/1462, in Shiraz. He stayed for most of his life in Shiraz. We know he was 
in Ṭāram, southeast of Shiraz, in 906/1501, and may have accompanied the army of 
Shah Ismāʿīl to Baghad in 914/1508. Afterwards, he returned to Shiraz and died there 
on 6 Jumādā al-ūlā 949/August 18, 1542. Most of Ghiyāth al-Dīn’s writings are on the 
rational sciences (ʿaqlī, as opposed to naqlī or sharʿī). In particular, it is clear that he 
was well-versed in mathematics. He not only wrote dedicated treatises on 
mathematics, but also uses mathematics in unrelated writings.102

Dawānī’s commentary on Hayākil al-nūr must have received quite some fame, 
being extant in a fair number of manuscripts which show the text found its way to 
the Ottoman and the Mughal empires. This is how it was possible that it was "rst 

101. Biographical information is drawn from Pourjavady, Philosophy in Early Safavid 

Iran, pp. 4-32.

102. For example, Dashtakī, Ghiyāth al-Dīn Manṣūr, Ishrāq Hayākil al-nūr li-kashf ẓulamāt 

Shawākil al-ghurūr, ed. by Ali Owjabi (Tehran: Mīrāth-i maktūb, 2003), p. 130.
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edited in Madras, in 1953 (reprinted in 2010). Tuysirkani’s edition of 1991 is however 
a major improvement upon the text.103 Pourjavady has suggested that “in this 
commentary Dawānī demonstrates his comprehensive knowledge of Suhrawardī’s 
works, as well as those of Suhrawardī’s earliest commentators, namely Ibn 
Kammūna (d. 683/1284), Shams al-Dīn al-Shahrazūrī (d. after 687/1288) and Quṭb al-
Dīn al-Shīrāzī,”104 but Pourjavady does not provides evidence for this. Such evidence 
would be important, as this suggestion would seem to imply that Dawānī was a 
outspoken follower of Suhrawardī, a suggestion Corbin eagerly made earlier.105 At 
least in the chapter on the afterlife, Dawānī does not show himself as a follower of 
Suhrawardī, nor does he show a particular awareness of the earlier commentary 
tradition. His e$orts seem more invested in harmonizing the text of Hayākil al-nūr 
with Ibn Sīnā’s philosophy. It may be that the reason for commenting on Hayākil al-
nūr was simply because he felt that it would give him the license to write about 
issues he would not discuss in other contexts. For example, in his commentary on al-
ʿAqīdah al-ʿaḍudiyyah, he tells us that in this text he will only discuss bodily 
resurrection (maʿād jismānī), not spiritual resurrection (maʿād rūḥānī), because it is 
not appropriate to talk about spiritual resurrection in the context of the source 
text.106 Whereas we nowadays would take a context to mean di$erent disciplines or 
genres (dogmatic theology, philosophy), in late medieval Islam, such contexts were 
determined by commenting on a speci"c text (in this case the creed of ʿAḍud al-Dīn 
Ījī (d. 1355) and the philosophy of Suhrawardī).

The same may be the case for Ghiyāth al-Dīn Dashtakī’s commentary. Even 
though Dashtakī himself calls his text a commentary on Hayākil al-nūr,107 it engages 

103. First edition: Dawānī, Shawākil al-Ḥūr Sharḥ Hayākil al-Nūr, ed. by M.A. Haq and 

M.Y. Kokan (Madras: Government Oriental Manuscripts Library, 1953), Reprinted Baghdad: 

Bayt al-warrāq, 2010. New edition: Dawānī, “Shawākil al-Ḥūr Sharḥ Hayākil al-Nūr,” In 

Thalāth rasāʾil, ed. by S.A. Tuysirkānī (Tehran: Mīrāth-i maktūb, 1993), pp. 100–261.

104. Pourjavady, Philosophy in Early Safavid Iran, p. 9.

105. Corbin, H., “Présentation”, in Suhrawardī, L’archange empourpré, p. 33.

106. “Fa-ithbātuhu laysa min al-masāʾil al-kalāmiyyah”; ʿAbduh, M., ʿAḍud al-Dīn Ījī, and 

Dawānī, Al-shaykh Muḥammad ʿAbduh [= ḥāshiyah ʿalā sharḥ al-ʿaqāʾid al-ʿaḍudiyyah li-

Dawānī], ed. by S. Dunyā, 2 vols. (Cairo: Dār iḥyāʾ al-kutub al-ʿarabiyyah, 1958), vol. 2, p. 620. 

107. And it is as such referred to by others, such as Lāhījī, ʿAbd al-Razzāq, Risālah-i 

nūrīyah dar ʿālam-i mithāl (Mashhad: Dānishgāhī mashhad, 1972), p. 149.
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with Dawānī’s text so extensively that we may rightly call it a super-commentary, or 
a refutation. It seems to me that his reason to start a super-commentary was in part 
fueled by a determination to fcarry out rather petty attacks on Dawānī, resenting 
him for winning most intellectual debates he had with the father of Ghiyāth al-Dīn, 
Ṣadr al-Dīn. To give just one example of this resentment, we may look at the place 
where Suhrawardī uses the word melancholia. Dawānī explains that when 
Suhrawardī writes mālīkhūliyā, it is normally written as mālīnkhūliyā, with an n in the 
middle of the word. He then further explains that this is a Greek word meaning 
“black bile”. Since an excess of black bile is the cause of this illness, the illness was 
named after it. The illness itself results in having bad and frightening thoughts.108 
Dashtakī cites the "rst part, on orthography, and commences:109

I say: this is an extremely bene"cial, signi"cant, and much-needed 
point. Had he  [i.e. Dawānī] not pointed it out, no one would have 
thought of it. May God reward him well for [his] search for 
knowledge, for even though he does many people [lit.: them] harm 
by [proposing] wrong ideas, corrupt "gments of the imagination, 
silly desires, and unfounded objections, he sometimes also leads 
them to beautiful, precious pearls and signi"cant, bene"cial points 
like this. He is the Imām who makes the de"nition of melancholy110 
clear to them both in form and meaning. 

However, the correct form that he proposes is declined, as though 
there is no point to it, even had it been well-known and observed. 
For you have heard from the science of the Arabic language that 
even if a word is written a certain way, it should be pronounced in 
the way it is commonly known. Like mīdān and maydān [‘town 
square’]. This is why it is said in Persian: “know it as mīdān, read it 
as maydān.”111

The sarcasm and mockery could not be more obvious. Throughout the 
commentary, such remarks can be found, a fact that is all the more striking since 

108. Dawānī, Shawākil al-ḥūr, p. 235-236.

109. Dashtakī, Ishrāq Hayākil al-nūr, p. 361.

110. Signi"cantly, spelled without an ‘n’!

111. Mīdān mī dān, maydān mī khwān.
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Dashtakī’s text is far from being only a string of insults hurled at Dawānī. In many 
places Dashtakī engages philosophically with the topics at hand.

Another reason for Dashtakī to write a commentary on Hayākil al-nūr may have 
been a mystical experience in his late twenties. It seems that at that age, he came 
across Quṭb al-Dīn Shīrāzī’s ‘epistle on the world of image’. He included and analyzed 
this epistle in his commentary. His later works testify that he afterwards moved 
away from any association with Suhrawardī’s eschatology.112 As pointed out by 
Pourjavady, Ghiyāth al-Dīn Dashtakī lectured on Suhrawardī’s writings and from one 
ijāzah (‘license’) it seems as though he himself prepared a commentary on Ḥikmat al-
ishrāq. Unfortunately, we do not have manuscript evidence for this.113

2.2.6 Mullā Ṣadrā
Interestingly, the most famous Islamic philosopher of the early modern period 

is in general not known by his real name but only by two nicknames, Mullā Ṣadrā or 
Ṣadr al-mutaʾallihīn.114 Equally odd is that, given his importance, we do not know for 
sure when he died. Rizvi believes 1045/1636 is the most likely date, however, most 
biographical sources give 1050/1641. Rizvi infers from self-referential evidence in 
Mullā Ṣadrā’s corpus, that he was born in 979/1572, in Shiraz. By that time, it seems 
that the impulse Dawānī and the two Dashtakīs had given to the rational sciences 
had ebbed away. Still, the in(uence of these earlier "gures is evidenced by the 
presence of many writings of Dawānī and the two Dashtakīs in Mullā Ṣadrā’s 
library.115 Rizvi interprets Mullā Ṣadrā’s ownership of these writings as meaning that 
he was self-taught at a young age. Regardless whether this was really the case or 
whether he was meeting with an actual teacher, his real education he only received 

112. Lit, L.W.C. van, “Ghiyāth al-Dīn Dashtakī on the world of image (ʿālam al-mithāl): 

The place of his Ishrāq Hayākil al-nūr in the commentary tradition on Suhrawardī,” In 

Ishrâq: Islamic philosophy yearbook, vol. 5 (Moscow: Vostochnaya Literatura Publishers, 2014), 

pp. 116–136.

113. Pourjavady, Philosophy in Early Safavid Iran, p. 55, fn. 52. The ijāzah is printed on pp. 

196-197.

114. His real name is Muḥammad ibn Ibrāhīm ibn Yaḥyā al-Qawāmī al-Shīrāzī. I draw 

the biographical information from Rizvi, S., Mullā Ṣadrā Shīrāzī: His life and works and the 

sources for Safavid philosophy, Journal of Semitic Studies Supplement 18 (Oxford: Oxford 

University Press, 2007), pp. 1-30.

115. Rizvi, Mullā Ṣadrā Shīrāzī, pp. 117-135.
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at a later age, in particular from two persons who are themselves not minor "gures 
in Islamic intellectual history. We know for certain that by 1004/1595, he was a 
student of Bahāʾ al-Dīn ʿĀmilī (Shaykh Bahāʾī, d. 1621), in Qazwin, and at the latest 
by 1007/1598 he was studying with Mīr Dāmād (d. 1631), in Isfahan.

Mullā Ṣadrā went for a few years into seclusion near the village of Kahak. 
Corbin suggests the retreat lasted anywhere from between nine and eleven years 
and was of fundamental importance to Mullā Ṣadrā, that he came out a changed 
man, around the age of forty.116 A more sober approach to to this episode of Mullā 
Ṣadrā life is taken by Rizvi, who suggests that this was merely because he could not 
"nd work in Shiraz. He furthermore asserts this retreat lasted only about "ve years 
and then Mullā Ṣadrā returned to teaching and writing in various places, mostly in 
Qom and Shiraz, but with seven pilgrimages to Mecca he undoubtedly did so in 
many other places too. Mullā Ṣadrā himself commented on the retreat in the 
introduction of his al-Asfār al-arbaʿah (his magnum opus and product of his time in 
seclusion), saying that one motivation for it was his frustration with dealing 
properly with all the philosophical texts he was reading. Another motivation was his 
disappointment in the hostile attitude of society in general against rational 
inquiry.117

Most of Mullā Ṣadrā’s textual output may be dated after this episode. Among 
them is his Taʿlīqah ʿalā Sharḥ Ḥikmat al-ishrāq. It was probably "nished after 
1015/1606 and before 1041/1631.118 Although most modern sources agree on 
understanding the title as a commentary on Quṭb al-Dīn Shīrāzī’s commentary, it is 
in fact commenting directly on Suhrawardī’s text.119 The confusion is due to the fact 

116. Corbin, En Islam iranien, vol. 4, p. 60. A signi"cant transformation at age of forty 

makes for a striking resemblance with the spiritual crisis Ghazālī underwent around that 

age, cf. Gri$el, F., Al-Ghazālī’s Philosophical Theology (Oxford: Oxford University Press, 2009), p. 

40$.

117. Translated in Corbin, En Islam iranien, vol. 4, p. 58-59.

118. The former is the date of completion for Kitāb al-Mabdaʾ wa-al-maʿād (Rizvi, Mullā 

Ṣadrā Shīrāzī, p. 64), to which he refers. The latter is the death date of Mīr Dāmād, which he 

mentions with an invocation used for someone who is alive ; Rizvi, Mullā Ṣadrā Shīrāzī, p. 76. 

There are also references to al-Shawāhid al-rubūbiyyah and Risālat al-ḥudūth al-ʿālam.

119. Corbin already warned about this (“Prolégomènes II”, in Suhrawardī, Oeuvres 

Philosophiques, vol. 2, p. 62), which is also why his translation of Ḥikmat al-ishrāq and parts of 
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that even though Mullā Ṣadrā is commenting directly on Suhrawardī’s text, his 
glosses are always copied together with Sharḥ Ḥikmat al-ishrāq, never simply Ḥikmat 
al-ishrāq. This shows that neither Suhrawardī’s text, nor Quṭb al-Dīn Shīrāzī’s 
commentary were wide-spread at the time, for otherwise Mullā Ṣadrā’s glosses could 
have been simply distributed separately. Instead, the choice was made to facilitate 
readers of Mullā Ṣadrā’s glosses by providing the correct context on the same page. 
This was no trivial matter, for had the glosses been copied on their own, the amount 
of paper needed would have been severely reduced which would have signi"cantly 
reduced cost and time of reproduction.

His text is vast, to say the least. So vast, I did not attempt to do a precise word 
count. Instead, I o$er in the next "gure an analysis that is conceptually similar to 
the previous "gure, but with some important di$erences. As the previous "gure, it 
shows the relative distribution of the text. But this time I di$erentiated between 
sources based on categories introduced by Mullā Ṣadrā himself. ‘Traditional sources’, 
Koran and ḥadīth, are easy enough. They are introduced by qāla Allāh taʿālā or qāla 
rasūl Allāh and similar statement. ‘Philosophical sources’ is a broad category, in 
which I include all of Mullā Ṣadrā’s citations of other intellectuals, ranging from Ibn 
Sīnā and Ghazālī to Ibn ʿArabī. The category ‘Suhrawardī’ should also be self-
explanatory; these are sentences that Mullā Ṣadrā cites from Ḥikmat al-ishrāq in 
order to respond to them. Lastly we have all the rest, being the vast majority. It is 
likely that this part in itself relies in a signi"cant way on other sources, but I have, 
for now, not attempted to break it up into smaller categories. I refrained from doing 
so mostly out of practical reasons, as the text is large. For this reason, I counted lines 
(rounding up or down to halves) rather than words.

Quṭb al-Dīn Shīrāzī’s and Mullā Ṣadrā’s commentaries refers on the title page to the two 

additional texts as “Commentaires de Qoṭbaddîn Shîrâzî et Môlla Ṣadrâ Shîrâzî”. Suhrawardī, 
Le livre de la sagesse orientale [= Ḥikmat al-ishrāq], transl. by H. Corbin, ed. and intr. by Ch. 

Jambet (Lagrasse: Verdier, 1986).
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What is clearly visible is that towards the end of the second chapter, Mullā 
Ṣadrā is increasingly relying on previous authorities, in this case predominantly Ibn 
ʿArabī. To put matters in perspective, the following table gives an approximate word 
count for the two chapters on eschatology:120

Suhrawardī
1.167

Shahrazūrī
2.261
x1.9

Quṭb al-Dīn Shīrāzī
5.196
x2.3

Mullā Ṣadrā
14.000-15.500

x2.7-x3

120. The estimate for Mullā Ṣadrā is based on an average words per line of 13 to 14, 

based on a representative sample of lines.
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2.2.7 Lesser known commentators

2.2.7.1 Tūdhī
An obscure persona of whom all I could "nd was the information contained in 

MS Topkapi Ahmad III 3251 and the descriptions of Ritter and Maalouf.121 The name 
of the author is written as Niẓām al-Dīn Maḥmūd ibn Faḍl Allāh ibn Aḥmad al-Tūdhī 
al-Hamadhānī, who was supposedly from Tūdh, which may be either in the vicinity 
of Samarqand or Merv.122 He wrote a commentary on al-Lamaḥāt, supposedly for his 
friend Nāṣir al-Dīn Abū Bakr ibn Shujāʿ al-Dīn Qilij al-Ḥāṣirī.123. According to Maalouf 
it knows some lacunae in the source text.124  Since Tūdhī himself states he "nished 
the commentary on 27 Ṣafar 650/May 9, 1252,125 we may consider this text to be the 
earliest known commentary on any text from Suhrawardī’s corpus. The text is 
therefore evidence that Suhrawardī’s writings enjoyed some popularity starting at 
most half a century after his death. As we shall see in this study, Tūdhī was not ready 
to enthusiastically accept Suhrawardī’s notion of suspended images. Instead of 
developing this further, Tūdhī tried to reconnect it with a twofold division of the 
cosmos into earthly, material things, and intelligible, immaterial things.

2.2.7.2 Naṣīr al-Dīn al-Kāshī al-Ḥillī
This is another obscure person whose text we will not have to use much in this 

dissertation. ʿAlī ibn Muḥammad ibn ʿAlī al-Kāshānī, also known as al-Qāshī al-Ḥillī, 
was born in Kāshān and grew up in Ḥilla. He spent most of his time in Ḥilla and 
Baghdad, but died in 755/1354, in Najaf. He wrote several treatises on philosophy, 
most of them being commentaries or glosses.126 Pourjavady and Schmidtke have 
found out that his glosses on Ibn Kammūna’s Sharḥ al-Talwīḥāt have been preserved 

121. Ritter and Maalouf have brie(y reported on this manuscript. Ritter, H. 

“Philologika IX”, pp. 280-281; Maalouf, “The Manuscripts”, in Suhrawardī, Kitāb al-lamaḥāt, 

ed. by E. Maalouf (Beirut: Dār al-nahār li-al-nashr, 1969), pp. xxi-xxii.

122. Maalouf, p. xxii.

123. Tūdhī, Niẓām al-Dīn Maḥmūd ibn Faḍl Allāh ibn Aḥmad, “Sharḥ al-Lamaḥāt,” 

Topkapi Ahmad III 3251 (Istanbul, n.d.), f. 1b.

124. Maalouf, p. xxii.

125. Tūdhī, f. 159a.

126. Ni’ma, A., Falāsifat al-shīʿah: ḥayātuhum wa-ārāʾuhum (Beirut: Dār al-"kr al-lubnānī, 
1987), pp. 354-355.
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in MS. Ragıp Paşa 852. They also make note that among his students are Ḥaydar 
Āmulī (d. ≥1385) and al-Miqdād al-Suyūrī (d. 1422).127

2.2.7.3 Muṣannifak

Corbin drew attention to a commentary, entitled Ḥall al-rumūz wa-kashf mafātiḥ 
al-kunūz on Risālat al-abrāj, written by ʿAlāʾ al-Dīn ʿAlī ibn Majd al-Dīn Muḥammad al-
Bisṭāmī, known simply as Muṣannifak (“the little writer”).128 This author was born in 
803/1400 at Shāhrūd near Biṣtām.129 If our sources are correct, he "rst travelled 800 
kilometers East to Herat, and studied there. In 848/1444 he undertook an even 
longer journey, but this time Westward, ending up in the Anatolia of the newly 
established Ottoman dynasty. After the conquest of Constantinople, he settled there 
and lived o$ a pension provided by Sultan Mehmed II.  His teaching abilities were 
severely reduced when he turned deaf while he was in Konya. He "nished his 
commentary in 866/1462, in Edirne, which shows that Suhrawardī’s writings entered 
the Ottoman intellectual domain early on. This is corroborated by manuscript 
evidence. For example, a masterly executed manuscript copy of Suhrawardī’s Ḥikmat 
al-ishrāq survived, which was copied under the patronage of Sultan Mehmed II.130  
Other manuscripts are also dedicated to Mehmed Fatih, be it slightly less lavishly 
executed, but still featuring gilded borders and impressive headpieces, attesting to 
not only the presence of these texts in early Ottoman intellectual circles, but the 
encouragement of the sultan to investigate such texts.131 

Judging from the passages that Corbin included in his edition of Risālat al-abrāj, 
Muṣannifak’s commentary is largely uninteresting for the subject of this 

127. Pourjavady, R., and S. Schmidtke, A Jewish philosopher of Baghdad : ʿIzz al-Dawla Ibn 

Kammūna (d. 683 1284) and his writings (Leiden: Brill, 2006), p. 36.

128. Corbin, H., “Prolégomènes III”, in Suhrawardī, Oeuvres Philosophiques…, vol. 3, p. 

132. Compare Brockelmann, GAL, S1, p. 783.

129. This account is drawn from De Bruijn, J.P., “Muṣannifak”, EI2, vol. 7, p. 663, and 

Ṭāsh Kubrī Zādah, al-Shaqāʾiq al-nuʿmāniyyah fī ʿulamāʾ al-dawlat al-ʿuthmāniyyah, ed. by S.M.T. 

Behbahani (Tehran: Majles-e šorā-ye Eslāmi, 2010), pp. 149$.

130. Suhrawardī, “Ḥikmat al-ishrāq,” MS Topkapi A 3267 (Istanbul, 882). Cf. Ritter, H., 

“Philologika IX”, p. 276.

131. Suhrawardī, “al-Mashāriʿ wa-al-Muṭāraḥāt,” Topkapi 3377 (Istanbul, 865); 

Shahrazūrī, “Sharḥ al-Talwīḥāt,” MS Damad Ibrahim 819 (Istanbul, n.d.).
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dissertation, as it does not address the world of image at all and has little to say on 
eschatology.

2.2.7.4 Najm al-Dīn al-Nayrīzī
Some confusion has surrounded this commentator of Suhrawardī. For 

example, Corbin relates that a certain Wadūd Tabrīzī wrote a commentary on al-
Alwāḥ, and that a certain Najm al-Dīn Maḥmūd Tabrīzī wrote a gloss on Ḥikmat al-
ishrāq.132 Since Pourjavady’s study on Nayrīzī, much of this confusion has been set 
straight. He has shown that those two texts were written by the same person, whose 
full name is Najm al-Dīn Maḥmūd ibn Muḥammad ibn Maḥmūd al-Nayrīzī.133 His 
birth date is unknown, and the earliest trace we have of him is a copy of Quṭb al-Dīn 
Shīrāzī’s Sharḥ Ḥikmat al-ishrāq in his hand, "nished in 897/1491. He studied in Shiraz 
with Ṣadr al-Dīn Dashtakī and Ghiyāth al-Dīn Dashtakī, probably mostly busying 
himself with theology and philosophy. Pourjavady shows that Ghiyāth al-Dīn read 
with him Hayākil al-nūr and Ḥikmat al-ishrāq, with Ghiyāth al-Dīn’s own commentary 
alongside. Afterwards, Nayrīzī left to travel to various cities, such as Isfahan and 
Gilan. This was at a time of serious unrest, with the Safavids coming to power and 
enforcing Twelver Shīʿism as the state religion. Pourjavady has argued that Nayrīzī 
may be considered one of the "rst Shīʿī theologians of the Safavids, but more 
research is required to ascertain this and to understand what it entails.134 We do not 
know exactly when he died, but Pourjavady has proposed evidence that he was still 
alive in 943/1536. On the other hand, he apparently did not outlive Ghiyāth al-Dīn 
Dashtakī, who died in 948/1541.

Around 913/1505, he "nished his glosses on Ḥikmat al-ishrāq, and completed his 
commentary on al-Alwāḥ, on 5 Rabīʿ II 930/11 February 1524, in Yazd.135 He called it 
Miṣbāḥ al-arwāḥ fī sharḥ ḥaqāʾiq al-Alwāḥ. He slightly revised it two years later, when 
he found an additional section of al-Alwāḥ that he had previously not seen. Also in 

132. Corbin, “Prolégomènes II”, in Suhrawardī, Oeuvres Philosophiques…, vol. 2, pp. 

59-60.

133. I draw this short account from Pourjavady, Philosophy in Early Safavid Iran, pp. 53$.

134. Pourjavady, Philosophy in Early Safavid Iran, pp. x, 57, 58. Cf. Lit, L.W.C. van, 

“Philosophy in Early Safavid Iran: Najm al-Dīn Maḥmūd al-Nayrīzī and His Writings (Book 

review),” Ilahiyat Studies 3, no. 2 (2012), pp. 294–296.

135. Pourjavady reports 10 February. Assuming 5 Rabīʿ II is correct, this would be 11 

February in the Julian calendar. Cf. Pourjavady, Philosophy in Early Safavid Iran, p. 59.
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930/1524, but after Miṣbāḥ, he "nished his glosses on Dawānī’s Shawākil al-ḥūr, of 
which, Nayrīzī says himself, he had draft versions from the time of his youth. 
Nayrīzī’s texts are evidence for the popularity of Suhrawardī’s corpus in the 10th/16th 
century. However, when it comes to eschatology and the world of image, Nayrīzī has 
little to o$er. His glosses on Ḥikmat al-ishrāq end exactly before the chapter on 
eschatology. His glosses on Dawānī’s Shawākil al-ḥūr, though running through the 
entire text, remain silent on the world of image, as far as I could ascertain. Finally, 
his commentary on al-Alwāḥ does not substantially engage with the world of image. 
Instead, as we shall see, Nayrīzī rejects Suhrawardī’s eschatology altogether, in favor 
of a view more orientated towards mainstream theology. On the subject of 
eschatology and the world of image, then, Nayrīzī is not to be counted among 
Suhrawardī’s followers.

2.2.7.5 Harawī
Of the author of Anwāriyyah, a commentary on Ḥikmat al-ishrāq, we know 

precious little. We know his name to be Muḥammad Sharīf Niẓām al-Dīn Aḥmad ibn 
al-Harawī, and that he composed the commentary in 1008/1600.136 Ziai, editor of 
Anwāriyyah, further asserts that he was part of the Chisthi Su" order and may have 
lived in India. That Harawī was indeed in close contact with Indian culture is 
abundantly clear from the various comparative references to Indian philosophy. 
These comparative references are, as Ziai rightly points out, one of the major 
features of this text. However, to argue that those comparisons do not count as 
original personal re(ections, as Ziai implies when he criticizes Corbin for saying that 
Harawi’s text includes original philosophical consideration, is not fair.137 On the 
other hand, the reliance of Harawī on Quṭb al-Dīn Shīrāzī’s Sharḥ Ḥikmat al-ishrāq 
cannot be overstated. At virtually every point in Harawī’s commentary on Ḥikmat al-
ishrāq, his text betrays borrowings from Quṭb al-Dīn Shīrāzī’s text. Sometimes, he 
makes this explicit by introducing a citation with qāla al-shāriḥ (‘the commentator 
says’). Sometimes, he paraphrases in Persian Shīrāzī’s Arabic commentary. 

136. Ziai, “Muqaddimah-i muṣaḥḥiḥ”, in: Harawī, Anwāriyyah, p. sīzdah [xiii]; Corbin, 

“Prolégomènes II”, in Suhrawardī, Oeuvres Philosophiques, vol. 2, p. 60.

137. Ziai, “Muqaddimah-i muṣaḥḥiḥ”, in: Harawī, Anwāriyyah, p. sīzdah [xiii]; Corbin, 

“Prolégomènes II”, in Suhrawardī, Oeuvres Philosophiques, vol. 2, p. 60.
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Sometimes it is not exactly a paraphrase, but he is still using key terminology from 
Shīrāzī’s text.138

Generally speaking, Harawī’s text covers Suhrawardī’s introduction and part 
two of Ḥikmat al-ishrāq. Noticeably, he leaves out signi"cant parts of the earlier 
chapters of the second part. In the "rst chapter, he only picks up sentences here and 
there for the "rst few pages and leaves out the rest.139 Of the second chapter, he 
leaves out the "rst ten subparts (fuṣūl), beginning his commentary with the last 
paragraph of the tenth subpart.140 In the parts that he covers, he leaves out a few 
sentences of Suhrawardī’s text here and there, but in general follows it faithfully. 
Some of the sentences he does not give in citation, in Arabic,  but rather paraphrases 
them in Persian. Only rarely does he completely leave out some of the source text. 
Quite often he includes some of Quṭb al-Dīn Shīrāzī’s commentary in the citation of 
Suhrawardī’s text, usually in the original Arabic. This either shows he was working 
from a manuscript that did not clearly distinguish Suhrawardī’s text from Quṭb al-
Dīn Shīrāzī’s commentary, or Harawī simply approached the source and target text 
as constituting one text, conveying one and the same meaning. He adopts the 
original-then-paraphrase style, but where usually such a style implies a decently 
sized citation upon which follows a paraphrase and commentary, Harawī structures 
his entries by deciding on a sentence structure of the source text, citing one 
sentence at a time. In fact, when one compares the way Harawī’s target text 
compartmentalizes the source text with the way Ziai and Walbridge split up 
Suhrawardī’s text into English sentences, the result is almost complete similarity. 
Either both Harawī and Ziai/Walbridge exposed the most natural syntax of 
Suhrawardī’s text, or Ziai/Walbridge relied on Harawī’s commentary to decide on 
the compartmentalization of Ḥikmat al-ishrāq into sentences.141

138. Ziai was aware of this aspect of Harawī’s text (p. shānzdah [xvi]), and tried to 

indicate with double square brackets where Quṭb al-Dīn Shīrāzī’s text is present in Harawī’s 

text. It seems he sometimes missed instances of this.

139. The hiatus spans Suhrawardī, Ḥikmat al-ishrāq, Oeuvres Philosophiques…, vol. 2, p. 

113-125. Cf. Harawī, Anwāriyyah, p. 28.

140. The hiatus spans Suhrawardī, Ḥikmat al-ishrāq, Oeuvres Philosophiques…, vol. 2, p. 

125-153. Cf. Harawī, Anwāriyyah, p. 30.

141. Walbridge, in private correspondence with me, suggested the former 

interpretation is correct.
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2.2.7.6 Ḥasan al-Kurdī
Another obscure commentator goes by the name of Ḥasan ibn Muḥammad al-

Kurdī al-Zībārī. He wrote a versi"cation of Hayākil al-nūr, in which he also included 
fragments of some of the commentaries on Suhrawardī’s texts. Ritter suggests that 
MS Laleli 2486, "nished in 1019, could be an autograph.142 If he is the same author as 
the glosses on Samarqandī’s Risālat al-istiʿārāt (a text on Rhetoric), he presumably 
died in 1040/1630. Laleli 2486 is in a most legible naskh, nearly fully vocalized and 
with each hemistich clearly marked with dots in red ink. The title page reads, loosely 
translated: 

The al/ya of Metaphysics according to the teaching of the Ishrāqīs 
as it is contained in the Hayākil al-nūr, with extracts from its 
commentary and something from Ḥikmat al-ishrāq.143

The poem indeed runs to about a thousand (alf) verses (estimated, ±20), 
structured according to the seven chapters of Hayākil al-nūr. Since, as we noticed 
before, Hayākil al-nūr does not have a discussion on metempsychosis, Ḥasan al-Kurdī 
added a section at the end of his poem speci"cally on this, under the heading 
“Epilogue to the Seven Temples, on metempsychosis” (khātimah al-hayākil al-sabʿah fī 
bayān al-tanāsukh), in which he draws mostly from Ḥikmat al-ishrāq. This part alone 
accounts for more than a quarter of the poem and merits further investigation in 
the future.

2.2.7.7 Ismāʿīl Anqaravī
About Ismāʿīl Anqaravī (d. 1041/1631) we may be short. He wrote a 

commentary on Hayākil al-nūr, called Īḍāḥ al-ḥikam, in which he draws extensively 
from Dawānī’s commentary. For the purpose of this study his text is of minor 
interest, as he says little to nothing that would seem to be favorable of Suhrawardī’s 
eschatology, let alone of the idea of a world of image. His text will therefore only be 
dealt with in exceptional cases. From Kuşpinar’s study,144 we learn that Anqaravī 

142. Ritter, “Philologika IX”, p. 284.

143. Ḥasan ibn Muḥammad al-Kurdī al-Zībārī, “Naẓm Hayākil al-nūr,” MS Laleli 2486 

(Istanbul, copied 1019), folio 1a: عم ة##يرون##لا ل##كايه##لا اه##تو##ح ام##م نيي##قار##شإلا ب##هذ##م ىلع ةيه##لإلا ةمكح##لا ةيف##لأ  

قارشإلا باتك نم ءيشو اهحرش تادايز

144. Kuşpinar, B., Ismāʿīl Anḳaravī on The Illuminative Philosophy: His Īzāḥuʾl-Ḥikem Its 

edition and analysis in comparison with Dawwānī’s Shawākil al-Ḥūr, together with the translation of 
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studied a wide variety of topics in Ankara, and became acquainted with di$erent 
Su" orders at a young age. He went to Konya and came in contact with the Mawlawī 
order. Perhaps due to a miraculous healing of his eye sight by Bostan Çelebi, then 
the leader of the Mawlawiyyah, he turned his full attention to this order. This 
eventually allowed him to ful"ll an important position in Istanbul, being Shaykhlik 
from 1019/1610 onwards, until his death in 1041/1631. The majority of his works 
have to do with Rūmī’s Mathnawī. His commentary on Hayākil al-nūr is characterized 
by Kuşpinar as a way “to remove the stigma of the heretical scent of ittiḥād 
(uni"cation) and ḥulūl (incarnation) from the notorious utterances of certain 
renowned mystics, and thus to justify the coincidence of their doctrine with ‘Islamic 
orthodoxy’.”145 This makes sense when one considers the content of Anqaravī’s 
commentary, and also makes sense when we remember that he was living at a time 
when a new group, the Kadizadeli, was advocating a vigilant adherence to 
orthodoxy, its members actively attacking Su" practices.

2.2.7.8 Qāsim ʿAlī Akhgar Ḥaydarābādī
An outlier in this commentary tradition is Ḥaydarābādī, who lived in 20th 

century India and wrote a commentary on a part of Hayākil al-nūr. Mohammed 
Karimi edited this commentary, based on the autograph.146 Karimi cites one 
biobibliographical work that would suggest Ḥaydarābādī died in 1302/1885, but 
Karimi himself suggests that Ḥaydarābādī was alive at least between 1894 and 1945, 
the latter being the date of completion of the commentary on Hayākil al-nūr. 
Ḥaydarābādī wrote mostly on religious subjects, though also on various other 
subjects, ranging from poetry to astronomy. He wrote both in Arabic and Persian. 
The commentary on Hayākil al-nūr is in Persian and is entitled Nihāyat al-ẓuhūr. It 
starts with a long introduction, in which various subjects are discussed, mostly to 
bring out the di$erence between the Peripatetic point of view (Minhaj-i mashshāʾīn) 
and Suhrawardī’s point of view (Ṭarīq-i ishrāqiyīn).147 After this introduction, he 
comments on each chapters of Suhrawardī’s Hayākil al-nūr, though until now only 

Suhrawardī’s Hayākil al-Nūr (Kuala Lumpur: International Institute of Islamic Thought and 

Civilization, 1996).

145. Kuşpinar, p. 56.

146. Qāsim ʿAlī Akhgar Ḥaydarābādī, Nihāyat al-ẓuhūr, ed, by M. Karimi Zanjani Asl 

(Tehran: Anjuman-i asār va mufākhir-i farhangī, 2006), p. 41.

147. Ḥaydarābādī, Nihāyat al-ẓuhūr, p. 50.
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the "rst three and the last (the seventh) chapters have been edited.148 He cites 
Suhrawardī’s text in the Arabic version. Here and there he adds or drops a few 
words.149 Since the commentary does not discuss the world of image in any great 
depth, we won’t be seeing much of it in this study.

2.3 Conclusion
Several things have become clear, which are important to keep in mind as we 

progress to look in detail at the content of Suhrawardī’s corpus and the 
commentaries on it. Firstly, from Corbin’s hunch that there is a certain coherence 
across Suhrawardī’s corpus, we took a comparative approach to acquaint ourselves 
with what Suhrawardī has to say on eschatology. I have shown that, in the case of 
eschatology at least, the philosophical corpus of Suhrawardī shows a remarkable 
coherence, which is evidence in favor of a trifold classi"cation of his texts, not the 
fourfold one which is usually proposed by scholars. Speci"cally, we cannot treat 
Ḥikmat al-ishrāq as completely di$erent from his other works.

Secondly, we noticed that there is a fairly large number of commentaries, 
written until at least the 17th century. Though this is evidence for Suhrawardī’s 
importance for late medieval and early modern Islamic philosophy, we noticed at 
the same time that among the commentators there are many dissident voices. 
Commenting on Suhrawardī does not in the least mean that we should call the 
commentator an adherent of Suhrawardī, or part of an ‘ishrāqī school of philosophy’. 
In fact, if one thing has become clear, it is the diversity of the authors’ background, 
time, and place. I proposed that one reason for commenting could very likely be that 
only within a commentary on Suhrawardī, certain topics received the right context 
to be discussed. As contexts for us are largely determined by writing in di$erent 
disciplines or genres, for late medieval muslim intellectuals, such contexts seem to 
have been determined largely by commenting on a speci"c text.

148. The "rst three: Ḥaydarābādī, Nihāyat al-ẓuhūr, pp. 181-324; The seventh: Karimi 

Zanjani Asl, M., Ḥikmat-i ishrāqī dar hind (Tehran: Intishārāt iṭṭalāʿāt, 1387), pp. 220-239.

149. Compare: 2 words missing Ḥaydarābādī, Nihāyat al-ẓuhūr, p. 301 / Suhrawardī, 
Hayākil al-nūr, in Dawānī, Thalāth rasāʾil, p. 81; 4 words added Ḥaydarābādī, p. 307 / 

Suhrawardī, p. 81; 18 words missing Ḥaydarābādī, p. 311 / Suhrawardī, p. 81; 8 words added 

Ḥaydarābādī, p. 323 / Suhrawardī, p. 83.

        



At the same time, there are some texts that go against this hypothesis, 
showing that at best the context-by-text is a (uid concept. We shall include in the 
analysis of the following chapters some of these texts that are formally not 
commentaries, and brie(y introduce them where needed. With this basis, we are 
now ready to investigate the eschatology of Suhrawardī and his commentators. We 
shall do so by "rst considering how they divide up humanity into di$erent classes, 
each class assigned with a di$erent fate after death.
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3. Mankind between the here and the hereafter

The two questions of ‘who we are’ and ‘what we will become after death’ are 
intimately tied together in Islamic philosophy, making Islamic philosophical 
anthropology thoroughly eschatological and vice versa. Posing one premise in one 
question, e!ects an implication in the other. This counts too for Suhrawardī. When 
Suhrawardī came to think of these questions, he was obviously not working in a 
void, but found an already existing discourse supporting various ideas. Most 
important was the discussion on the relationship between the notions of body, soul, 
intellect, personal identity, true felicity, and eschatology; a discourse that had 
unfolded into various permutations from Plato onwards, with Ibn Sīnā as the 
immediate in$uence on Suhrawardī. 

In this chapter I introduce Suhrawardī’s eschatology and its reception in the 
commentary tradition by unfolding his soteriology, that is, his proposal for dividing 
mankind into di!erent categories based on their earthly life, with each category 
having its own eschatological expectation. In the second part of the chapter we shall 
study this division. To understand the principles on which this division is made, we 
shall look at some issues of Suhrawardī’s view on mankind, and we shall in particular 
note the historical background of these issues. This %rst part is necessarily brief and 
summary. Doing justice to the complicated history of notions such as the self, 
immortality, and the good, demands speci%c, book-length studies.1 What is 
presented here merely functions to show the contours of the discourse into which 
Suhrawardī entered.

1. I found particularly useful the following studies: Blumenthal, H. J., Plotinus’ 

Psychology (The Hague: Martinus Nijho! Publishers, 1969); Steel, C.G., The changing self: A 

study on the soul in later neoplatonism: Iamblichus, Damascius and Priscianus. Verhandelingen van 

de Koninklijke Academie voor Wetenschappen, Letteren en Schone Kunsten van België, 

Klasse der Letteren 85 (Brussel: Paleis der Academiën, 1978); Mohammed, O.N., Averroes’ 

Doctrine of Immortality: a matter of controversy (Waterloo, Ontario: Wilfrid Laurier University 

Press, 1984); Riel, G. van, Pleasure and the Good Life: Plato, Aristotle, and the Neoplatonists (Leiden: 

Brill, 2000); Sorabji, R., Self: Ancient and Modern Insights about Individuality, Life, and Death 

(Chicago: The University of Chicago Press, 2006); and Remes, P., Plotinus on Self: The Philosophy 

of the “We” (Cambridge: Cambridge University Press, 2007).
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3.1 Anthropology between the Here and the Hereafter

3.1.1 Personal identity

The intimate connection between personal identity (the self), immortality, and 
true felicity, is already established as early as Plato’s story of Socrates’ execution. 
While Socrates’ students are in tears for losing their master, Socrates calmly 
explains that death is simply the expiration of the body, but not of the ‘self ’. This self 
shall live on and experience a great pleasure after death.2 This assertion relies on a 
speci%c notion of the self, as that is something else than the body. What seems to be 
true felicity shall be granted to the self after death.

However, most of later philosophical developments relevant to us latch onto 
the texts of Aristotle, and he is not unequivocally clear about the self being 
something else than the body.3 For example, he asserts that just as any particular 
thing consists of form and matter, so a human being consists of a soul and a body.4 
This seems to deny the conclusion that our selfhood is constituted only of soul. 
Nevertheless, that which identi%es us as human beings and not something else, 
came to be soul. Aristotle famously stated that “the soul is an actuality (entelekheia) 
of the %rst kind of a natural body having life potentially in it.”5 For Aristotle, this 
means that the soul at the very least has to do with the capacities of nutrition, sense 
perception, thought, and movement.6 Since these are all bodily functions, perhaps to 

2. Plato, Phaedo, 115C-D. Given the many editions and translations available for Plato’s 

and Aristotle’s works, I shall only give their Stephanus pagination (Plato) and Bekker 

numbers (Aristotle). 

3. Sorabji, Self, p. 31-32. For a study that traces Plato’s in$uence, see Gertz, S.R.P., Death 

and Immortality in Late Neoplatonism: Studies in the Ancient Commentaries on Plato’s Phaedo 

(Leiden: Brill, 2011).

4. E.g. Aristotle, De Anima, 412a18-412b9; Aristotle, Metaphysica, 7.1037a1-5. Cf. 

Alexander of Aphrodisias, who is a decisive advocate for this view, against the view that soul 

is only a temperament, in Sorabji, R., The Philosophy of the Commentators 200-600 AD: A 

Sourcebook Volume 1: Psychology (with Ethics and Religion) (New York: Cornell University Press, 

2005), pp. 193-194.

5. 412a27-28, (transl. The Complete Works of Aristotle, vol. 1, p. 656).

6. In this order Aristotle discusses the soul in De Anima, from II.4 (415a14) to III.11 

(434a22).
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the exception of thought, Aristotle concludes that “The soul is inseparable from its 
body, or at any rate that certain parts of it are (if it has parts).”7 His hesitance over 
the inseparability of the soul may be explained if we consider Aristotle’s suggestion 
that the rational capacity is a distinctive element for human souls, as opposed to 
other living things,8 and that this part of the soul is immaterial.9 Most later 
philosophers expanded on this. “What it is to be me,” says Themistius, a 
commentator on Aristotle, “comes from the soul.”10 Not just any part of the soul, 
according to Themistius, but “what it is to be me therefore comes from the 
productive intellect alone.”11 This notion is also present in Plotinus. He argues that 
that part which does not perish is “his real self”.12 Body perishes, but soul remains. 
“Man is therefore the soul,” Plotinus argues, “for through the soul he is what he is, 
and through her [i.e. the soul, LWCvL] he is permanent and everlasting.”13 Also for 
Plotinus it is not simply soul, but that part which is intellectual. He speaks of “the 
real man”, which is “a radiating light,”14 part of the intellectual world of which it 
never ceases to be part.15 For Plotinus, this notion of the self is part of the drama he 

7. Aristotle, De Anima, 413a4-413a9 (transl. The Complete Works of Aristotle, vol. 1, p. 657).

8. Aristotle, Ethica Nicomachea, 1098a12-14.

9. Aristotle, De Anima, 429a18-429a28.

10. Themistius, Themistius On Aristotle On the Soul, transl. by R. B. Todd (London: 

Duckworth, 1996), p. 125. Cf. Alexander of Aphrodisias, who states that “man is man in 

virtue of his soul.” Alexander of Aphrodisias, The De Anima of Alexander of Aphrodisias, transl. 

by A.P. Fotinis (Washington: University Press of America, 1979), p. 1.

11. Themistius, Themistius On Aristotle On the Soul, p. 125. Cf. Philoponus, who speci%es 

that “in our capacity as humans we have the rational faculties.” Philoponus, Philoponus On 

Aristotle’s On the Soul 1.1-2, transl. by P.J. Van der Eijk (New York: Cornell University Press, 

2005), p. 21.

12. Plotinus, Plotini Opera.  Enneades IV-V [Plotiniana arabica ad codicum !dem anglice 

vertit], ed. by P. Henry and H. R. Schwyzer. transl. by G. Lewis (Paris: Desclée de Brouwer et 

Cie, 1959), p. 177. I am citing here from the Arabic translation of the Enneads, which diverges 

signi%cantly from the original in many places. Since we want to arrive at Suhrawardī, the 

use of the Arabic version seems more useful.

13. Plotinus, Plotini Opera, p. 179.

14. Plotinus, Plotini Opera, p. 447.

15. Plotinus, Plotini Opera, pp. 237 and 285.

        



94

imagines for mankind. Man is a part of the intelligible world that has fallen to the 
sensory world,16 and it is our vocation to return to the intelligible world.17 

We noticed among the Greek philosophers a progressive move towards the 
immaterialization and intelligization of the soul, and this is continued by Islamic 
philosophers. Kindī (d. 870) simply equates human soul with intellect.18 He seems to 
simply assume that the self is the soul, requiring no discussion. A similar assumption 
seems to be present in Fārābī (d. 950).19 With Ibn Sīnā (d. 1037), we encounter a 
philosopher who con%dently discusses the notion of ‘self ’. In al-Risālah al-
Aḍḥawiyyah, he speaks of al-anniyyah (or, al-inniyyah), ‘the unique existence’, 
equating it with anā, ‘I’.20 According to him, the assumption of some of us that we 
simply are our body should be rejected as an illusion, caused by our intense use of 
our body which makes our union with it grow stronger.21 For him, “our body does 
not at all enter into the de%nition of what it means to be a human.”22 He proposes a 
long list of arguments to establish that the soul is independent from the body. Most 
of these arguments assume souls under the more general species of abstract entities 

16. Plotinus, Plotini Opera, pp. 69-71, 219-221 and 243.

17. Plotinus, Plotini Opera, pp. 72, 221-223, 239, 289, 375 and 409-411.

18. Kindī, The Philosophical Works of Al-Kindī, transl. by P. Adamson and P. E. Pormann 

(Oxford: Oxford University Press, 2012), p. 105.

19. Fārābī, Ārāʾ ahl al-madīnah al-fāḍilah, ed. by A. N. Nadir (Beirut: Dār al-mashriq, 

1968), p. 124.

20. In Suhrawardī, this is combined into the notion al-anāʾiyyah, ‘the unique I’, cf. 

Suhrawardī, Oeuvres Philosophiques…, vol. 2, p. 111.

21. Ibn Sīnā, Epistola sulla Vita Futura [= al-Risālat al-aḍḥawīyah], ed. by F. Lucchetta, 

(Padua: Editrice Antenore Padova, 1969), p. 145. I draw here mainly from al-Risālah al-

aḍḥawiyyah fī amr al-maʿād, which is Ibn Sīnā’s most thorough discussion of resurrection, in 

which he systematically refutes all notions of a life after death except for a survival of the 

soul. Its relationship to his other texts will become clear in Ch. 5. For a general study of the 

relationship between Ibn Sīnā’s and Suhrawardī’s anthropology, see Marcotte, R., Suhrawardi 

(d. 1191) and his Interpretation of Avicenna’s (d. 1037) Philosophical Anthropology, Unpublished PhD 

dissertation (Montreal: McGill University, 2000).

22 Ibn Sīnā, Epistola, p. 145.

        



95

(equivalent with the set of intelligibles),23 and then shows that abstract entities can 
exist independent of matter. For example, soul cannot have the category of place, for 
the existence of the soul is the same kind of existence as intelligibles, and for them it 
can be proved that they cannot have magnitude nor can they be pointed at. But if 
soul does not have a place, it must be devoid of matter.24 This is corroborated by the 
observation that we do not lose our sense of self when we cut our hair, amputate a 
limb, or even when we lose an internal organ such as a kidney.25

Suhrawardī built forth on these notions. He admits that by living in this world, 
being occupied with our bodies, we may confuse the body as our personal identity, 
but in reality it is our soul that is properly called ‘I’.26 The notion of the self is 
important to him, primarily as a way to come to new understandings in 
epistemology. His notion of ‘knowledge by presence’, ʿilm ḥuḍūrī,27 %nds its genesis in 
his re$ections on self-knowledge, which he proposes in an account he gives of a 
dream he had of Aristotle.28 There it is said that self-knowledge is both direct and 

23 At one point Ibn Sīnā even asserts that human souls are “intelligible forms” (ṣūrah 

ʿaqlīyah) Ibn Sīnā, Epistola, p. 201. Compare also with Ibn Sīnā, al-Ishārāt wa-al-tanbīhāt, ed. by 

M. al-Zare’i (Qom: Bustan-e ketab-e Qom, 1381), p. 233.

24. Ibn Sīnā, Epistola, p. 161.

25. Ibn Sīnā, Epistola, pp. 141-143, cf. Ibn Sīnā, al-Ishārāt, pp. 233-234. This line of 

reasoning is the cornerstone of Avicenna’s “$ying man argument”, where Ibn Sīnā considers 

the case in which the subject is completely deprived of any bodily sensation, $oating in 

complete, silent darkness. Such a person could still have thoughts, which would show that 

personal identity is entirely di!erent from the body. Cf. Michael, M., “Avicenna's ‘Flying 

Man’ in Context” in The Monist, Vol. 69, No. 3, 1986, pp. 383-395. It may be noted that 

systematic sensory deprivation almost invariably leads to a psychotic depression-like state, 

which would perhaps suggest that the self can actually be lost in such a situation.

26. Suhrawardī, al-Mashāriʿ, Oeuvres Philosophiques…, vol. 1, p. 502.

27. For this notion, see Haʼiri Yazdi, M., The principles of epistemology in Islamic 

philosophy : knowledge by presence (Albany: SUNY Press, 1992); Marcotte, R., “Irjāʿ ilā nafsi-ka: 

Suhrawardī’s Perception of the Self in Light of Avicenna,” Transcendent Philosophy 1 (2004): 

pp. 1–22.

28. Suhrawardī, al-Talwīḥāt, vol. 1, pp. 70-74, translated in Walbridge, J., The Leaven of 

the Ancients: Suhrawardī and the heritage of the Greeks (Albany: SUNY Press, 2000), pp. 225-229. 

Judging from the opening sentence of this ‘Aristotle’, irjaʿ ilā nafsika, “examine yourself”, this 
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unmediated, for would it be otherwise, it would not be knowledge of the self but 
knowledge of something that looks like the self. The self itself is therefore only 
assumed, as part of the discussion on knowledge. But we can gather from al-Talwīḥāt 
that Suhrawardī sees the human self as an intellect (ʿaql), that is, an independently 
existing, immaterial entity. This is con%rmed in al-Mashāriʿ,29 and also in Ḥikmat al-
ishrāq, where he calls it a ‘pure incorporeal light’ (nūr maḥḍ mujarrad).30 Personal 
identity against the other intellects is safeguarded by three things. Self-knowledge, 
knowledge of other intelligibles, and the particularities they inherit from 
controlling a body.31

3.1.2 Immortality

The soul may be a strong candidate for being able to survive death, since it is 
seemingly separable from the body. Indeed, in one of the central sentences of 
Aristotle’s De Anima, Aristotle alludes to this: “When separated it is alone just what it 
is, and this above is immortal and eternal (we do not remember because, while this 
is impossible, passive thought is perishable); and without this nothing thinks.”32 
However, the ‘it’ in this sentence refers to intellect, not soul. A much debated 
question was whether soul could separate from body, thereby becoming intellect, 
without losing its identity, thus creating multiple intellects, or whether there was 
only one intellect into which all souls would be identi%ed. Soul, in order to be 
properly soul, needs to have a body. This is why Alexander of Aphrodisias argued 
that soul “must consequently perish along with its body, that part of it, at least, 
which is form of a corruptible body.”33 An alternative would be that soul %nds 

‘Aristotle’ is in fact either Ibn Sīnā or the Arabic Plotinus; Ibn Sīnā, al-Ishārāt, 233; Badawi, A. 

(ed.), A,ūṭīn ʿind al-ʿarab, p. 116. Marcotte, in the paper cited in the previous footnote, seems 

not to have spotted this.

29. Suhrawardī, al-Mashāriʿ, Oeuvres Philosophiques…, vol. 1, p. 482.

30. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 111.

31. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 228-229.

32. Aristotle, De Anima, 430a20-430a26, (transl. The Complete Works of Aristotle, vol. 1, p. 

684).

33 Alexander of Aphrodisias, The De Anima of Alexander of Aphrodisias, p. 32. When Abū 

al-Barakāt Baghdādī discusses this view, he compares it with a chick that hedges 

prematurely. Because it has not developed all of its organs perfectly yet, it dies. Baghdādī, 
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another body to be soul of. Transmigration seems to have been on Plotinus’ mind,34 
leading to some speculation about transmigration into animal bodies, though it was 
understood that the rational part of soul was not suitable to connect to an animal 
body.35 In the same vain, some Neoplatonic and Christian authors argued that soul 
would survive, but would be granted a entirely di!erent kind of body as its carrier, 
variously called pneumatic body or luminous body.36

Others argued that soul, after leaving the body, would become intellect. 
Intellect is fully actualized, never changing and therefore eternal.37 Since intellect is 
entirely devoid of the particularities of matter, it seems that two intellects would be 
indistinguishable. Thus, it is not strange to see for example Ibn Rushd argue that all 
man, after death, become one intellect. As he argues, “in its description one 
individual can only be distinguished from another accidentally, […] only through 
their matter do individuals di!er in reality.”38 Others chose to argue that there can 

Abū al-Barakāt, Kitāb al-muʿtabar fī al-ḥikmah, 3 vols. (Haiderabad: Jamʿīyat dāʾirat al-maʿārif 

al-ʿuthmāniyyah, 1939), vol. 2, p. 439.

34. Sorabji, R. (ed.), The Philosophy of the Commentators 200-600 AD, vol. 1, pp. 211-212.

35. Sorabji, R. (ed.), The Philosophy of the Commentators 200-600 AD, vol. 1, pp. 213-216.

36. For scholarly discussions see Proclus, The Elements of Theology, transl. by E. R. 

Dodds, 2nd ed. (Oxford: Clarendon Press, 1963), pp. 313-322; Crouzel, H., “Le thème 

platonicien du ‘vehicule de l’âme’ chez Origène,” Didaskalia 7 (1977): pp. 225–237; Finnamore, 

J.F., Iamblichus and the Theory of the Vehicle of the Soul (Chico: Scholars Press, 1985); 

Blumenthal, H.J., “Soul vehicles in Simplicius,” In Platonism in Late Antiquity, ed. by S. Gersh 

and C. Kannengiesser (Notre Dame: University of Notre Dame Press, 1992), pp. 173–188; 

Aujoulat, N., “Le ‘pneuma’ et le ‘corps lumineux’ de l’âme d’après le ‘Prologue’ du 

Commentaire sur le De Anima d’Aristote de Jean Philopon,” Byzantinoslavica 59 (1998): pp. 1–

23. For an anthology see Sorabji, R. (ed.), The Philosophy of the Commentators 200-600 AD, pp. 

221-241.

37. In the words of Plotinus: “It is impossible that any of the essences should perish; 

for they are true essences, which do not pass away or perish, as we have frequently said.” 

Plotinus, Plotini Opera, p. 221.

38. Ibn Rushd, Averroes’ Tahafut al-Tahafut (The Incoherence of the Incoherence), transl. by 

S. van den Bergh, 2 vols. (London: Luzac & Co., 1954), v. 1, p. 14. This position of Ibn Rushd is 

also related to the issue of whether there be an in%nite number of souls, something Ibn 

Rushd and Ghazālī deny but Ibn Sīnā admits, as this actual in%nite is unordered, cf. 
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be multiple intellects. Philoponus, for example, %nds the interpretation that the soul 
is intellect, and therefore immortal, to be the plain meaning of Aristotle’s text, and 
simply asserts that there are multiple intellects.39 Others try to give meaning to how 
we could conceive of multiple intellects. Thus, Themistius employs an analogy 
between sunlight and intellects. Just as there is one sun but there could be said to be 
multiple sun rays, even though they are exactly alike, so there is an intellect that 
illuminates (a higher intellect) and many intellects that are illuminated (our souls 
becoming intellect).40 

The immortality of the immaterial soul was part and parcel of Islamic 
philosophy. This was argued for primarily because soul was seen as primarily 
originating from intellect, meaning that soul is not attached to body as an e!ect to a 
necessary cause.41 Thus, the perishing of the body does not imply that the soul 
perishes as well.42 As we noticed before, Ibn Rushd a-rmed the immortality of man, 
but sacri%ced individuality for it. His choice is all the more strange when we 
consider that philosophers before him had made some e!ort to provide an 
explanation how the soul can retain its individuality after it separation from the 
body. In somewhat rudimentary form, Fārābī proposes that di!erent states (al-
hayʾāt) make it possible for souls to remain individual and distinguishable from each 

Marmura, M. E., “Avicenna and the problem of the in%nite number of souls,” Mediaeval 

Studies 22 (1960): pp. 232–239.

39. Charlton, W., Philoponus on Aristotle on the Intellect (New York: Cornell University 

Press, 1991), pp. 55-58. Sorabji sees in Philoponus’ commentary the forerunner of Ibn 

Rushd’s interpretation; Sorabji, R. (ed.), The Philosophy of the Commentators 200-600 AD, vol. 1, 

pp. 262-263; Sorabji, Self, pp. 7 and 37.

40. Themistius, Themistius On Aristotle On the Soul, pp. 128-129 Cf. Sorabji, R., Self, p. 37, 

who notes that Thomas Aquinas used this argument to argue for immortality, against Ibn 

Rushd’s view. The simile appears to be similar to Plotinus’ way of arguing for the 

multiplicity of intellects, which he did by suggesting that it is just as theorems remain 

di!erent within a mathematical science, cf. Sorabji, R., Self, p. 124.

41. E.g. Ibn Sīnā, Avicenna’s Psychology, transl. by F. Rahman (Oxford: Oxford University 

Press, 1952), pp. 58-59; Ibn Ibn Sīnā, Psychologie d’Ibn Sīnā (Avicenne) d’après son Œuvre aš-
Šifā’ [= ʿIlm al-nafs min al-Ṭabīʿiyyāt min al-Shifāʾ], ed. by J. Bakoš, 2 vols. (Beirut: Editions du 

Patrimoine Arabe et Islamique, 1982), pp. 224-225. Kindī even says that “[soul’s] substance is 

like that of the Creator”, Kindī, The Philosophical Works, p. 114. 

42. Ibn Sīnā, Epistola, pp. 185-189.
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other, after their separation from matter.43 This is further developed by Ibn Sīnā, 
who states that soul can be individualized by states (al-hayʾāt), possibilities (quwā) 
and accidents (aʿrāḍ), whether there be a body or not.44

The immortality of the soul is also argued for by Suhrawardī. Several elements 
of his reasoning on this are present in virtually all his texts. His starting position is 
that “the soul remains after the body due to the remaining of its emanating cause.”45 
He considers the di!erent factors involved, a person’s body, a person’s soul, other 
things, and the emanating intellect. The body cannot cause the soul to perish, 
because what binds the two together is of the category of relationship, and 
“relationship is the weakest kind of accidents,”46 thereby unable to enforce change in 
the related things if it itself changes. Of soul considered in itself, Suhrawardī argues 
that it cannot annihilate itself. For this would mean that it essentially causes its self-
destruction, which would make it impossible for it to exist in the %rst place. The 
moment it would exist it would self-destruct as a consequence of itself.47  Since it is 
not inhering or occupying a place, other things cannot stand in its way, which would 
possibly cause it to perish.48 Lastly, it cannot perish due to the intellect that caused 
its existence. Intellects are eternal and do not admit of change, so neither can it 
occur that the intellect ceases to be, causing its e!ects also to cease, nor can it 
change in such a way that it causes some of its e!ects to cease. Suhrawardī provides 

43. Fārābī, Ārāʾ ahl al-madīnah al-fāḍilah, pp. 135-136.

44. Ibn Sīnā, Psychologie d’Ibn Sīnā, p. 223-224.

45. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 79; al-Mashāriʿ, vol. 1, p. 

496; Ḥikmat al-ishrāq, vol. 2, p.  222; Partaw-nāmah, vol. 3, p. 69; Hayākil al-nūr, vol. 3, p. 105; al-

Alwāḥ, vol. 4, p. 81; Kalimat al-taṣawwuf, vol. 4, p. 119. The perpetuity of the e!ect as long as 

the cause exists is a principle Suhrawardī defends in Ḥikmat al-ishrāq, vol. 2, p. 91-92.

46. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 80; al-Mashāriʿ, vol. 1, p. 

496; Partaw-nāmah, vol. 3, p. 69; Hayākil al-nūr, vol. 3, p. 105; al-Alwāḥ, vol. 4, p. 80-81; Kalimat 

al-taṣawwuf, vol. 4, p. 119-120; al-Lamaḥāt, vol. 4, p. 235.

47. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 79-80; al-Mashāriʿ, vol. 1, 

p. 496-497; Ḥikmat al-ishrāq, vol. 2, p. 222; Kalimat al-taṣawwuf, vol. 4, p. 119; al-Lamaḥāt, vol. 4, 

p. 235.

48. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 80; Ḥikmat al-ishrāq, vol. 2, 

p. 222; Partaw-nāmah, vol. 3, p. 69; Hayākil al-nūr, vol. 3, p. 105; al-Alwāḥ, vol. 4, p. 80; Kalimat 

al-taṣawwuf, vol. 4, p. 119.
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a helpful analogy in Ḥikmat al-ishrāq, rhetorically asking “how could a light destroy 
of itself its own ray and luminosity?”49 Such is the relationship between the intellect 
and the soul, thereby ensuring the immortality of the soul.

3.1.3 True felicity

From this notion of the self, as primarily having to do with the intellectual 
part, which also happens to be the only immortal element of man, a notion of 
pleasure, true pleasure, came to be developed in parallel. In Aristotle’s Ethica 
Nicomachea, the basis of this discussion is laid. Aristotle reasons that all actions are 
for some goal, and that every goal is pursued for some good. He envisions these 
goals as being serially connected, leading up to a greater goal, that is, the proper 
goal which enables the thing that is acting to realize itself perfectly.50 Human beings, 
having their intellectual part of the soul as their distinctive element, have 
intellectual and moral excellence to strive after.51

In Plotinus’ writings these two aspects appear, but moral excellence is made 
secondary to intellectual. In his Enneads there is a strong sense that it is the beauty 
of the intellectual world which our soul should pay attention to.52 The bodily world 
is only a prison,53 which we need to cast aside in order to attain the delights of the 
higher world.54 If we become experienced with that intellectual joy, we can 
understand that “that the corporeal sensory strains are but images and likenesses of 
those strains.” Thus, when someone “perceives those exalted and lofty essences, the 
originators of these strains, to the extent of his power and capability, his gladness is 
complete and his joy perfect.”55 Good moral conduct is in this sense only a 
prerequisite to activate the intellectual capabilities of man, and it is only the 
intellectual perfection that gives man true felicity.

49. Suhrawardī, The Philosophy of Illumination [= Ḥikmat al-Ishrāq], ed. and transl. by J. 

Walbridge and H. Ziai (Provo: Brigham Young University Press, 1999), p. 144.

50. For an in-depth comparison with Plato’s notion of the good, see Riel, G. van, 

Pleasure and the Good Life, pp. 51.

51. Aristotle, Ethica Nicomachea, 1103a14.

52. Plotinus, Plotini Opera, e.g. pp. 72 and 409.

53. Plotinus, Plotini Opera, e.g. pp. 72 and 239.

54. Plotinus, Plotini Opera, e.g. pp. 221 and 375.

55. Plotinus, Plotini Opera, p. 289.
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This is explicitly stated by Fārābī.56 According to some early Islamic 
philosophers, man needs to activate his intellect in order to fully actualize himself.57 
But this is not always easy to understand, as earthly delights veil man from 
understanding the great joy to be had by concentrating on his intellectual 
perfection.58 This actualization consists of getting to know all existents, from the 
First Principle, down to the most insigni%cant creature.59 

To understand this interpretation of happiness better, let us consider Ibn 
Sīnā’s writings on this issue in some detail. He de%nes pleasure as “the attainment of 
what is agreeable”, and the de%nition of ‘agreeable’ is “what contributes to the 
perfection of the substance of a thing, and the completion of its activity”.60 Clearly, 
Aristotle’s remarks are at work here. From here Ibn Sīnā continues to argue that to 
each faculty of the soul there is a speci%c agreeable thing —for taste sweetness, for 
touch softness, etc. Because the intellectual part of the soul, or simply, the 
intellectual soul, is simple and detached from matter, its perception is “true, 
necessary, universal, everlastingly, permanent, eternal, and delightful”,61 which 
makes this faculty the most noble of all. 

That scripture contains a lot of material descriptions of the delights to be 
expected after death is brushed aside as being allegorical. To him it should be clear 
that all these promises are merely made to make di-cult things easier to 
understand for the common people, by making use of allegories and representations 
(bi-al-tashbīh wa-al-tamthīl). He states boldly: “were we to proclaim the matters of the 
afterlife to be spiritual, not material […] then there would be no room for the 
religiously established matters in calling for that.”62 This does not mean that what is 
established by revelation should be openly rejected. According to him, Religious Law 
makes the practical part of human’s actions perfect, and explains this in a way that 
the common people will understand. For example, “angels are portrayed in the most 

56. Fārābī, Ārā ahl al-madīnah, p. 106.

57. Fārābī, Ārā ahl al-madīnah, p. 124-125. Kindī, The Philosophical Works, pp. 96-98.

58. Fārābī, Ārā ahl al-madīnah, p. 140.

59. Fārābī, Ārā ahl al-madīnah, p. 146.

60. Ibn Sīnā, Epistola, p. 191.

61. Ibn Sīnā, Epistola, p. 197.

62 Ibn Sīnā, Epistola, p. 61.
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beautiful way the commoner could imagine, leaving out the purely intellectual 
meaning”.63 Thus, bliss is explained in terms of sensual pleasures, pictured as the 
wide-eyed girls, fruit, gardens underneath which rivers $ow and so forth, as to 
excite people to do their best to attain all of this. Likewise are the images of hell and 
torture meant to deter people from doing wrong. For Ibn Sīnā, to explain it to the 
commoner in this way is necessary, since otherwise the believing commoner might 
not be completely convinced and therefore transgress against the will of God.

Talking about sensory pleasure does not mean that we are utterly unable to 
engage in intellectual activity. We are, however, impeded to do so.64 This impediment 
is our body. It is at this point that the ethical part of soul, as being the one who 
controls the body, comes into play. When we strive for the mean, that is, an 
inclination to stay away from both extremes (neither indulgence nor abstention), we 
acquire a certain mastery over our body.65 Then, in those rare moments where we 
are able to completely shut out our bodily impulses and solely engage in intellectual 
activity, we can even in this life enjoy $ashes of that bliss. Ibn Sīnā is certain, 
though, that a sustained enjoyment of absolute bliss is only to be expected in the 
afterlife.66 The ultimate goal by perfection of this faculty is to become a world 
elevated from change, multiplicity, containing the form of the cosmos, existing 
without matter, that is, coming to be on the level of the intelligible world.67 

Suhrawardī’s notion of happiness and its limit, true felicity, is almost identical 
to Ibn Sīnā’s. Furthermore, it is a stable element in his corpus of writings, with the 
key elements appearing in all eight works considered in this study. al-Talwīḥāt shows 
some elements which are not present in other works, and so we shall follow the 
train of thought as it is presented in al-Talwīḥāt, in the footnotes referring to other 
texts if applicable.

63. Ibn Sīnā, Epistola, p. 87.

64. Ibn Sīnā, The Metaphysics of The Healing, p. 349.

65. Ibn Sīnā, The Metaphysics of The Healing, p. 354.

66. Ibn Sīnā, Epistola, p. 205.

67. Ibn Sīnā, Epistola, pp. 197-199. To become ‘a world’ may sound strange, but this 

seems truly the meaning, cf. Ibn Sīnā, The Metaphysics of The Healing, p. 350; Ibn Sīnā, Aḥwāl 

al-nafs: risālah fī al-nafs wa-baqāʾihā wa-maʿādihā, ed. by A.F. Ahwani, Cairo: Dār iḥyāʾ al-kutub 

al-ʿarabiyyah, 1952), p. 130.

        



103

In al-Talwīḥāt, Suhrawardī begins by asserting that it is visible that pleasures 
derived from inner faculties are greater than pleasures derived from outer faculties. 
For example, we would skip dinner in order to %nish a game of chess, or would give 
up certain pleasurable things if it would allow us to maintain our modesty 
(ḥishmah).68 On this principle, Suhrawardī reasons, intellectual pleasures should be 
the greatest.69 These are like the pleasure angels receive from beholding the Majesty 
of God (shuhūd jalāl Allāh), though, unfortunately, most people fail to recognize this, 
and prefer the pleasures of animals, such as copulating or eating.70

Pleasure is de%ned as “the perception of what contributes to the perfection 
and the goodness of the observer when recognized as such […] as long as it is not 
occupied or hindered.”71 Pain is simply de%ned as the opposite: that which hurts or 
does damage to the observer. For each faculty there is a speci%c virtue and vice 
(kamāl wa-sharr), a pleasure and pain (ladhdhah wa-alam). Suhrawardī emphasizes the 
inclusion of ‘perception’ in his de%nitions; sometimes something good or bad hits us 
but we do not notice and therefore are not a!ected by it. A pleasurable thing, like 
food, may reach someone without causing pleasure, for example when that person is 
sick.72 Likewise, a painful thing may reach someone without causing pain, as in the 
case of those who are drunk. But, warns Suhrawardī, when the faculty becomes well 
again, the pain swells up. On the other hand, some people may never pursue certain 

68. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 86. Cf. Ibn Sīnā, al-Ishārāt, 

pp. 341-342.

69. Suhrawardī, al-Talwīḥāt, vol. 1, p. 86; Ḥikmat al-ishrāq, vol. 2, p. 228.

70. Suhrawardī, al-Talwīḥāt, vol. 1, p. 86; Partaw-nāmah, vol. 3, pp. 66-67; Hayākil al-nūr, 

vol. 3, p. 107; al-Alwāḥ, vol. 4, p. 82; al-Lamaḥāt, vol. 4, p. 236.

71. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 86; al-Mashāriʿ, vol. 1, p. 

500, Ḥikmat al-ishrāq, vol. 2, p. 224; Partaw-nāmah, vol. 3, p. 67; Hayākil al-nūr, vol. 3, p. 105; al-

Alwāḥ, vol. 4, p. 82; Kalimat al-taṣawwuf, vol. 4, p. 120; al-Lamaḥāt, vol. 4, p. 236;. This, the 

de%nition of pain, and the next observation about each faculty are present in all texts. The 

presence of this idea in all texts does not automatically imply it is textually the same in all, 

see supra, pp. 56-57.

72. Suhrawardī, al-Talwīḥāt, vol. 1, p. 86; Partaw-nāmah, vol. 3, p. 67; Kalimat al-taṣawwuf, 

vol. 4, p. 120; al-Lamaḥāt, vol. 4, p. 236.
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pleasures, simply because they do not recognize them, such as is the case with the 
impotent who does not recognize the pleasure of intercourse.73

Suhrawardī draws up conclusions for the task that lies ahead of mankind. Our 
perfection is twofold, and has a theoretical aspect and a practical aspect. The 
theoretical aspect lies in becoming “an intellectual world”, just like Ibn Sīnā had 
proposed.74 This means that man needs to attain as much intellectual knowledge as 
possible,75 or, as he likes to say, needs to become inscribed with knowledge of all 
existents, in the way that they are caused by God, from beginning till end.76 The 
following table gives an overview of this argument in all texts:

تاحمللا

لقاعلا رهوجلا لامكف  
دوجولاب شاقتنإلا  
ببسم ندل نم  
نأ ىلإ بابسألا  
ريخألا ىلإ يحتني  
ةثالثلا ملاوعلا نم  
ماظنلاو بيترتلاو  
كلذ ريغو داعملاو

فوصتلا ةملك 

ةملكلا لامكف  
دوجولاب شاقتنإلا  
ببسم ندل نم  
رخآ ىلإ بابسألا  
ةفرعمو دوجولا  
داعملاو ماظنلا

تاحيولتلا

كردملا رهوجلا لامكو  
ايلقع املاع ريصي نأ  
دوجولا عيمجب شقتني  
ببسم ندل نم  
قحلا بابسألا  
ىلع ايتآ لوألا  
سوفنلاو لوقعلا  
ىلع اهتحت امف مارجألاو  
هل يذلا ماظنلا  
داعملاو

ءامكحلا داقتعا يف ةلاسر

ٰهّللاب ةفراع تناك نإ  
ةشّقنم هتكئالمبو  
قئاقحلاب

قارشإلا ةمكح

هتاذ فرع اذإ  
رونلا ملاع فرعو  
دوجولا بيترتو  
اهوحنو داعملاو

73. Suhrawardī, al-Talwīḥāt, vol. 1, p. 87; al-Mashāriʿ, vol. 1, p. 501; Hayākil al-nūr, vol. 3, 

p. 107; al-Alwāḥ, vol. 4, p. 82; Kalimat al-taṣawwuf, vol. 4, p. 120; al-Lamaḥāt, vol. 4, p. 236.

74. Only in Suhrawardī, al-Talwīḥāt, vol. 1, p. 87.

75. Suhrawardī, al-Mashāriʿ, vol. 1, p. 501; Ḥikmat al-ishrāq, vol. 2, p. 225.

76. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 87; Partaw-nāmah, vol. 3, 

p. 68; Hayākil al-nūr, vol. 3, p. 105; al-Alwāḥ, vol. 4, p. 82; Kalimat al-taṣawwuf, vol. 4, p. 120; al-

Lamaḥāt, vol. 4, p. 237.
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In al-Talwīḥāt this reads: 

Perfection of the perceiving substance [i.e. the rational soul] is 
achieved by becoming an intelligible world [on it own], being 
inscribed with all of existence from the causer of [all] causes, The 
First Real, for the intellects, souls, bodies and what is below them 
according to their proper arrangement, [until] the last.

 We see again the ‘becoming of an intelligible world’, just as we earlier noticed 
in Ibn Sīnā. What is meant is that once a soul has entered the intelligible world, it 
knows all things in the intelligible world, thereby mirroring that world in itself. 
Further, through knowing the causative principles of the cosmos, such a soul is at 
the same time inscribed with knowledge of everything else. Perhaps the translation 
for maʿād as ‘last’ sounds unusual, but it may be seen in the light of the Hayākil al-nūr 
which ends with “in short, the matter of the %rst and the last.” The term al-mabdaʾ 
wa-al-maʿād is a well-known pair of terms in Islamic philosophy, and may indicate 
knowledge not only of how everything originates but also how everything comes to 
an end (‘returns’, maʿād). We know that Hayākil al-nūr is an early work and so we may 
reason that this word for beginning (al-mabdaʾ) was later dropped in favor of an 
expression such as min ladun musabbib al-asbāb (an expression which clusters al-
Lamaḥāt, Kalimat al-taṣawwuf, al-Talwīḥāt, and Partaw-nāmah), while maʿād remained 
in place. Thus, maʿād in this context does not necessarily mean ‘eschatology’ in this 
case, but simply indicates complete knowledge of the entire life-cycle of all things. 

رونلا لكايه

لقاعلا رهوجلا لامكو  
فراعملاب شاقتنإلا  
قحلا ةفرعم نم  
ماظنلاو ملاوعلاو  
أدبملا رمأ ةلمجلابو  
داعملاو

ـ )ىسراف( رونلا لكايه

لقاع رهوج لاح و  
شّقنم هك تسا نآ  
زا فراعمب دوش  
اهملاع و ّقح تفرعم  
و أدبم و ماظن و  
داعم

حاولألا

لقاعلا رهوجلا لامكو  
شاقتنإلا انم  
قحلا ةفرعمو قئاقحلاب  
هتوكـلم بئاجعو  
هكـلمو

ـ )ىسراف( حاولا

لقاع رهوج لامك و  
هك تسنآ رد ام زا  
قئاقحب دوش شّقنتم  
و ّقح تفرعم و  
و توكـلم بئاجع  
كلم  

همانوترپ 

ناور ّتذل و لامك و  
تسدوجو تفاي رد  
و بابسألا ببسم زا  
و سوفن و لوقع  
و تايوامس  
بيترت رب تايرصنع  
دوش شقتنم نوچ ات  
تالوقعمب  
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Most commentators do not interpret the word at all, though we may %nd support 
for our particular reading in Harawī’s (d. ≥1599) Persian commentary on Ḥikmat al-
ishrāq. There he comments on this passage as meaning “knowledge of the beginning 
principles and the end” (īn ʿilm bih mabādī wa maʿād), thus restoring the opposition of 
mabdaʾ versus maʿād.77 Despite these small variations, the integral stability of 
Suhrawardī’s corpus is again plainly visible. The notable exception in this case is al-
Mashāriʿ, which does not go beyond the point of mentioning that perfection of souls 
is bi-idrāk al-maʿqūlāt (through perception of intelligibles).78 

The other aspect of perfection, the practical aspect, is in service of this 
theoretical aspect. As Suhrawardī puts it, our goal in life is to become like the 
principles as much as possible, that is, becoming part of the intelligible world means 
to strive to become detached from the material world.79 Earthly temptations, 
primarily induced by the impulses of the irascible and the concupiscent faculties (al-
ghaḍabiyyah wa-al-shahwāniyyah), may become distractions (shawāghil) for us, leading 
us to develop bad habits and traits (al-hayʾāt wa-al-malakāt al-radiyyah), and this leads 
us away from this goal.80 This is why, next to orienting ourselves to the world of 
intellect, we also need to adopt an appropriate relationship towards the world of 
body. In short, we need to be elevated and in control over our body and its passions. 
This is achieved by justice (al-ʿadālah), which in turn is achieved by striving toward 
the virtues of temperance, courage, and wisdom (ʿi*ah wa-shajāʿah wa-ḥikmah).81 
Though Suhrawardī does not say this, these virtues are not his invention but go back 
as far as Plato, whose virtues of justice, temperance, fortitude, and prudence are 

77. Harawī, Anwāriyyah, p. 173.

78. This again supports our claim that al-Mashāriʿ was meant to supplement certain 

lacunae in Suhrawardī’s thought, not to be one his greatest compilations as Ziai claims, cf. 1. 

H. Ziai, Knowledge and Illumination (Atlanta: Scholars Press, 1990), p. 24.

79. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 88; Partaw-nāmah, vol. 3, 

p. 69; al-Lamaḥāt, vol. 4, p. 237.

80. Suhrawardī, al-Talwīḥāt, vol. 1, p. 88; Ḥikmat al-ishrāq, vol. 2, p. 223; Partaw-nāmah, 

vol. 3, p. 70; Hayākil al-nūr, vol. 3, p. 105; al-Alwāḥ, vol. 4, p. 82; Kalimat al-taṣawwuf, vol. 4, p. 

120; al-Lamaḥāt, vol. 4, p. 237.

81. Suhrawardī, al-Talwīḥāt, vol. 1, p. 88; al-Mashāriʿ, vol. 1, p. 501; Ḥikmat al-ishrāq, vol. 

2, p. 226; Partaw-nāmah, vol. 3, p. 68; Hayākil al-nūr, vol. 3, p. 105; al-Alwāḥ, vol. 4, p. 82; Kalimat 

al-taṣawwuf, vol. 4, p. 120; al-Lamaḥāt, vol. 4, p. 237.
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known as the four cardinal virtues.82 Wisdom is in this case not referring to 
intellectual knowledge, but knowledge of good and bad conduct. Courage is needed 
to balance our irascible faculty, and temperance is needed to balance our 
concupiscent faculty.83

Suhrawardī’s anthropology is clearly relying on the philosophical discourse 
that was established before him. Man, in the end, is the intellectual soul, that ought 
to perfect itself by striving towards the world of intellect. As long as we have our 
body, the delight of intellectual knowledge is not complete.84 “No one %nds salvation 
unless his greatest desire is for the otherworld and most of his thought is directed 
toward the world of light,” says Suhrawardī.85 Life here on earth, then, is fully 
orientated towards the afterlife, for Suhrawardī. Let us look at how the step from the 
here and now to the hereafter is to be made.

3.2 Soteriology between the Here and the Hereafter

3.2.1 Before Suhrawardī
The salvation question %nds its expression among philosophers based on their 

notion of true felicity. The task for man in attaining it, becoming in command of his 
passions and obtaining intellectual knowledge, is not easy and it cannot be expected 
that everyone may reach it. As Plotinus argues, only the “pure and clean”, the ones 
“not sullied or de%led by the de%lements of the body” go immediately to the 
intellectual world. But someone who has “united with the body and submitted 
herself to it” cannot go to this world. Plotinus rules out that such a soul would 
perish along with the body,86 instead arguing that the soul will: 

become as if she was corporeal because of the extent of her 
immersion in the delights and pleasure of the body does not, when 

82. Plato, Republic, 427e. Cf. Bejczy, I.P., The Cardinal Virtues in the Middle Ages: A study in 

moral thought from the fourth to the fourteenth century (Leiden: Brill, 2011).

83. Suhrawardī, al-Talwīḥāt, vol. 1, p. 88; Ḥikmat al-ishrāq, vol. 2, p. 226; Partaw-nāmah, 

vol. 3, p. 68-69; al-Alwāḥ, vol. 4, p. 82; al-Lamaḥāt, vol. 4, p. 237.

84. This is implicit in all texts, but becomes more explicit in Suhrawardī, Ḥikmat al-

ishrāq, vol. 2, p. 227; Partaw-nāmah, vol. 3, p. 71; al-Alwāḥ, vol. 4, p. 83.

85. Suhrawardī, The Philosophy of Illumination, p. 146. Translation adapted.

86. A view Ibn Sīnā ascribes to Alexander of Aphrodisias. Ibn Sīnā, Epistola, p. 213.
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she parts from the body, reach her own world until by great toil she 
has cast away from herself every impurity and de%lement that 
attached to her from the body.87 

For him, then, mankind is divided into two, those who enter the intelligible 
world, and those who %rst have to undergo a cleansing process. 

Fārābī also promotes a twofold division of man, according to their progress in 
obtaining intellectual perfection.88 Good souls enjoy intelligible pleasure, and 
reinforce each other in this pleasure. Bad souls remain longing for matter after 
death, but since matter is absent, this longing pains them greatly. Di!erent from 
other philosophers, Fārābī suggests that if souls have really not perfected 
themselves at all, they may perish along with the body.

In a way, this is strange, as one may think that we leave the impediment for 
intellectual activity behind and we can thus engage in it absolutely. In fact, we would 
have to, since this is what the nature of our intellectual soul is, and there is nothing 
to distract us from doing that. In this way, we would not have to care about what we 
do in this life. Enjoy your bodily pleasures as much as you can; intellectual pleasure 
will be bestowed unrestricted at the moment of death. However, this is not how our 
philosophers look at the matter. For example, Ibn Sīnā is clear in stating that it is 
only the in$uences and acquired dispositions it gets from matter that has a negative 
in$uence on it, not matter itself. This is because matter itself is left behind, but the 
dispositions, like appetite for earthly things or anger, if they become %rmly rooted 
in the soul, remain %xed in it after the separation from the body. This is an 
impediment to full perfection, and such a soul is “afterwards as though it is in a 
body” (ka-annahā baʿd fī al-badan).89 This notion of being ‘as though in a body’ that 
Plotinus and Ibn Sīnā talk about, is not meant to imply there is an actual body for 
such souls in the afterlife, nor that they imagine they have a body.90 It simply means 
that, as we noticed already in Fārābī, that the soul is craving for bodily pleasures, as 

87. Plotinus, Plotini Opera, p. 221.

88. Fārābī, Ārā ahl al-madīnah, p. 138-144.

89 Ibn Sīnā, Epistola, pp. 137 and 207.

90. Corbin mistakenly reads Ibn Sīnā’s text as such, cf. Corbin, H., “Le thème de la 

résurrection chez Molla Ṣadrā Shīrāzī (1050/1640) commentateur du Sohrawardī 
(587/1191),” In Studies in Mysticism and Religion presented to Gershon Sholem (Jerusalem, 1967), 

p. 85.
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it was used to when it was in a body, but now it does not have a body and it can 
therefore not act on those cravings anymore, causing great distress.

From this reasoning, Ibn Sīnā concludes that in the end there are only two 
categories of souls after death; the truly felicitous and the eternally damned.91 He 
provides a more detailed division, but this division can in reality be reduced to these 
two. The categories of this more detailed division can be grouped under four 
logically di!erent labels according to two variables. On the one hand he considers 
whether souls have perfected their intellectual activity (nufūs kāmilah) or have not 
perfected this (nufūs nāqiṣah). On the other hand he considers whether souls have 
perfected their behavior (nufūs munazzahah) or not (nufūs ghayr munazahhah). This 
could thus be interpreted as an attention to both the theoretical and practical side 
of human beings, of both their soul and their body.

Souls that are perfect in both respects simply receive absolute bliss. They are 
in a state of intellectual apprehension of  the higher world,92 which is the best 
pleasure imaginable.93 Conversely, souls that are not perfect in either respect 
experience misery. If they are aware that they could have tried to become more 
perfect this misery is absolute and eternal. Ibn Sīnā is slightly more sympathetic for 
those who had not realized that they could have become more perfect. He asserts 
that these people receive a pain in degree of how bad they were in their earthly life.

The intermediate states are discussed at greater length by Ibn Sīnā. He %rst 
treats those souls that lack perfection in only one respect. For souls that have 
perfected their theoretical side, but lack on their practical side, he uses the therm 
isthmus (barzakh), an intermediate state, in which they experience neither absolute 
bliss nor absolute misery. To be sure, at the %rst moment of disconnection from the 
body they experience a pain, for they were used to a body and are still seeking after 
bodily pleasures which they now cannot obtain. Because they have their theoretical 
side already perfect, they also experience pain because they know very well that 
intellectually apprehending the higher world will give them absolute bliss, yet they 
cannot immediately attain this because they have not perfected their practices. In a 
way, it means that they are subdued by their own body and did not master it. Their 
bodily activities occupied them so much in their earthly life, that this echoes 

91. Ibn Sīnā, Epistola, p. 189.

92 Ibn Sīnā, Epistola, p. 215.

93 Ibn Sīnā, Epistola, pp. 197-199.
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through into the afterlife. Once these echo’s have faded away, their soul is free from 
bodily distractions and is therefore ready to focus solely on their intellectual 
activity. This they then do, since they had already mastered this, and by doing that 
they attain a state of absolute bliss.

The last category left covers those who are morally perfect but lack 
intellectual activity. This category is redivided by Ibn Sīnā into three subcategories. 
The %rst is those who realized very well during their life that there is such a thing as 
theoretical perfection. They are subjected to basically the same fate as those who 
did not attain any perfection at all: eternal misery. The two other subcategories 
cover people who had no clue while alive that they there is such a thing as 
theoretical perfection. Ibn Sīnā again shows himself from his sympathetic side, 
trying to argue that these people could not have a clue about this, which will allow 
him not to judge them too harshly. These last two subcategories constitute a large 
group, namely the common believers on the one hand, and children and the 
mentally handicapped on the other hand. He distinguishes between these two 
subgroups because he only allows the common believers “a trace of bliss to the 
extent that they can understand the principles.”94

3.2.2 Suhrawardī
Thinking about soteriology remains somewhat under the surface in 

Suhrawardī’s texts, but with some e!ort we can expose his thinking on it, which is 
built on a division of mankind into categories. In what category a person falls during 
his earthly life decides what he will experience after death. As we will uncover his 
thoughts on this, a somewhat paradoxical phenomenon will become clear. On the 
one hand, as asserted in the previous chapter, his corpus of texts show a remarkable 
correlation with each other, on the other hand, there are major di!erences. Thus, 
more often than not, he does not even give a name for a category but only describes 
their distinctive features or gives representative examples, done in various ways in 
di!erent texts. In the end we must even conclude that there are, in fact, two 
di!erent divisions present in his texts. It would therefore seem that Suhrawardī, in 
his short life, did not come to a stable and %xed account on the issue of the state of 
the soul after death. This, in turn, leads me to believe that eschatology was a topic 
that Suhrawardī was %ne-tuning and on which he may have changed his thoughts 
throughout his life. As a side-e!ect, the lack of a consistently argued for position 

94 Ibn Sīnā, Epistola, p. 213.
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provided fertile grounds for later commentators to develop Suhrawardī’s thoughts 
in di!erent directions, as we shall see later in this chapter.

The two divisions are the following. On the one hand Suhrawardī uses a 
division where he distinguishes between 1) bad and 2) good souls with respectively 
misery and felicity as their post-mortem fate.95 On the other hand he utilizes a four-
fold division, where he distinguishes four categories which we could label for 
ourselves as 1) absolutely bad, 2) somewhat bad, 3) somewhat good, and 4) 
absolutely good.96 

The second division may be seen as a more precise version of the %rst division 
and no real con$ict arises between the two. In fact, the texts that utilize the %rst 
division show similar formulations as the texts that utilize the second division show 
to formulate the states of absolutely bad and absolutely good. It should be noted 
that the terms I use here are only meant to be shorthand for describing the 
phenomena in Suhrawardī’s text, but are not as such used in the texts. 

Suhrawardī himself does not use such terms made up of logical permutations, 
and the terms that he does employ, he employs in an inconsistent fashion. A great 
diversity of terms is especially noticeable in reference to the highest category. He 
frequently applies the term “the felicitous” (al-suʿadāʾ), usually in combination with 
“the miserable” (al-ashqiyāʾ), which would denote the lowest category.97 In Kalimat al-
taṣawwuf and Partaw-nāmah, for example, he does not give the people of the highest 
category a proper name but merely describes their state.98 In al-Talwīḥāt and al-
Alwāḥ, he uses the term “those who have drawn near” (al-muqarrabūn) to denote the 
highest category.99 In the Ḥikmat al-ishrāq he uses al-mutaqaddisīn min al-
mutaʾallihīn,100 and this last word reappears in other texts as well. In al-Mashāriʿ he 

95. Argued for in al-Mashāriʿ, Kalimat al-taṣawwuf, Hayākil al-nūr, al-Alwāḥ.

96. Argued for in al-Talwīḥāt, al-Lamaḥāt, Ḥikmat al-ishrāq, Partaw-nāmah.

97. In the Kalimat al-taṣawwuf only al-ashqiyāʾ is used, without the presence of al-

suʿadāʾ. Cf. Kalimat al-taṣawwuf, Oeuvres Philosophiques…, vol. 4, p. 120. In al-Talwīḥāt the two 

terms are employed %rst for the two middle categories (vol. 1, p. 90), but then later for the 

two outer categories (p. 94). On the other hand, the term al-ashqiyāʾ is not used at all in al-

Mashāriʿ, al-Lamaḥāt, and Partaw-nāmah.

98. In the Kalimat al-taṣawwuf this is only implicit, e.g. on vol. 4, p. 120 l. 9-13.

99. al-Talwīḥāt, vol. 1, p. 91, p. 94; al-Alwāḥ, vol. 4, p. 84.

100. Ḥikmat al-ishrāq, vol. 2, p. 235.
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speaks of “the wise who has become divine” (al-ḥakīm al-mutaʾallih),101 and in al-Alwāḥ 
he uses “those who have become virtuous and divine” (al-fuḍalāʾ al-mutaʾallihūn).102 
The term al-fuḍalāʾ is also present in di!erent texts; Hayākil al-nūr, al-Mashāriʿ, and al-
Lamaḥāt also use it, though in di!erent ways. Thus, Hayākil al-nūr speaks of al-ṣāliḥāt 
al-fāḍilāt.103 One would be inclined to read this as “pious and virtuous works”, that is, 
objects of piety and virtue. That it in fact means “the pious and virtuous”, that is, 
subjects of piety and virtue, can be inferred from the al-Mashāriʿ which uses the 
word on its own, al-fuḍalāʾ,104 and also from from al-Lamaḥāt, where Suhrawardī 
writes al-nufūs al-fāḍilah, thus using ‘virtuous’ as an adjective to “the souls” (al-
nufūs).105 

This, then, is the range of terms to designate the highest category. With al-
ashqiyāʾ as a relatively stable term for the lowest category, what remains are the two 
intermediate categories. Terms to denote the speci%c categories ‘somewhat good’ or 
‘somewhat bad’ are extremely sparse. In Ḥikmat al-ishrāq, he uses the term “the souls 
of the intermediates” (nufūs al-mutawassiṭīn) and his description of it corresponds to 
the description he gave earlier of ‘somewhat good’ category.106 A similar positive use 
of ‘the intermediates’ is present in al-Mashāriʿ and al-Talwīḥāt, though it is only 
mentioned in passing, to say that ‘the intermediates’ (al-mutawassiṭūn) will end up in 
a place that the virtuous (al-fuḍalāʾ) will transcend.107 Suhrawardī uses in four texts 
representative examples of the ‘somewhat good’ category to denote it. These are:

al-Lamaḥāt
Ḥikmat al-ishrāq

al-Talwīḥāt
Partaw-nāmah

al-bulh wa-al-ṣulaḥāʾ al-mutazahhidīn al-mutanazzihīn
al-suʿadāʾ min al-mutawassiṭīn wa-al-zuhhād min al-mutanazzihīn
al-bulh wa-al-ṣulaḥāʾ wa-al-zuhhād
ablahān wa ṣāliḥān

101. al-Mashāriʿ, vol. 1, p. 503.

102. al-Alwāḥ, vol. 4, p. 87.

103. Hayākil al-nūr, Oeuvres Philosophiques…, vol. 3, p. 106. In the Persian text the 

singular is used: ṣāliḥ va fāḍil.

104. al-Mashāriʿ, vol. 1, p. 505.

105. al-Lamaḥāt, vol. 4, p. 238.

106. Namely, that they behold luminous apparitions in the afterlife. Souls that are 

worse will behold dark apparitions, cf. Ḥikmat al-ishrāq, vol. 2, p. 235.

107. al-Talwīḥāt, vol. 1, p. 94; al-Mashāriʿ, vol. 1, p. 505.
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In the words of al-Talwīḥāt, those belonging to it are “the simpletons, the pious, 
and the ascetics.” We will discuss these terms in more detail in the next chapter. For 
now it is su-cient to see that they are closely alike and thus attest that Suhrawardī, 
even though lacking a good term for this category, did have a proper understanding 
about what this category is and who belongs to it.

The ‘somewhat bad’ category, is only once referred to directly by Suhrawardi. 
In al-Lamaḥāt, he calls someone from this category ‘a knowing, but corrupt soul’ (al-
nafs al-ʿālimah al-fāsiqah).108 Next to this direct reference, there is more evidence that 
Suhrawardī did at least have this category available to him as a concept. In Partaw-
nāmah, the term used in al-Lamaḥāt is changed into a sentence (“those who are 
‘knowing’ but who have not made their moral qualities better”).109 The idea that 
their punishment will cease in time, present in both al-Lamaḥāt and Partaw-nāmah, is 
also present in al-Talwīḥāt.110 

More evidence than this we cannot %nd in the philosophical texts of 
Suhrawardī. Since besides these three texts, also Ḥikmat al-ishrāq describes 
something in between the two highest and the lowest category, it would seem 
reasonable to suggest that Ḥikmat al-ishrāq is also advocating a fourfold division. 
However, this is not clear at %rst sight and hence previous scholars such as Nasr, 
Aminrazavi, and Marcotte, have proposed that Suhrawardī is advocating a tripartite 
division.111 The suggestion that Ḥikmat al-ishrāq perhaps advocates a fourfold 

108. al-Lamaḥāt, Oeuvres Philosophiques…, vol. 4, p. 237.

109. Partaw-nāmah, vol. 3, p.72, translation adapted from Suhrawardī, The Book of 

Radiance, p. 76.

110. al-Talwīḥāt, vol. 1, p. 89.

111. Nasr, S. H., Three Muslim Sages (Delmar: Caravan Books, 1976), pp. 76-77; 

Aminrazavi, M., Suhrawardi and the School of Illumination (Richmond: Curzon Press, 1997), p. 

49; Marcotte, R., “Resurrection (maʿād) in the Persian Ḥayāt al-Nufūs of Ismāʿīl Ibn 

Muḥammad Rīzī: The Avicennan Background,” in Interpreting Avicenna: Science and Philosophy 

in Medieval Islam, ed. by D. C. Reisman (Leiden: Brill, 2004), p. 217, fn. 16. Aminrazavi 

describes the middle category as “Those who puri%ed themselves to some extent (sudad).” 

Clearly, sudad is a misprint for suʿadāʾ, but Marcotte seems to have missed this point as she 

reprimands Aminrazavi for using a term “which is not found (!) in the passages 

quoted” (exclamation in the original). It is in fact Marcotte who seems to be mistaken when 

she suggests that the middle category is “reminiscent of the ascetics (ʿārifūn mutanazzihūn) 
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division, presents itself when we consider Suhrawardī’s entire corpus. With this 
suggestion, a small obscurity in Ḥikmat al-ishrāq can be solved, which therefore adds 
weight to this interpretation.

As we noticed, “the felicitous” is used to describe the ‘somewhat good’ 
category, when Suhrawardī speaks of “the felicitous from among the 
intermediates” (al-suʿadāʾ min al-mutawassiṭīn). This is contrasted with “the 
miserable” (aṣḥāb al-shaqāwah), but he does not use the same construction “… from 
among the intermediates.”112 The lack of this clause would perhaps make us believe 
that there is no ‘somewhat bad’ category in Ḥikmat al-ishrāq, as this term could 
simply refer to the lowest category. The minor obscurity in this matter is that he 
discusses miserable souls twice. First we encounter the term “the people of 
misery” (aṣḥāb al-shaqāwah) which, according to Suhrawardī, will have “shadows of 
suspended images according to their moral qualities.”113 Then later he speaks of “the 
miserable” (al-ashqiyāʾ), who also hold suspended images, the di!erence being that 
from these suspended images will come to exist the Jinn and devils (al-jinn wa-al-
shayāṭīn).114 The terms are very much alike, but given the fact that he is very terse on 
the other categories, it would be odd to think that he in this cases discusses the 
same thing twice. For example, he treats of the highest category in only one 
sentence, at the end of the chapter: “But the sancti%ed from among the ones who 
have become divine will rise higher than the world of the angels.”115 That Suhrawardī 
discusses the miserable souls twice, that he gives them close but not exactly alike 
descriptions, and that he clearly makes use of a fourfold division in other texts, may 
then suggest he is in fact talking about two di!erent categories when he invokes the 
terms aṣḥāb al-shaqāwah and al-ashqiyāʾ.

The following table gives an overview of the di!erent texts and the categories 
they employ. The numerals show in which order they appear in the text. Numbers 

described in Avicenna’s al-Ishārāt.” while the ʿārifūn mutanazzihūn are of course equivalent to 

the highest category.

112. Ḥikmat al-ishrāq, Oeuvres Philosophiques…, pp. 229-230.

113. Ḥikmat al-ishrāq, vol. 2, p. 230, translation adapted from Suhrawardī, The 

Philosophy of Illumination, p. 149.

114. Ḥikmat al-ishrāq, vol. 2, p. 231.

115. Ḥikmat al-ishrāq, vol. 2, p. 235, translation adapted from Suhrawardī, The 

Philosophy of Illumination, p. 150.
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between brackets indicate that the text does not explicitly refer to the category but 
only implicitly. Abbreviations can be found at the beginning of this dissertation.

From this table it may become clear that it would be a misinterpretation to say 
that Suhrawardī envisions a four-fold division only, since a substantial number of 
texts only utilize a two-fold division. Furthermore, a substantial number of texts 
only invoke certain categories implicitly and the order in which Suhrawardī 
discusses the di!erent categories is not always the same, even within the two sets of 
texts of the two di!erent divisions. Although the main outlines of Suhrawardī’s 
eschatology are constant throughout his corpus, we see that within that stable 
structure there are many moving parts which have not found a permanent place in 
Suhrawardī’s thought or are simply left unexplained.

3.2.3 The Commentators

The above, in short, is the basis for the division into four categories. But since 
this division was not a stable factor of Suhrawardī’s writings, it has been open to 
di!ering interpretations throughout the commentary tradition. This does not mean 
that commentaries only di!er according to the di!erent divisions present in 
Suhrawardī’s texts. In a text featuring a twofold division, we %nd commentators 
proposing four- or %vefold divisions and, in contrast, in a fourfold division text we 
%nd commentators proposing threefold divisions. It simply means that there was no 
absolute agreement over Suhrawardī’s true division, which lead later commentators 
to develop Suhrawardī’s texts in di!erent directions. We will give an overview of the 
divisions of the commentators in roughly chronological order, to get a sense of the 
diversity.

Let us therefore start with Tūdhī (≥1252), commentator of al-Lamaḥāt. He 
proposes a threefold division into 1) the elite of the elite, 2) the elite, and 3) the 
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general public.116 The distinguishing factor is people’s attention towards the “divine 
world” (ʿālam al-quds), by which he means the world of intellect. 

A similar interpretation is visible in Ibn Kammūna’s (d. 1284) commentary. He 
distinguishes three states in relation to theoretical perfection. We can have either 
perfection or not, and if not, then we can have either wrong convictions (al-ʿaqāʾid 
al-fāsidah) or not, that is, neither good nor bad convictions. Hence there is a good, 
bad, and neutral state. As for practical perfection, he phrases this entirely 
negatively. According to him it is only a matter of either being ‘stained’ with 
damaging attitudes and habits (mutalaṭṭikhah bi-tilka al-hayʾāt wa-al-malakāt al-
radiyyah) or not. He comes to the following %ve-fold division:117

1. wrong habits / wrong convictions

2. wrong habits / no wrong convictions

3. no wrong habits / good convictions

4. no wrong habits / wrong convictions

5. no wrong habits / no wrong convictions

Ibn Kammūna himself acknowledges that this is an expansion of what is 
evidenced in the text of Suhrawardī. However, instead of noticing a four-fold 
division, he argues that Suhrawardī utilizes a three-fold division, namely consisting 
of his categories one, two, and four, and that he leaves out (or postpones, akhkhara) 
three and %ve.118 This may be explained out of the fact that Ibn Kammūna’s category 
three is only explained in al-Talwīḥāt a couple of pages later, while numbers one, 
two, and four are discussed one after the other. Category %ve is interpreted by Ibn 
Kammūna as applicable to the mentally disabled and the ‘blissfully ignorant’ such as 
children, who cannot be blamed for their faults.119 As such it is part of Suhrawardī’s 
category of the ‘somewhat good’, that is, those with practical perfection but 
theoretical imperfection. That Ibn Kammūna wishes to classify those who cannot be 

116. Tūdhī, Niẓām al-Dīn Maḥmūd ibn Faḍl Allāh ibn Aḥmad, “Sharḥ al-Lamaḥāt,” MS 

Topkapi A 3251 (Istanbul, n.d.), f. 148b. The same terminology is used by Ghazālī; Ghazālī, 
The Niche of Lights [= Mishkāt al-anwār], ed. and transl. by D. Bushman (Provo: Brigham 

Young University Press, 1998), p. 3.

117. Ibn Kammūna, Sharḥ al-Talwīḥāt, p. 455.

118. Ibn Kammūna, Sharḥ al-Talwīḥāt, p. 455-456.

119. Ibn Kammūna, Sharḥ al-Talwīḥāt, p. 459.
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held accountable as a separate category conveys a sense of neutrality towards the 
theoretical and practical aspect of a human soul. This leads us to believe that Ibn 
Kammūna was thinking of a three-way possibility of good/neutral/bad for both 
aspects of perfection. However, it is apparently not possible to have good 
convictions and wrong habits, nor for that matter to have good habits; these 
permutations are not listed as possible categories. This introduction of neutrality, in 
between good and bad, is con%rmed by a di!erent late 7th/13th-century text of Ibn 
Maytham al-Baḥrānī (d. 1299), who proposes nine di!erent categories by exhausting 
all combinations of good/neutral/bad states of theoretical and practical 
perfection.120

This neutrality, between good and bad, also emerges in Shahrazūrī’s writings. 
His division %nds foundation in Suhrawardī’s corpus, as a synthesis of the two 
di!erent divisions that we noticed to be employed by Suhrawardī. The division is as 
follows:

1. Those who have attained full theoretical and practical perfection.

2. Those who have attained intermediate theoretical and practical 
perfection.

3. Those who have attained theoretical and practical imperfections.

It takes as its basis the four-fold division, but con$ates the two middle 
categories of Suhrawardī’s division. In agreement with the two-fold division he thus 
establishes a ‘good’ and ‘bad’ group receiving bliss and misery respectively, depicting 
the middle category as ‘intermediary’ (mutawassiṭ), similar to the concept of 
neutrality which we discussed above. This categorization is stable across 
Shahrazūrī’s (d. ≥1288) major writings.121 Especially his explanation in Sharḥ al-
Talwīḥāt is elucidating. Here he explicitly states that this three-fold division is 
actually a division for human beings while alive, and that it is congruent with a 
three-fold division for human beings after death into those with true felicity, those 
with intermediate bliss, and those with misery. This re%nement, which is lacking 
from Suhrawardī and Ibn Kammūna, is important as it establishes in a precise 

120. Ibn Maytham al-Baḥrānī, Sharḥ ʿalā miʾah kalimah li-amīr al-muʾminīn, ed. by J. 

Muhaddith (Qom: Muʾassasat al-nashr al-islāmī al-tābiʿah li-jāmiʿat al-mudarrisīn bi-qum, 

1390), pp. 30-33.

121. Shahrazūrī, Sharḥ al-Talwīḥāt, appendix 12.5; Cf. Shahrazūrī, Sharḥ Ḥikmat al-

ishrāq, p. 518; Cf. Shahrazūrī, Rasāʾil al-shajarat al-ilāhiyyah, p. 476.
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manner the relationship between our earthly lives and our fate after death. He 
further clari%es that the second category is the most populous and can be further 
divided into many subgroups, and that the third category is the least populous of all. 
What he does not explicate here is the ontologico-spatial destiny he has in mind for 
each of the categories. This actually seems an important aspect, as his division may 
be seen as being styled on exactly this aspect. In his cosmology, there are three 
worlds; the sensible (material), the imaginable (ethereal), and the intelligible 
(abstract) world. According to him, the souls that have perfected themselves will go 
to the intelligible world (World of Lights), intermediate souls will go to the 
imaginable world, and bad souls will go (i.e. stay, transmigrating from one to 
another body) to the sensible world.122 This perhaps persuaded him to place 
Suhrawardī’s category two and three under one heading. This train of thought may 
in fact also have been a factor in his judgment that metempsychosis is correct (a 
view probably not shared by Suhrawardī), as it would associate the three categories 
neatly with the three worlds, according to the degree of abstraction a soul has 
attained. Thus comes to exist a tight relationship between ontology, epistemology, 
and psychology.

At the beginning of Shahrazūrī’s commentary on the Ḥikmat al-ishrāq, he uses 
his tripartite division when he wishes to summarize what this chapter will be about, 
at the beginning of the %fth chapter of the second part of Ḥikmat al-ishrāq. Here he 
says that it is about “the states of the felicitous among the perfect [souls] and the 
intermediaries ones, and the transference of the miserable souls from human bodies 
to animal bodies, in agreement with their moral character and their actions and so 
forth.”123 However, he also acknowledges the four-fold division when he sets out to 
comment the sub-chapter on ‘the states of the souls’:124

1. perfect in theoretical and practical aspects.

2. imperfect in theoretical and practical aspects.

3. perfect in theoretical aspect, imperfect in practical aspect.

4. imperfect in theoretical aspect, perfect in practical aspect.

122. As such explicitly argued for in Sharḥ Ḥikmat al-ishrāq, p. 520, claiming this is the 

position of Suhrawardī.
123. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 518.

124. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 549.
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In that sub-chapter, however, Suhrawardī does not discuss the best state, for 
those who have attained both theoretical and practical aspects. Shahrazūrī seizes 
this opportunity to present Suhrawardī’s text as not discussing the worst state 
either. He connects Suhrawardī’s opening words “The felicitous from among the 
intermediaries and the ascetics from among those who prevail [over their body]
…” (al-suʿadāʾ min al-mutawassiṭīn wa-al-zuhhād min al-mutanazzihīn…) as referring to 
the third category only (theoretical perfection, practical imperfection), saying that 
they are intermediate in felicity.125 This despite that the word mutanazzih is part of 
the philosophical vocabulary to denote practical perfection,126 i.e. being in control 
over the body, which would point to the fourth category. But this fourth category 
(theoretical imperfection, practical perfection) he relates to Suhrawardī’s words 
“the people of misery” (aṣḥāb al-shaqāwah), which one would normally read as 
designating the worst category (both theoretical and practical imperfection, the 
second in Shahrazūrī’s list). By bending the text in this way, he is able to argue that 
Suhrawardī is not discussing the worst category. In his explanation Shahrazūrī 
reveals his true intentions both about his third and fourth category:

The people of misery fall short in terms of knowledge and action. 
They call them ‘people of misery’, but their misery is not like the 
misery of those who have been mentioned before, whose soul 
connects with material, animal bodies. They have not [as much] 
knowledge and action which entail for the intermediates that the 
celestial bodies become places of manifestation for their souls, nor 
are they lacking in the two aspects (ḥikmatayn)127 to the extent that 
it is justi%ed that their souls cleave and transmigrate to material, 
animal bodies, which damaging attitudes entail for them. 

125. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 549.

126. Ziai and Walbridge, in their translation, think mutanazzih has to do with ‘pure 

worship’ but see our previous chapter.

127. That is to say, theoretical perfection and practical perfection. Even though 

theoretical perfection has more to do with knowledge, properly speaking, we can still think 

of knowledge (ḥikmah) of perfecting ourselves as both theoretical knowledge and practical 

knowledge.
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Therefore, they cleave to imaginable forms, entailed by their 
attitudes.128

From this we learn that Shahrazūrī in reality does not adhere to the four-fold 
division as he laid it out before. He does not utilize the categories ‘perfect in theory, 
imperfect in practice’  and ‘imperfect in theory, perfect in practice’ in a real sense, 
but rather reverts back to the idea that people can have an ‘intermediary’ 
perfection, in between perfect and imperfect. The division we may draw up from 
this would be:

1. Full perfection.

2. Intermediary, but tending towards full, perfection.

3. Intermediary, but tending towards utter lack of, perfection.

4. Utter lack of perfection.

The two categories just discussed would be categories two and three. We may 
note that both entail imaginable forms for the souls of those categories, and since 
category four is seen to entail metempsychosis, we are back at the tripartite division 
based on the ontologico-spatial destiny of the souls.

When we proceed with Quṭb al-Dīn Shīrāzī’s (d. 1310) division, we see an 
example of the dialectics of a commentary tradition. In his Sharḥ Ḥikmat al-ishrāq, he 
rearranges and modi%es Shahrazūrī’s text to come to the following list:129

1. perfect in theoretical and practical aspects.

2. average in both.

3. perfect in theoretical aspect, imperfect in practical aspect.

4. imperfect in theoretical aspect, perfect in practical aspect.

5. imperfect in theoretical and practical aspects.

What has happened here is that Quṭb al-Dīn Shīrāzī agrees with Shahrazūrī’s 
idea of ‘intermediate perfection’, but also wants to do justice to the normal 

128. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 551.

129. Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-ishrāq, p. 486. Cf. the appendix. Horten simply 

reports this list and moves on. It is not clear from his text whether he understood this list 

comes from Quṭb al-Dīn Shīrāzī and not Suhrawardī. He de%nitely did not deem it signi%cant 

to dwell on, cf. Horten, M., Die Philosophie der Erleuchtung nach Suhrawardi (1191†) (Halle: 

Niemeyer, 1912), p. 64.
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permutations of perfect/imperfect over knowledge/practice. Hence he introduces a 
new category, number two, strictly di!erent from categories three and four. Where 
Shahrazūrī made one category of the opening words of Suhrawardī (“The felicitous 
from among the intermediaries and the ascetics from among those who prevail [over 
their body]…”), Quṭb al-Dīn Shīrāzī divides them into two, making the 
‘intermediaries’ categorically di!erent from the ‘ascetics’. It is important to note 
that after he has listed the %ve categories, he continuously refers to the ascetics 
(who are perfect in practice but imperfect in knowledge) as ‘category three’, while 
they are actually number four on his list. Vice versa he refers to number three on his 
list as ‘category four’.130 This is forced on him by %rst copying Shahrazūrī’s text 
verbatim without noticing that Shahrazūrī’s list does not follow Suhrawardī’s text. 
Thus, when Quṭb al-Dīn Shīrāzī wants to proceed logically through his list, from one 
to %ve, a mis-match occurs between the numbering of the list and the order in 
which the categories appear in Suhrawardī’s text. Another interesting aspect of Quṭb 
al-Dīn Shīrāzī’s usage of Shahrazūrī’s commentary relates to the categorization of 
Suhrawardī’s “people of misery” (aṣḥāb al-shaqāwah). Whereas he utilizes 
Shahrazūrī’s explanation, he does not categorize it as a lower-intermediate state but 
rather reads it to be the lowest state (which would be the most natural way of 
reading the text). This does not cause any problems, since Quṭb al-Dīn Shīrāzī does 
not commit to Shahrazūrī’s view of a possibility for metempsychosis. It does 
however mean that Quṭb al-Dīn Shīrāzī has to jump a category (which he calls “the 
fourth” but which is number three on his list). He solves this by saying that “it is as 
though he [Suhrawardī] does not pass a judgment on it because it is so close to the 
judgment of the second and the third [categories]. Indeed, it is the same if ‘forever’ 
would mean ‘a long time’.”131 This also shows that he sees the fate of categories two, 
three, and four as basically the same, and we are therefore able to see his division as 
an expanded form of a tripartite division. To do justice to this fourth category (third 
on his list) he inserts a passage from al-Lamaḥāt which describes the fate of a soul 
who has perfected his knowledge but not his action, thus attempting to show that 
his %ve-part division is a faithful exposition of Suhrawardī’s position.

130. Alternatively, we could assume a scribal or an editorial mistake in the list, as a 

mistake between ʿilmiyyah and ʿamaliyyah is easily made. In fact, a mistake to this extent is 

already made in the edition by Nourani and Mohaghegh.

131. Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-ishrāq, p. 488-489.
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Though we cannot %nd a clear list in Dawānī’s (d. 1502) commentary on the 
Hayākil al-nūr, Quṭb al-Dīn Shīrāzī’s division was known in the philosophical circle of 
Shiraz, as it is taken over by Ghiyāth al-Dīn Dashtakī (d. 1541) in his super-
commentary.132 Nonetheless, Dashtakī also o!ered a division of his own, which adds 
up to nine, echoing Ibn Maytham al-Baḥrānī’s division. First, Dashtakī lists six 
categories for bad souls.133

1. Those who have not perfected their intellect at all, and are willingly 
doing so.

2. Those who have not perfected their intellect completely, such as the 
general public.

3. Those who have not perfected their behavior at all.

4. Those who have not perfected their behavior completely.

5. Those with a mental disability (al-balīdah), who have therefore little 
aspiration to better themselves.

6. Those who are naïve or innocent (al-sādhijah), who do not know that they 
can better themselves.

When Dashtakī speaks of the good souls, he names two categories, without 
specifying the di!erence:134

7. The ones drawn near (al-muqarribūn)

8. The pious (al-abrār)

Lastly, he makes mention of a middle category:135

9. Those wavering in between the high and the low.

From the same time and place we have Nayrīzī’s commentary on al-Alwāḥ, 
where we %nd a division that is also based on Quṭb al-Dīn Shīrāzī’s (without 
referring to him).136 By around 1500, then, Quṭb al-Dīn Shīrāzī’s division was well 

132. Dashtakī, Ishrāq Hayākil al-nūr, p. 259.

133. Dashtakī, Ishrāq Hayākil al-nūr, p. 363-364.

134. Dashtakī, Ishrāq Hayākil al-nūr, p. 367.

135. Dashtakī, Ishrāq Hayākil al-nūr, p. 367.

136. Nayrīzī, Ḥajjī Najm al-Dīn Maḥmūd, “Miṣbāḥ al-arwāḥ fī sharḥ ḥaqāʾiq al-Alwāḥ,” 

MS Şehid Ali Paşa 1739 (Istanbul, 943), f. 163b.
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established. It is therefore all the more interesting to see that Mullā Ṣadrā’s (d. 1635) 
division, in turn, is a correction of this division:137

1. ignorant and in control

2. ignorant and not in control

3. knowledgeable and in control

4. knowledgeable and not in control

At the same time, we %nd Mullā Ṣadrā working out the tripartite division of 
good, neutral, bad. This only comes out when he is well into his commentary on the 
chapter on eschatology of the Ḥikmat al-ishrāq, and comes to the part where 
Suhrawardī discusses the lowest category, “the people of misery.”138 There he breaks 
in and relates that God creates di!erences among human beings, either due to 
dispositions they are born with, or with virtues or vices that they have acquired in 
life. He then divides human beings into three categories; good souls, bad souls, and 
intermediate souls, that are neither absolutely good or bad.

However, Quṭb al-Dīn Shīrāzī’s interpretation was well established and 
continued to %nd support. It is for example used verbatim (without reference) by 
the great 19th-century thinker Mullā Hādī Sabziwārī in his Sharḥ al-Manẓūmah (a 
voluminous commentary on his own poem Ghurar al-farāʾid which became one of the 
most studied texts in 20th-century Shīʿī madrasas), where he presents it as his own 
opinion on the division of souls in terms of their eschatological fate.139

3.3 Conclusion
With certain notions about what it means to be human, Aristotle and Plato 

directed later philosophers in a certain direction that would lead thinkers like Ibn 
Sīnā and Suhrawardī to conceive of personal identity being primarily safe-guarded 
by the rational soul, impervious to decay. Seeing that true felicity can only be 
reached after death, which these philosophers simply call the ‘severance of the soul 
from the body’, their philosophical outlook is thoroughly eschatological; the 
purpose of our earthly life is to prepare ourselves to obtain full intellectual 

137. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, p. 481.

138. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, p. 519.

139. Sabziwārī, Sharḥ al-manẓūmah, ed. by M. Talibi, 5 vols. (Tehran: Nashr-i nāb, 1384), 

vol. 5, p. 289-290.
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knowledge of the principles that govern the cosmos by becoming in absolute control 
over the body and already in this life striving toward intellectual knowledge. 

This purpose of life, when put to its logical conclusion, led many philosophers 
to conceive of only two possibilities for the afterlife: either a soul reaches the 
intelligible world, achieving true felicity, or it does not, thereby attaining eternal 
su!ering. This was the conclusion that Ibn Sīnā agreed with. At the same time, he 
developed a more detailed soteriology, allowing for four categories. A similar 
approach is visible in Suhrawardī. On the one hand, he utilized a twofold division, on 
the other hand, he accepted Ibn Sīnā’s ideas on a fourfold division and tried to spell 
it out in more clarity. In doing so, he provided later thinkers to expand on his 
division in di!erent ways, some of them constructing as much as nine categories. 
We shall take Suhrawardī’s four categories as our leading division, and discus the 
actual fate of each of these categories in the next chapter.
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4. Eschatology According to Suhrawardī and His 

Commentators

Suhrawardī’s eschatology is an unusual mix of philosophical reasoning 
interwoven with religious notions. On the one hand we may notice that he built his 
eschatology as an extension of his soteriology, which is clearly based on Ibn Sīnā (d. 
1037) and other philosophers. On the other hand, the ubiquity of Koranic terms and 
verses, and the inclusion of various Hadith, are a clear indication that Suhrawardī 
was still thinking from within the paradigm of Islam. Whereas Ibn Sīnā seemed to 
merely pay lip service to religion, by prefacing his chapter on eschatology with a 
disclaimer stating that he will remain silent on bodily resurrection, this being a 
matter of religion, not philosophy,1 Suhrawardī actively sought opportunities to 
include religious notions in his reasoning, even though he did not admit to bodily 
resurrection in the strict sense.

A more comprehensive study of Suhrawardī’s use of religious terms and texts 
will have to wait. Here I shall only point out that, in general, his use of the Koran is 
extensive in his chapters on eschatology, as inspection of any of his writings will 
quickly reveal.2 Especial in al-Alwāḥ we can #nd for virtually any rational conclusion 
given, a reference to a traditional source, meant to con#rm the validity of the 
conclusion. Also material from the Hadith is used. For example, death is considered 
by Suhrawardī as only the beginning of life. Thus, Suhrawardī talks about two births, 
the smaller and the greater one.3 In Kalimat al-taṣawwuf, he o$ers two sayings for 
this. One relates that ‘you do not die but merely transfer (tantaqilūna) from abode to 

1. As such in Ibn Sīnā, The Metaphysics of The Healing [= al-Shifāʾ], transl. by M.E. 

Marmura (Provo: Brigham Young University Press, 2005), p. 347. Cf. supra pp. 4-5.

2. Most, if not all, of the relevant material has been collected in Nurbakhs, S., Āyat-i 

ishrāq: tafsīr wa-taʾwīl-i āyāt-i qurʾān-i karīm dar āthār-i Suhravardī (Tehran: Mihr Niyūshā, 1386 

[2007-8]).

3. Similarly, Suhrawardī uses the term al-mawt al-aṣghar (the lesser death) in al-

Mashāriʿ, Oeuvres Philosophiques…, vol. 1, p. 502. However, the term is used rather 

unexpectedly, left unexplained, and not returned to again in the continuation of the text.
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abode’, the other, attributed to ʿAlī states; ‘the people sleep and when they die they 
awake’.4 Lastly, it is worth mentioning that even in coining new terminology, 
Suhrawardī seems keen on infusing it with religious terminology. Thus, knowledge 
on what mystical wayfarers may encounter on their supernatural journeys is called 
%qh al-anwār, ‘the jurisprudence of the lights’,5 and the two words for ‘body’ in 
Ḥikmat al-ishrāq are barzakh and ṣayṣiyah, both of Koranic origin.6 

In fact, taking the meaning and context of these two terms in the Koran 
reveals us an interpretation that makes sense, for two terms that are otherwise quite 
strange. Barzakh is used twice in the Koran to indicate the phenomenon of a divide 
between two bodies of water (as we now know, usually caused by di$erence in salt 
density or by reefs and thin strips of land). A third time it also divides two things, 
but this time the earthly life and the resurrection. Out of this use grew the general 
notion of the deceased going to the barzakh, waiting for the Day of Resurrection.7 
Thus, using barzakh for ‘body’ shows that Suhrawardī conceives of the body as an 
obstacle to the afterlife, or, as he saw, it, the ‘real life’ (zindigī-i ḥaqīqī);8 the discarding 
of the body is the moment of the second birth, in other words, the ‘resurrection’ 
begins at the moment of death.9 The same goes for ṣayṣiyah. It appears in the Koran 
in the plural, and can be translated as ‘fortresses’. In the Koran it is used in a story 
about a struggle between those who support and those who oppose Mohammad. 
Those supporting the opposition, «are brought down from their fortresses and He 
cast terror into their hearts». A direct translation of that meaning onto Suhrawardī’s 
use of ṣayṣiyah seems not possible, but in a #gurative way we could then take 
ṣayṣiyah to mean a mask, a shield, which people hide behind fearing to be directly 
exposed to the splendor of God.10

4. Suhrawardī, Kalimat al-taṣawwuf, Oeuvres Philosophiques…, vol. 4, p. 120.

5. Suhrawardī, al-Mashāriʿ, vol. 1, p. 505.

6. For barzakh see Q 23:100, Q 25:53 and Q 55:20, and for ṣayṣiyah see Q 33:26.

7. This is the only use of barzakh discussed in Lange, C., “Barzakh”, EI3 (article #rst 

appeared 2011).

8. Suhrawardī, Partaw-nāmah, vol. 3, p. 71.

9. I reinforce this interpretation of resurrection on pp. 219-220.

10. I reinforce this interpretation later, when we consider the role of imagination. See 

intra pp. 215-216.
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Such notions are therefore constructed with an eschatological meaning in 
mind. This does not only bring about a mix of religion and philosophy into 
Suhrawardī’s eschatology, but since these terms for body are used throughout 
Ḥikmat al-ishrāq, they also show the importance of eschatology in general in 
Suhrawardī’s thinking. Whether this also counts for the commentators is doubtful. 
For example, Shahrazūrī regularly replaced the word ṣayṣiyah with badan.11 With this 
general remark in mind, let us now go in more detail about eschatology, following 
the fourfold division that is present in some of his works.

4.1 The perfect elite

4.1.1 Suhrawardī
The fate of those who have perfected themselves during their earthly life is 

not uniformly discussed in every work of his. Rather, Suhrawardī’s thought on the 
highest category permeates his entire discourse on the afterlife. A good introduction 
will be the way Suhrawardī describes this state in his al-Alwāḥ. There he writes:

When the distractions of the body are lifted, the knowing soul 
enjoys the vision of the World of Sovereignty (al-malakūt) and the 
enlightenment of the lights of the True One.12

Speaking of the two births mentioned before, Suhrawardī relates that the 
greater one is natural death, at which point a person will enjoy an incomparable 
pleasure, “forever being in the proximity of God and the spiritual beings among His 
lights” (wa-mamlakah mukhalladah fī jawār Allāh wa-al-rūḥāniyāt min anwārihi).13 
Throughout Suhrawardī’s corpus, this state is pictured as proximity to God (jawār 
Allāh) and witnessing the splendor of God (jalāl Allāh). In al-Talwīḥāt Suhrawardī 
arranges these two notions into one, saying that they “have attained everlasting 
happiness in the presence of the splendor of the Lord of the Worlds (fī ḥaḍrat jalāl 
rabb al-ʿālamīn).”14 Both these elements are described in the al-Lamaḥāt as pleasures 

11. See e.g. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 522, l. 4, 5, and 7. A more focused and 

systematic study is required to draw de#nitive conclusions.

12. Suhrawardī, al-Alwāḥ, Oeuvres Philosophiques…, vol. 4, p. 82.

13. Suhrawardī, al-Alwāḥ, vol. 4, p. 83.

14. Suhrawardī, al-Talwīḥāt, vol. 1, p. 92.
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which Angels enjoy.15 Nearly the exact same sentence as in al-Lamaḥāt, but without 
mention of proximity of God, is present in al-Alwāḥ,16 the proximity to God being 
mentioned in a later passage.

The people that have attained this status are called ‘The Ones Drawn Near’ (al-
muqarrabūn17) or ‘The Brethern of Abstraction’ (ikhwān al-tajrīd). ‘The Ones Drawn 
Near’ are mentioned in al-Talwīḥāt as being just under celestial souls in the hierarchy 
of perfection, being the #rst among human souls. They are described as ‘being in 
possession of ascensions’ (ūlāt al-maʿārij) which seems to indicate a form of boundary 
crossing already in this life.18 The true and complete felicity of the afterlife cannot 
be tasted in this life,19 but, indeed, insights in the realm of the other world can be 
obtained now. On this speci#c topic, it is the Persian treatises that are relevant. They 
talk much about the experience of leaving the body as though one is shedding his 
skin.20

The religious vocabulary Suhrawardī employs is striking, all the more because, 
as we noticed before, he wants to argue that perfect souls become intellect. In the 
language of the Ḥikmat al-ishrāq, the soul becomes a light, thus becoming part of the 
world of light, where God is the Light of Lights. It is in this context that the 
‘spiritualities of His lights’ from the previous passage from al-Alwāḥ should be 
understood. In discussing the most perfect souls, practical perfection is a given and 
virtually left out of the discussion. What really thrusts a soul up is his theoretical 
perfection. 

15. Suhrawardī, al-Lamaḥāt, Oeuvres Philosophiques…, vol. 4, p. 236.

16. Suhrawardī, al-Alwāḥ, vol. 4, p. 82.

17. Clearly an allusion to how the Koran uses the term, see Q3:45, 4:172, 7:114, 26:42, 

56:11, 56:88, 83:21 and 83:28. Likewise, he calls the somewhat good souls aṣḥāb al-yamīn 

(Suhrawardī, al-Talwīḥāt, vol. 1, pp. 91 and 94) and refers to the bad souls as asfal sā)līn 

(Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 219; al-Talwīḥāt, vol. 1, p. 83, al-Lamaḥāt, vol. 4, p.  

237).

18. Described in the various chapters in Suhrawardī’s works on prophethood and 

mysticism, usually at the end of each work.

19. See supra, pp. 100-107.

20. Suhrawardī, Shihāb al-Dīn, The Philosophical Allegories and Mystical Treatises, transl. 

by W. Thackston (Costa Mesa: Mazda Publishers, 1999), pp. 1, 31, 50 and 87. See also 

Suhrawardī, al-Mashāriʿ, vol. 1, p. 503.
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4.1.2 Commentators

For the most part, the commentators agree with Suhrawardī. Perhaps the 
biggest change noticeable is their di$erent understanding of the concept of self-
knowledge. Self-knowledge is for Suhrawardī one of the de#ning characteristics of 
the self, making it distinguishable from other intelligibles. It is therefore not strange 
to see it appear in Ḥikmat al-ishrāq’s description of what souls should learn.

If we compare the passage on self-knowledge with the two commentaries, 
Shahrazūrī  (d. ≥1288) and Quṭb al-Dīn Shīrāzī (d. 1310), the following table can be 
made. The text with strikethrough is cited from Suhrawardī, with the grey text with 
strikethrough indicating that the commentator has retained the word from 
Suhrawardī but changed it slightly. Double strikethrough means the text is cited 
from Shahrazūrī’s commentary. A star indicates a hiatus from the cited text.

A translation of Suhrawardī’s text is:

Its love will only be properly directed toward the world of light if it 
knows its own essence and knows the world of light, the order of 
being until the end, and similar things, to the extent the capacity of 
man allows.21

A translation of Shahrazūrī’s text is:

Its love will only be properly directed toward the abstract world of 
light if it pictures in itself the individual existents, knowing the 
light of lights, the dominating lights, the celestial souls, the rational 

Suhrawardī
 اذإ يغبني امك رونلا ملاع ىلإ هتبحم عقت امنإو
 بيترتو رونلا ملاع فرعو هتاذ فرع
 بسح ىلع اذه وحنو داعملاو دوجولا
ةيرشبلا ةقاطلا

Shahrazūrī
 ىلع درجملا يرونلا ملاعلا ىلإ هتبحم عقت امنإو
 نايعأ هتاذ يف لثمت ٭ اذإ يغبني ام ٭
 راونألاو راونألا رون ٭ فرعيف تادوجوملا
 ةقطانلا سفنلاو ةيكـلفلا سوفنلاو ةرهاقلا
 اهتابكرمو ةيرصنعلاو ةيكـلفلا مارجألاو
 يغبني ام ىلع ٭ داعملاو تادوجوملا بترتو
ةيرشبلا ةقاطلا بسحب

Quṭb al-Dīn Shīrāzī
 اذإ يغبني امك رونلا ملاع ىلإ هتبحم عقي امنإو
 دوجولا بيترتو رونلا ملاع ٭ و هتاذ تفرع
 سوفنلاو ةرهاقلا راونألاو راونألا رون نم
 مارجألاو ةيناسنإلاو ٭ ةيكـلفلا ةربدملا
 اهوحنو داعملاو اهتابكرمو ةيرصنعلاو ةيكـلفلا
٭

21. Suhrawardī, The Philosophy of Illumination, p. 146, adapted: note especially that they 

translate maʿād as ‘resurrection’ which I think is not correct, see supra, pp. 105-106.
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souls, the celestial and elemental bodies, its composites, and the 
order of being until the end, to the proper extent the capacity of 
man allows.

We see that Shahrazūrī expands the terms ʿālam al-nūr and tartīb al-wujūd by 
giving more information on what these terms would consist of. Further, he changes 
the expression idhā ʿarafa dhātahu (“if he knows himself”), and replaces it with idhā 
tamaththala fī dhātihi aʿyān al-mawjūdāt, (“if he imagines all existing entities in his 
self”), leaving only the dhātuhu of Suhrawardī’s original, and using it in a completely 
di$erent way. Quṭb al-Dīn Shīrāzī, as usual, is appropriating Shahrazūrī’s 
commentary. He stitches back together Suhrawardī’s opening line on dominance and 
love, moving Shahrazūrī’s comment on “inscription of all of existence” to the front 
and changing its wording to “being inscribed with the state of existence.” This use of 
‘state’ (hayʾah) makes one wonder if what he means is simply what Shahrazūrī had 
said earlier, namely all existing things, or if Quṭb al-Dīn Shīrāzī has a more 
sophisticated idea in mind, namely that the soul should be inscribed with existence 
itself. Were we to read Quṭb al-Dīn Shīrāzī’s commentary on its own, we might be 
inclined to opt for the second reading. However, given the dialectics of the 
commentary tradition, where it is clear that Quṭb al-Dīn Shīrāzī is appropriating 
Shahrazūrī’s commentary, we should pick the #rst reading and conclude that Quṭb 
al-Dīn Shīrāzī simply did not do a good job elucidating Shahrazūrī’s commentary 
here. This is also how Mullā Ṣadrā (d. 1635) interprets Quṭb al-Dīn Shīrāzī. Mullā 
Ṣadrā does provide a comment of his own, but shows this interpretation by quoting 
Ibn Sīnā’s al-Shifāʾ extensively.22 In the passage that he cites, Ibn Sīnā explains that 
theoretical perfection consists in knowledge of the #rst principles and everything 
that follows from those principles.23 Mullā Ṣadrā is correct in pointing out that this is 
so close to Suhrawardī’s opinion, that he most probably derived it from Ibn Sīnā. 
However, the word munaqqish or intiqāsh (‘inscription’) is missing from this passage 
in al-Shifāʾ.24 The closest we may #nd is the word murtasam (‘impressed’), which 

22. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 489-490.

23. Ibn Sīnā, The Metaphysics of The Healing, p. 353-354.

24. We can #nd only few places in Ibn Sīnā’s corpus where he does use the term. For 

example, in al-Ishārāt he uses the root letters n-q-sh to describe how the common sense 

receives knowledge, and in al-Taʿlīqāt he uses it to describe how the intellect receives 

knowledge. Ibn Sīnā, al-Ishārāt, p. 377; Ibn Sīnā, al-Taʿlīqāt, ed. by S.H. Mousavian (Tehran: 
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happens to occur in a di$erent passage from the one Mullā Ṣadrā cited. In fact, the 
passage in which it occurs is much closer to Suhrawardī’s description and as such it 
is odd that Mullā Ṣadrā decided not use it here. The passage where murtasam is used 
starts with “The perfection proper to [the soul] consists in its becoming an 
intellectual world (ʿālaman ʿaqliyyan) in which there is impressed the form of the 
universe (al-kull) and its system as understood intelligibly…”25 Especially the use of 
the word ‘system’ (al-niẓām), which is also present in Suhrawardī’s writings, leads us 
to believe that this passage is a much better candidate for being the model on which 
Suhrawardī formulated his own thought.

It is in a di$erent stream of commentators, namely on the Hayākil al-nūr, that 
we do come across some discussion of self-knowledge. Even though the text of 
Hayākil al-nūr does not invite the commentators to include a discussion of self-
knowledge, Dawānī (d. 1502) does so anyway. The context he does this in is not 
surprising, given the discussion above; he places it in the fourth chapter which deals 
with knowledge of God, the universe and its system (al-niẓām). In fact, he properly 
comments on a sub-heading in that chapter which reads ‘the middle of the 
chapter’ (wāsiṭat al-haykal). This innocent-looking title Dawānī takes to mean that in 
it he will discuss “the most central (awṣat) and noble of all topics, the very thing 
intended of this section.”26 According to Dawānī, this is knowledge of the self:

“For knowledge of [the soul] is the mother of all wisdom and the 
foundation and most sublime of all insights. As the old saying (al-
waḥy al-qadīm) goes: ‘Know yourself, oh human being, and you will 
know your Lord.’ And in the words of the prophet ―God bless him 
and grand him salvation: ‘Know your soul and you will know his 
Lord.’27 And in the words of Plato: ‘Whoever knows his self (dhāt), 
becomes divine (taʾallaha).’ And in the words of Aristotle: 
‘Knowledge of the soul is the source for each greatly helpful 
truth.’ [In this chapter] there is another proof for establishing [the 
existence of] the Necessary [i.e. God], which is better than the one 

Iranian Institute of Philosophy, 2013), p. 579.

25. Ibn Sīnā, The Metaphysics of The Healing, p. 350. Marmura’s translation adapted.

26. Dawānī, Shawākil al-ḥūr, p. 177.

27. The editor notes that in the Kunūz al-ḥaqāʾiq this saying is reported as: “If you 

know your soul, you will know its Lord.”
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before. This is [based on] the inquiry into the rational soul and 
studying its cause, as the legislator ―God bless him and his 
people― has pointed to with his expression: ‘Whoever knows his 
soul, he knows his Lord.’”28

Dawānī’s string of proverbs do little for the rest of his commentary as the next 
paragraph seems to be almost entirely unrelated to this one. We are thus given the 
impression that Dawānī simply wanted to drop these proverbs and took the title of 
the subsection as an excuse. Dawānī’s e$ort to refocus the discussion towards self-
knowledge is therefore far from convincing, and as such it is not strange to see it is 
completely lost on later commentators such as Dashtakī (d. 1541) and Ismāʿīl 
Anqaravī (d. 1631).29 Dashtakī, who usually cites Dawānī, does not even take the 
e$ort of citing this part of Dawānī’s commentary. Instead, he begins this subsection 
by discussing later parts of Dawānī’s commentary that relate more directly to 
Suhrawardī’s text. We can therefore conclude that self-knowledge, at least in the 
context of eschatology, became a neglected topic in the commentary tradition on 
Suhrawardī.

4.2 The worst state

4.2.1 Suhrawardī
Suhrawardī describes why sometimes one does not feel the pain or pleasure 

that is presented to him. For Suhrawardī, this is due to the person’s occupation with 
earthly matters that distract him from noticing anything else. “If these 
objectionable dispositions and character traits will remain after the separation 
(hādhihi al-hayʾāt wa-al-malakāt al-raddiyyah idhā tamakkanat30)” he says in al-Talwīḥāt, 
“then the soul would be afterwards the same as before, except that the impediment 
to the pain is no more and so it is pained.”31 In other texts, such as al-Lamaḥāt or 
Kalimat al-taṣawwuf, Suhrawardī approaches it slightly di$erent, by replacing ‘if it 

28. Dawānī, Shawākil al-ḥūr, p. 177.

29. Anqaravī, Īḍāḥ al-ḥukm fī Sharḥ Hayākil al-nūr, p. 337; Dashtakī, Ishrāq Hayākil al-nūr, 

p. 223-225.

30. A verb used in this context as early as Fārābī, Aphorisms of the statesman [= Fuṣūl al-

madanī], Translated by D. M. Dunlop, Cambridge: Cambridge University Press, 1961, pp. 

110-111.

31. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, 88.
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will remain’ by ‘if the soul does not perfect itself ’. The train of thought is of course 
the same in all cases; pleasure or pain can be present to a person while he remains 
unaware of it because he is engrossed in his earthly life. As a result, he is not 
a$ected by it, but at the moment of death his soul separates from his body and thus 
leaves the factors behind him that were impeding him from noticing the pleasure or 
pain present to him. “So the pain wells up (fa-ʿaẓama al-alam).”32

The actual state of misery for the ones who are worst o$ is characterized by 
Suhrawardī as being kept at a distance and veiled from God.33 In this context he often 
cites Koran 17:72; «whoever is blind here will be blind in the hereafter», and also 
Koran 34:54; «a barrier will be placed between them and what they desire». In 
Hayākil al-nūr, where he only distinguishes between those in misery and those with 
felicity, he further emphasizes the di$erence between them by using the same ḥadīth 
he uses for those with felicity, for those with misery. Whereas those with felicity will 
‹see what no eye has seen, no ear has heard, and no human heart has thought of›, 
those with misery will not be able to see, nor able to hear.34 They su$er worse than 
those with melancholia, he adds.

This is further expressed in the discussion on the location of these absolutely 
bad souls. This category is similar to the two middle categories in the sense that 
they all do not attain true felicity. It is therefore argued that they need to attain 
their respective felicity or misery in a di$erent way. As we will see in more detail 
later, the faculty of imagination is called in to do this attainment, which in turn 
requires from these souls a speci#c locality, namely the celestial bodies. However, in 
the case of the lowest category, the absolutely bad souls, Suhrawardī seems to think 
they are not good enough to occupy this space. Apparently, they are so bad that they 
do not deserve to be situated in the same space as intermediary (somewhat bad and 
somewhat good) souls. In al-Talwīḥāt he says: 

32. Suhrawardī, al-Lamaḥāt, Oeuvres Philosophiques…, vol. 4, 237; Hayākil al-nūr, vol. 3, 

105.

33. Suhrawardī, al-Alwāḥ, vol. 4, 84; Kalimat, vol. 4, 120.

34. Suhrawardī, Hayākil al-nūr, vol. 3, 105. This ḥadīth is much used by su#s. See Ṣaḥīḥ 

al-Bukhārī, Bk. 54, #467; Bk. 60, #302, #303; Ṣaḥīḥ al-Muslim, Bk. 40, #6780, #6781, #6782; See 

also Bible 1 Cor 2:9 which in turn is a reference to Isa 64:4. Suhrawardī uses it in other texts 

as well, e.g. Suhrawardī, Partaw-nāmah, vol. 3, p. 69.
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As for the bad souls, they do not attach to these noble bodies which 
hold luminous souls and the power of which they stand in need for 
bodily imagination. it is not impossible that they are below the 
celestial body of the moon and above the sphere of the #re […] as an 
isthmus between the ethereal world and the elemental world.35 

From the phrase ‘it is not impossible’ we can infer that this is not a standard 
solution, but o$ered here as a possibility to break away from the standard solution. 
Suhrawardī realized the theory would allow the same spatio-locality for all three 
categories but he simply refused to argue towards that conclusion. To move away 
from that idea he has some convincing to do, which is what the phrase ‘it is not 
impossible’ announces. Calling the intermediate souls ‘luminous’ builds on this, as 
well as the idea that they are good enough to attach to celestial bodies which are 
called ‘noble’. This leads to the implication that absolutely bad souls are not 
luminous (enough) and therefore not worthy of attaching to noble bodies. Only in 
this isthmus, an in-between place, do these souls #nd their proper place, where they 
experience the punishments as they had been promised by revelation, such as being 
exposed to snakes and scorpions and drinking from Zaqqūm.36 A page later 
Suhrawardī elaborates a bit more, now saying that this sphere is material, as the 
punishments are material.37 This obviously stands in contradiction with his earlier 
assertion that it is in between the ethereal and the material.

Suhrawardī calls a person who will be worst o$ in the afterlife “compound 
ignorant (al-jahl al-murakkab)”,38 or in the case of the Kalimat, counter-ignorant (jahl 
muḍādd). This last term is, perhaps unconsciously, invoked in Shahrazūrī’s 
commentary on al-Talwīḥāt when he calls a compound ignorant “against that what is 

35. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 90. Fire here refers to one 

of the four elements, not Hell#re. It was a common idea to assign spheres to the elements; 

earth, water, air, and lastly #re.

36. A most terrifying tree in Hell, see EQ, vol. 5, p. 571-572.

37. Suhrawardī, al-Talwīḥāt, vol. 1, p. 91.

38. Ziai translates this term as ‘absolute ignorance’. Though it is clear what ‘absolute’ 

means, I think ‘compound’ is closer to the Arabic and is perfectly understandable when we 

consider the de#nition of the term. Cf. Suhrawardī, The book of radiance [= Partaw-nāmah], 

transl. by H. Ziai (Costa Mesa: Mazda Publishers, 1998), p. 75.
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certain” (al-muḍādd al-yaqīn).39 Compound ignorance means, according to 
Suhrawardī, that someone has a combination of not having belief (or, a conviction, 
Ar. iʿtiqād) in the truth together with a conviction in the opposite.

That the term is important to Suhrawardī is evident from his precise repetition 
of its de#nition in most of his writings, as the table below shows.

A translation of the version in al-Talwīḥāt is: “It is absence of the knowledge of 
the truth in combination with the belief in the opposite.” Only in al-Alwāḥ does 
Suhrawardī supply the obvious counter part to this al-jahl al-murakkab, and writes 
that “simple ignorance” (al-jahl al-baṣīt) is only not having belief in the truth.40 To 
illustrate the di$erence, we may think of the existence of God. While the latter is 
mere unbelief, the former is disbelief.

4.2.2 Commentators

Such similarity shows the level of coherence of Suhrawardī’s corpus, but this 
makes it also all the more surprising that the term al-jahl al-murakkab does not 
appear in the Hayākil al-nūr or in the Ḥikmat al-ishrāq. When we look into the 
commentaries on these two texts, it is even more surprising to see that virtually 
none of the commentators tried to #ll in this obvious lacuna. When they do, such as 
Shahrazūrī who invokes the term twice,41 a de#nition is not given and the term is 
placed within the context of discussing the view of others (“Aristotle and his 
followers”). Shahrazūrī in fact only uses certain derivations, not the exact term al-

تاحمللا

مدع وهو  
قحلاب داقتعالا  
هضيقن داقتعاو

فوصتلا ةملك 
داقتعا مدع وهو  
داقتعاو قحلا  
هضيقن

تاحيولتلا

ملعلا مدع وه  
داقتعا عم قحلاب  
هضيقن

عراشملا

داقتعا مدع وهو  
داقتعا عم قحلا  
هضيقن

حاولألا

مدع وهو  
قحلا داقتعا  
داقتعا عم  
هضيقن

)ىسراف( حاولا

هك تسنآ و  
قح داقتعا  
ضيقن و دنرادن  
داقتعا ار نآ  
دنشاب هدرك

همانوترپ

هك تسنآ و  
دندادن ار قح  
قح ضيقن و  
دننك داقتعا

39. Shahrazūrī, Sharḥ al-Talwīḥāt, appendix 12.6.

40. Suhrawardī, al-Alwāḥ, Oeuvres Philosophiques…, vol. 4, 84.6.

41. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 518, p. 522. Quṭb al-Dīn Shīrāzī adopted both 

passages verbatim; Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-ishrāq, p. 457; 460. Shahrazūrī also 

mentions the term in his Rasāʾil al-Shajarat al-ilāhiyyah.
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jahl al-murakkab (“compound ignorance”) itself. First Shahrazūrī writes in kāna al-jahl 
murakkaban (“if ignorance is compound”) and later he writes al-jahalāt al-murakkabah 
(“cases of compound ignorance”). Furthermore, in both cases Shahrazūrī does not 
expand the term into a de#nition. Instead, he combines it in both cases with al-
akhlāq (“moral character traits”), implying they are synonymous.

When in al-Talwīḥāt Suhrawardī uses the term, the commentators are pressed 
to go into more details about this term. The term ‘compound ignorant’ is applicable, 
according to Ibn Kammūna (d. 1284), to two di$erent types of persons. Either the 
person obtained wrong dispositions (for him category 1) or it did not (for him 
category 4). But even though Ibn Kammūna goes on to elaborate the two cases 
separately, this puts him in a di.cult situation as he wants to follow Suhrawardī in 
arguing that already the compound ignorance is enough to make this person su$er 
for eternity. The actual explanation of the reasons for which the compound ignorant 
su$ers eternally is thus put in the discussion of the #rst category, when someone 
does have bad dispositions. He says in this case that compound ignorance means 
that someone believes that what is really a perfection is not and that the opposite of 
that perfection is what he thinks is actually worthy of pursuing. The hope to attain 
this pseudo-perfection is what stays after the soul separates from the body but after 
this separation the soul will most certainly not be able to attain this pseudo-
perfection and will therefore su$er from this disappointment. What this pseudo-
perfection could be is not made explicit by Ibn Kammūna, but it must be something 
attainable through our bodily faculties since he argues that since the means to 
apprehend the thing longed for is no more, what remains is an everlasting pain. 
When he comes to the second case (a person who does not have bad dispositions), he 
cannot give a description that is di$erent from the #rst one and so the only thing he 
can say is that “that compound ignorance alone is su.cient for everlasting pain to 
occur, by reason of what we just said.”42 For Ibn Kammūna, then, if and only if a 
person has wrong convictions he will su$er for eternity. Having wrong dispositions 
will only give the person misery for some time after which this misery ceases to be. 
The di$erence of such dispositions translates into di$erent types and lengths of 

42. Ibn Kammūna, Sharḥ al-Talwīḥāt, p. 456.
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punishment. This Ibn Kammūna connects with Suhrawardī’s words that “whatever 
[misery] happens due to accidents will come to cease and will not last forever”.43

If we look at Shahrazūrī’s commentary on al-Talwīḥāt, we #nd perhaps the 
reason for the silence about the term ‘compound ignorance’ in his other texts and 
perhaps the later commentaries in general. Here it seems that Shahrazūrī made an 
e$ort to downplay the sternness of Suhrawardī, denying the eternity of the 
punishment of this type of person. This is repeated in other texts as well, for 
example, in Sharḥ Ḥikmat al-ishrāq he states that ‘forever’ (bi-khulūd) might just mean 
‘a long time’ (al-makth al-ṭawīl), “just as,” Shahrazūrī says, “it is said ‘May God 
lengthen (khallada) his reign’.”44

Downplaying the sternness is visible already as early as when he lists the 
di$erent groups of people in the afterlife, for there he stresses that the third group 
is far less in number than the other two groups (appendix 12.5). When he comes 
here to discussing the fate of those in the third group, he inserts two remarks to 
tone down Suhrawardī’s text. First, after Suhrawardī’s comment that “for the 
compound ignorant there is no hope for redemption”,45 Shahrazūrī inserts 
“according to them” (ʿinda hāʾulāʾi) which is a common way to indicate that this 
statement is made by others and is not supported by the author. It is important to 
note here that the manuscripts used in this study does not show what is 
Suhrawardī’s text and what is Shahrazūrī’s text. Rather, the color di$erence used in 
the appendix (appendix 12.7) was made after comparison with Suhrawardī’s original 
al-Talwīḥāt. If it was indeed the intention of Shahrazūrī to disguise where source text 
stops and commentary begins ―and this is likely since the same style is applied in 
his Sharḥ Ḥikmat al-ishrāq― then little comments like these can become highly 
e$ective as from the surface they appear to come from the original author, not the 
commentator. The second remark inserted by Shahrazūrī builds onto this idea that 
the term ‘compound ignorance’ is not supported by the author, giving the 
alternative vision, functioning as the response of the author to the vision of the 
others. Here Shahrazūrī says: 

43. Ibn Kammūna, Sharḥ al-Talwīḥāt, p. 456. This sentence of Suhrawardī appears at the 

end of his discussion of eternal misery.

44. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 550.

45. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 89.
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If you re/ect on earlier principles such as that every soul has a 
general perfection, this is ‘becoming abstract from matter’. Now the 
divine mercy necessitates that each perfection it [potentially] has, 
reaches perfection, through the regenerations [that take place] in 
that world. Even if this would only happen through the mutual 
connection of souls and the emanation of lights, that would su.ce 
to have the wrong dispositions cease, whether these dispositions be 
intellectual or practical.

Shahrazūrī’s response is rather subtle since he cannibalizes the crux of the 
matter ―that souls in the afterlife are not in a static state but undergo 
regenerations― from Suhrawardī’s text. Suhrawardī uses that part of the argument 
to argue that souls who have wrong dispositions but not wrong convictions will not 
be punished eternally, but only temporally (to be discussed shortly).  Suhrawardī 
here makes a distinction between dispositions and convictions. However, Shahrazūrī 
infuses that argument with the idea that wrong convictions are nothing but 
dispositions as well, but this time not practical but intellectual dispositions. That he 
only mentions this premise at the end makes it less prominent and therefore not 
immediately visible to a reader. Especially here in the discussion of those with 
wrong convictions, it is this premise which turns Suhrawardī’s stern vision into a 
much more forgiving view of the afterlife. That Shahrazūrī brings in the term ‘divine 
mercy’ is indicative of this, for the argument in which it appears is a strict logical-
metaphysical argument (“all potential perfections will be actualized”) and does not 
need the term ‘mercy’; it could be exchanged with a term like ‘principle’ or 
‘necessitation’ without loss of comprehension.46 To use ‘mercy’ instead gives the 
whole passage a ‘merciful’ tone, directing the reader to the idea that not all hope is 
lost for those who hold wrong convictions in this life. 

This, however, has implications. For the soul, while in the body, subsists in the 
world of generation and corruption at which moment it is nothing but normal that 
it undergoes change. However, once it leaves the body, one would expect it to be 
separated from the material and temporal world as well, and thus be impervious to 
change. It would then be hard to conceive that a soul could #rst experience pain and 
after a while experience pleasure. This entails no problem for the highest and lowest 

46. In Sharḥ Ḥikmat al-ishrāq he presents a similar argument but this time writes 

‘divine providence’, al-ʿināyah al-ilāhiyyah, cf. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 519.
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categories, as their status after death is #xed (felicity or misery respectively). If one 
wishes to include middle categories, especially if one wishes to include some form of 
purgatory, then change in status is necessary. This di.culty was understood by 
Suhrawardī as well, since right after his remark that there will be an end to the 
misery of those who only have wrong dispositions but not wrong convictions, he 
writes: “question: the soul separates from the world of chances and pain will not 
cease because of itself, so how will [the soul] be rescued?”47 Here he introduces the 
aforementioned term ‘regenerations’ to overcome this di.culty. The felicitous 
mutually contribute to each other’s felicity by following in succession (talāḥuq). The 
term repeated in al-Lamaḥāt, Ḥikmat al-ishrāq, and Partaw-nāmah is inʿakasa (‘to 
re/ect’). All lights (God and the intelligibles) and all souls receive each other’s light 
and re/ect it so that it intensi#es (“just as when mirrors are brought to face each 
other”,48 the Partaw-nāmah explains). The same principle of re/ection is applied in al-
Talwīḥāt and Partaw-nāmah to the ones in misery. They will su$er more and more in 
relation to each other.

To me this explanation of the notion of ‘regenerations’ is problematic, as it 
does not make change possible, but rather suggests that those souls su$ering from 
bad dispositions will spiral downwards, under in/uence of other souls with bad 
dispositions. Redemption would seem to be impossible, being stuck in the isthmus 
described earlier. Perhaps the idea is here that those who have wrong dispositions 
but not wrong convictions are open to the luminous re/ections of intelligibles and 
pure souls, while those with wrong convictions are not open to those luminous 
re/ections. The former are thus, be it slow or fast, more and more illuminated and 
cleansed from there dark dispositions, while those with wrong convictions only 
receive dark re/ections from each other and thus strengthen each other in their 
misery. 

The same problem is discussed by Fakhr al-Dīn Rāzī (d. 1209) in his al-Mabāḥith 
al-mashriqiyyah. Since his answer is straightforward and since he is contemporary to 
Suhrawardī, it may be useful to mention it here, as a way of thinking that 
Suhrawardī perhaps also adopted but failed to make clear. Rāzī phrases the di.culty 
slightly di$erent; he talks about the love someone may have for his body or bodily 
pleasures. If this love is conditional on the body, then at the exact moment of 

47. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, 89.

48. Suhrawardī, Partaw-nāmah, vol. 3, 77.
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separation, the soul stops loving the body and consequently the soul does not 
receive misery at all. On the other hand, if love for bodily pleasures is not 
conditioned on the body, then the soul will keep it after separation, and since it has 
now entered a mode of being that is impervious to change, it will su$er from it 
forever, craving for something it cannot have.

A translation of the answer is the following:

Love is a disposition capable of being more or less intense. We see 
that when [we are] separated from a thing that is loved for a long 
time, then the love will weaken and as long as the separation lasts 
its weakening will not stop increasing until there is nothing left of 
the love. Over there it [happens] in a similar way.49

If we do not supplement Suhrawardī’s idea with an interpretation similar to 
Rāzī’s answer, it seems rather that the idea of ‘regenerations’ promotes an 
unbridgeable gulf between the felicitous and the ones in misery, with whatever 
disposition the soul has only becoming more strongly present instead of waning. 
The ones in misery would then be pulled down only more by their fellow sinners. 
However, such a proposed reading is not to be found in Suhrawardī’s corpus, and 
Shahrazūrī’s commentary, with its emphasis on a more forgiving theory of 
eschatology, only seems to hint at it.

4.3 Wrong dispositions

4.3.1 Suhrawardī
With this we have in a way already begun discussing the next category, namely 

souls who are not completely bad. In al-Talwīḥāt Suhrawardī #nishes his discussion 
of ‘absolutely bad souls’ with the words: wa-mā kāna bi-sabab ʿawāriḍ fa-yazūlu wa-lā-
yadūmu, meaning: “those [who behave badly] because of inadvertent causes, [their 
punishment] will cease and not endure.”50 Since after this sentence follows the afore-
mentioned discussion of how souls can be rescued, and then follows the discussion 
of the ‘somewhat good souls’, this order must mean that this sentence describes a 
group of souls in between the ‘absolutely bad’ and the ‘somewhat good’. ‘Inadvertent 

49. Rāzī, Fakhr al-Dīn, Kitāb al-mabāḥith al-mashriqīyah fī ʻilm al-ilāhiyāt wa-al-ṭabīʻīyāt, 2 

vols. (Haiderabad: Dāʾirat al-maʿārif, 1925), vol. 2, p. 431-432.

50. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 89.
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reasons’ is the clue we are given to di$erentiate these souls from the ‘absolutely bad 
souls’, and it seems therefore reasonable to suggest that the ‘absolutely bad souls’ 
are behaving badly because of ‘deliberate reasons’. According to Suhrawardī, 
drawing from the discourse from before him, this category does not deserve eternal 
punishment. Rather, such a soul should be punished #rst, to cleanse it from 
whatever bad aspects cleave to it, then when it has been puri#ed it accordingly 
deserves reward. Suhrawardī does not discuss this category much, as only four texts 
leave real traces of his re/ection on this, and of these only two do more than give it 
a passing mention. For a clear description of this category we need to turn in this 
case to al-Lamaḥāt and Partaw-nāmah.

In al-Lamaḥāt, the passage reads:

The knowing, de#cient51 soul; The knowledge pulls him up to the 
Heavenly Host,52 while the ignorance pulls him down to the lowest 
of the low. So he is punished for a while but perhaps this stops.53

The passage from the Partaw-nāmah reads almost exactly alike:

As for those who are knowledgeable but do not show a pious 
character, they #nd a hard punishment. Their knowledge brings 
them to the world of light and the Heavenly Host (malā-i aʿlā), while 
their de#ciency makes them stay in darkness and the lowest of the 
low for a while, then they will #nd end from their punishment.54

It becomes clear that the category of ‘somewhat bad souls’ is the category for 
souls who have attained theoretical perfection, but not practical perfection. 
Furthermore, it is clear that their theoretical perfection is enough to make them go 
to the same realm as those who are ‘somewhat good’, where they receive “shadows 
of suspended images in measure with their moral character (ʿalā ḥasab akhlāqihā),”55 

51. The term used here is fāsiq, which also carriers the legal meaning of ‘guilty of sins’, 

cf. Gardet, L., “Fāsiḳ”, EI2, vol. 2, p. 833a.

52. The term used here is al-malʾa al-aʿlá, a Koranic term, e.g. Q 37:8; 38:69.

53. Suhrawardī, al-Lamaḥāt, Oeuvres Philosophiques…, vol. 4, p. 237.

54. Suhrawardī, Partaw-nāmah, vol. 3, p. 72.

55. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 230.
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that is, they are not necessarily  exposed to beautiful, pleasing images, but may also 
experience ugly, displeasing images.56

It is somewhat surprising that this category is the lower of the two 
intermediary categories, since it applies to souls who have attained theoretical 
perfection. In the discussions on perfection, showing how perfection is attained 
through a theoretical aspect and a practical aspect, theoretical perfection is the one 
given more importance. This is how Tūdhī (d. ≥1252), the commentator on al-
Lamaḥāt, understands it. He says that “knowledge is the basis,”57 meaning that 
action is only secondary. He underpins this with traditional, religious knowledge, 
such as two Hadiths, which read “A little knowledge is better than a lot of work”, and 
“the worship of he who has knowledge is his sleep.”58 For Tūdhī, then, this middle 
category does not go to a in-between place after death, but simply connect to the 
world of intellect. The category of utterly bad souls seems to be lacking in Tūdhī’s 
interpretation. Eternal punishment is only one time referred to in passing,59 but 
seems to be no real part of Tūdhī’s eschatology. The category of somewhat bad souls 
is for Tūdhī made up of the simpletons: those who have not perfected their 
knowledge, but show proper conduct “according to the orders from the prophets 
that reached them.”60 It is they who Tūdhī allows that they “perhaps” (rubbamā) 
connect to celestial bodies, where they can imagine all the eschatological delights 
and punishments that they were promised by scripture. Eventually, they too will join 
the world of intellect.61

Tūdhī seems to value the permutation of theoretical perfection/practical 
imperfection higher as the permutation theoretical imperfection/practical 
perfection. Suhrawardī, however, is clearly arguing di$erently. Apparently, he 
appreciates the pious believer of the street better than a careless intellectual. 
Suhrawardī does not give reasons for this value judgment, but perhaps we may think 

56. Cf. Suhrawardī, al-Talwīḥāt, vol. 1, p. 89.

57. Tūdhī, Niẓām al-Dīn Maḥmūd ibn Faḍl Allāh ibn Aḥmad, “Sharḥ al-Lamaḥāt,” MS 

Topkapi A 3251 (Istanbul, n.d.), f. 151b.

58. Tūdhī, f. 152a.

59. Tūdhī, f. 151b.

60. Tūdhī, f. 152a.

61. Tūdhī, $. 152a-152b. He refers to al-Talwīḥāt to support his interpretation.
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of ‘deliberate reasons’ as meaning ‘culpable’. In other words, those who attained 
theoretical perfection but not practical perfection should have known better and are 
therefore judged to be complicit in their lack of practical perfection. Further, we 
may also see the valuing of the pious believer over the careless intellectual as one 
more indication of Suhrawardī’s adherence to the religious paradigm which we 
noted at the beginning of this chapter.

4.3.2 Commentators

As said before, for Shahrazūrī there is less of a di$erence between this and the 
previous category. The categories are for him not separate boxes, but rather fuzzy 
indications of where someone is on the continuous scale of perfection. As there are 
for him roughly only three ontologico-spatial destinations for human beings —the 
earthly world, the supra-lunar world, or the intelligible world— this category of 
somewhat bad souls is not articulated by Shahrazūrī, con/ating it with the 
somewhat good souls.62 

The moments he does remind the reader of the existence of such a category, he 
does so in a confusing way. At the beginning of a section in Ḥikmat al-ishrāq, he 
explained that there are four categories, the utterly good, the utterly bad, the 
somewhat good and the somewhat bad.63 However, in his subsequent discussion he 
only makes mention of three categories, clearly con/ating the last two. Then, a 
while later, he all of a sudden speaks again of a fourth category. He characterizes it 
as “insu.cient in knowledge and action,”64 which would lead us to believe he means 
the utterly bad category, but, in fact, he does not. Once we have #gured out his 
confusing way of writing we can understand the di$erence he envisions between 
the utterly bad and the somewhat bad souls: utterly bad souls transmigrate into 
earthly bodies, and somewhat bad souls receive suspended images, which they can 
comprehend with their imagination, in accordance with their dispositions.65

The reception of such images seems also, for Shahrazūrī, to be through 
metempsychosis (tanāsukh). Of the elements of the eschatology of Suhrawardī and 
his commentators that are not discussed in great detail, metempsychosis is surely 

62. Supra, pp. 117-118.

63. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 549.

64. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 551.

65. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 551.
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the most important. Even though Suhrawardī provides detailed arguments against 
it, especially in al-Talwīḥāt,66 in Ḥikmat al-ishrāq he is ambivalent about it, which is 
exploited by Shahrazūrī to argue that Suhrawardī actually does believe in it. For 
Shahrazūrī, then, we receive a body —earthly or otherwise— in accordance with our 
dispositions, whether they be bad or good.67 As the wrong dispositions di$er in 
intensity and number between people, so will their punishment in the afterlife 
di$er in quantity and quality.68 As we saw before, it cannot be that we keep coming 
back in earthly bodies, as all potentiality must become actualized at some point.

We already discussed how Quṭb al-Dīn Shīrāzī interprets this material 
di$erently. What he has in common with Shahrazūrī is that he subsumes the 
explanation of what the somewhat bad souls await under the discussion of the 
somewhat good souls (to be discussed shortly). Interestingly, he cites the passage 
from al-Lamaḥāt which I have translated above, to make up for the lack of a proper 
discussion of this category in Ḥikmat al-ishrāq.69 The biggest di$erence with 
Shahrazūrī, and Suhrawardī, is that he allows for the possibility that a person of the 
somewhat bad category to be in that state forever. To him, this is the de#ning 
di$erence between the other two middle categories (there being #ve categories in 
total, for Quṭb al-Dīn).

For Harawī (d. ≥1599) it is much the same, drawing mostly from Quṭb al-Dīn 
Shīrāzī. More than Quṭb al-Dīn, he argues in favor of the possibility of eternal 
punishment. Pleasure and pain the afterlife are dispensed in accordance with love 
for the higher world and love for the lower world during this earthly life. Thus, the 
one who has only love for the lower world will be pained forever.70 According to 
Harawī, even though the saying khallada Allāh dawlatahu is not a wish for God 
extending the king’s reign forever but only for a long time, he insists that the Koran, 
when talking about eschatological misery, clearly speaks of eternity.71 Since pleasure 

66. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, pp. 81-86.

67. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 519.

68. Shahrazūrī, Sharḥ al-Talwīḥāt, appendix 12.6; cf. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, 

p. 550.

69. Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-ishrāq, p. 489.

70. Harawī, Anwāriyyah, p. 174.

71. Harawī, Anwāriyyah, p. 187.
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consists in the receiving of illuminations from God, the intellects, and pure souls,72 
pain is primarily the absence of this. However, the way this is actualized for 
somewhat bad souls is similar to somewhat good souls, to be discussed shortly.73 The 
di$erence between the somewhat bad and the somewhat good is made on account 
of the idea that they all receive images in accordance with their dispositions, thus, 
with di$erent dispositions come di$erent images.74

The case is quite di$erent for the commentaries on Hayākil al-nūr, a text that 
only proposes a twofold division. Dawānī follows the twofold division and does not 
speak of this, nor of the following, category. True felicity is, according to Dawānī in 
his Shawākil al-ḥūr, reaching the intelligible world. In fact, at the beginning of his 
commentary, he states the general purpose of Suhrawardī’s (and his own) book, 
namely, the understanding of “the immaterial lights”.75 This, in turn, is to facilitate 
the “abstraction of the soul of its concomitants, and sancti#cation from its 
obstructions.”76 To underline the importance of soul’s process to become a part of 
the intelligible world, Dawānī #nishes this introduction by asserting that “soul is 
only called ‘soul’ as long as its perfections are only potential. When its perfections 
have come to be actual,  that name sheds from him [i.e. the person] and the name 
proper to him now is ‘intellect’.”77 

This idea Dawānī proposes in the introduction, is visible when he comes to 
comment on the chapter on eschatology. Felicity is reaching the intelligible world, 
misery is failing to reach the intelligible world. A middle ground is not explicitly 
argued for, though hinted at in one place. In this one place, he allows for the 
possibility that souls only enter the intelligible world after a while, “after having 
been punished according to the vile habits present in it [i.e. the soul].”78 These vile 

72. Harawī, Anwāriyyah, p. 175-176.

73. Harawī, Anwāriyyah, p. 187.

74. Harawī, Anwāriyyah, p. 185.

75. Dawānī, Shawākil al-ḥūr, p. 116.

76. Dawānī, Shawākil al-ḥūr, p. 116.

77. Dawānī, Shawākil al-ḥūr, p. 116.

78. Dawānī, Shawākil al-ḥūr, p. 236.
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habits are represented by an “eerie imaginable form” (ṣūrah mithāliyyah mūḥishah).79 
More than this, Dawānī does not explain.

Ghiyāth al-Dīn Dashtakī, in his Ishrāq Hayākil al-nūr, follows Dawānī for the 
most part, for example agreeing with the idea that true felicity is the reaching of the 
intelligible world. He di$ers from Dawānī by introducing a more detailed 
distribution of punishment. The process of punishment for bad habits and 
dispositions is still the same. He contextualizes such habits explicitly in a religious 
context, saying it is a form of unbelief, but the philosophical principle of 
punishment after death remains the same: the person craves for a bodily pleasure 
but because the body is absent it cannot satisfy his craving.80 According to Ghiyāth 
al-Dīn Dashtakī, the punishment is decided not just on whether there is an 
nonoccurence of intellectual or ethical perfection, but also whether this is a 
complete nonoccurence or only partial, and whether this nonoccurence is due to a 
deliberate reason or due to the absence of something. Using these binary 
oppositions, Dashtakī is able to explain the di$erence between the utterly bad and 
the somewhat bad souls: he, just like Ibn Kammūna, argues that a complete, 
deliberate nonoccurence of intellectual perfection will bring about eternal su$ering, 
“as the compound ignorance that goes against certainty has taken root 
(mutamakkan) in the substance of the soul.”81 He does not say it explicitly, but this at 
the same time implies that a non-#rm intellectual imperfection should not be seen 
as part of the substance, merely being additional or accidental, and therefore only 
causing temporal punishment, in line with how Suhrawardī envisions the di$erence 
between the utterly bad and the somewhat bad. Ethical, or practical, imperfections 
are only cause for temporal punishment. Since they come in great variety, their 
appropriate punishment is also di$erent.82 Exactly what and how that punishment 
takes shape is not discussed by Dashtakī, by which the focus of his commentary 
comes to be on the highest state.

79. Dawānī, Shawākil al-ḥūr, p. 236.

80. Dashtakī, Ishrāq Hayākil al-nūr, p. 362.

81. Dashtakī, Ishrāq Hayākil al-nūr, p. 363.

82. Dashtakī, Ishrāq Hayākil al-nūr, p. 363-364.
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4.4 Incomplete convictions
We noticed that Suhrawardī does not share a lot about the category of those 

with theoretical perfection and practical imperfection. Rather, he discuss the group 
just above it with which it is closely associated, namely that of those who are 
‘somewhat good’. In the afterlife, he argues that these souls “see in it beautiful 
images.”83 These are more noble and better than what we perceive in this world, to 
the extent that there is no comparison between the joy of this world and the joy of 
that world. Further, these images “are enjoyed in the measure of [their] convictions 
(muʿtaqadāt)”84 and consist of what is promised by scripture, such as gold and silver, 
birds, and the houris.85

 Evidently, the de#ning di$erence between this and the other categories is 
that souls from this category have attained practical perfection without having had 
theoretical perfection. That is, they act and behave well, but are not intellectually 
engaged and thus do not busy themselves with perfecting their soul. This 
description is not explicitly stated by Suhrawardī. The closest he comes to supplying 
a de#nition is in his Partaw-nāmah, where he calls a person from this category one 
“who holds no wrong [acts of] disobedience, nor hurtful ignorance.”86 In other texts 
he limits himself to giving examples, namely, the pious (al-ṣulaḥāʾ), the ascetics (al-
zuhhād), and the simpletons (al-bulh). Apparently, he is not interested in setting 
sharp boundaries around both categories of ‘somewhat bad’ and ‘somewhat good’, 
which is fed by his vague use of the word mutawassiṭīn (intermediaries) in Ḥikmat al-
ishrāq, which allowed for di$erent interpretations among the commentators.87 But, 
importantly, in al-Lamaḥāt, and Ḥikmat al-ishrāq, the examples of the pious, ascetics, 
and simpletions, are followed by the adjective “the ones in control over their 
body” (al-mutanazzihīn). This is a term we saw used by Ibn Sīnā, and unambiguously 

83. Suhrawardī, al-Lamaḥāt, Oeuvres Philosophiques…, vol. 4, p. 237, Partaw-nāmah, vol. 3, 

p. 73, and al-Talwīḥāt, vol. 1, p. 90 are almost identical.

84. Suhrawardī, al-Lamaḥāt, vol. 4, p. 237.

85. Suhrawardī, al-Talwīḥāt, vol. 1, p. 95. Gold and silver may refer to the bricks of 

which palaces are made, according to the Hadith literature. Birds are likewise mentioned in 

the Hadith. The houris, ‘wide-eyed girls’, are mentioned in the Koran.

86. Partaw-nāmah, vol. 3, p. 76.

87. See supra, p. 118.
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refers to a person who has attained practical perfection. The inclusion of this word 
makes it clear that we are dealing with the standard category of those who have 
practical perfection but not theoretical perfection, not with an intermediary or 
neutral category.

Perhaps we may also conclude that, since Suhrawardī brushes over the 
de#nition of this category so easily, it is simply not his main interest. Rather, he 
immediately sets out on discussing how these souls, being not completely perfect, 
can still attain some measure of bliss, and this may therefore be his primary 
concern. This discussion relies heavily on epistemology. The foundational idea 
underlying it is the de#nition of pleasure, which we have discussed before. We 
noticed there that the de#nition of pleasure does not only stipulate that we attain 
something agreeable, something nice, but that we are aware of this. We only enjoy 
something in the true sense if we apprehend it in the double meaning of that word; 
both attaining and understanding. To do justice to this second aspect, epistemology 
emerges as the primary angle from which to look at it. As many faculties of 
apprehension as there are to the soul, so as many ways of attaining pleasure. The 
faculty of intellect provides the greatest pleasure, as we saw Suhrawardī argue, but 
not many people are aware of it, instead opting to nourish their bodily faculties. But 
some of these faculties are no longer candidates for a soul after its body dies. We can 
no longer enjoy food or listen to music when our bodies have stopped functioning. 
This is why the faculty of intellect is doubly important; not only does it provide the 
best pleasure, it is also the remaining candidate for providing any pleasure after the 
soul has separated from the body. Naturally, it is this idea on which the two 
perfections, theoretical and practical, hinges. The #rst is to activate this faculty of 
intellect, the second is to stop being dependent on other faculties.

 However, it seems that Suhrawardī and his commentators understood that 
this is no easy task for a human being. A category like the one under discussion, 
which has the practical perfection under control but did not attain theoretical 
perfection includes the majority of people, as Shahrazūrī points out.88 A twofold 
soteriology would assign misery to these people, but it seems that around the time 
of Suhrawardī, philosophers wanted to create more space for such people, allowing 
them some form of eschatological bliss. For this to be possible, a faculty needed to be 

88. Shahrazūrī, Sharḥ al-Talwīḥāt, appendix 12.5.

        



found that could allow these people to apprehend pleasure. That faculty became the 
faculty of imagination.

This in itself was not an original choice by Suhrawardī, but was taken before 
him by Ibn Sīnā. He saw an opportunity to grant these souls a form of bliss by letting 
them attach to celestial bodies whereby they are able to use their faculty of 
imagination to create images in accordance with their rightful Paradise. But he only 
hesitantly discussed the fate of souls from this group, decorating his solutions with 
rhetorical terms such as “according to them” or “they say”, to distance himself from 
taking responsibility for it. Based on these suggestions, Suhrawardī would build new 
theories of how such souls might apprehend their eschatological fate, at the same 
time drastically revising his ontology and epistemology altogether. Indeed, it caused 
such a profound development in Suhrawardī’s thought, that its history, 
development, and aftermath will be the subject of the remainder of this study.

4.5 Conclusion
To conclude then, we may say that Suhrawardī’s eschatology is based on what 

philosophers before him had maintained, infused with a number of religious 
notions. The afterlife is the real life, death being nothing but a second birth; an 
opportunity to de#nitively shed our body and join the intelligible world. He 
regularly characterizes this state as a proximity to God and a witnessing of His 
splendor, but in the end true felicity is an intellectual bliss, composed of knowing all 
the intelligibles and their e$ects. Suhrawardī proposed that self-knowledge is a vital 
element of achieving this true felicity, but the commentators did not pick up on this 
afterwards.

On the other hand there is also misery after death. This is reserved for those 
who are ‘compound ignorant’, meaning that they do not just have unbelief in God 
and the intelligibles, but have disbelief, actively opposing it. For Suhrawardī, these 
souls are lost eternally, as the aspect that causes them to have misery is a part of 
their essence. Shahrazūrī tried to attenuate this stern view, by subsuming 
convictions under dispositions and arguing that dispositions can always dissipate. 

The dissipation of dispositions is in fact the process by which Suhrawardī 
allows people who only have correct convictions but did not behave well during 
their life to undergo temporal punishment, after which they may join the pure souls 
in the intelligible world. However, the process as described Suhrawardī is confusing, 
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as its functioning would seem to suggest that bad souls would reinforce their 
badness rather then cleanse themselves from it.

A curious in-between category is for those who show good behavior but who 
did not actualize their intellectual potential during their life. For these souls, 
Suhrawardī uses Ibn Sīnā’s theory of allowing celestial bodies to be the material 
organ for such souls, which allows them to use their faculty of imagination by which 
they can imagine all the promises of scripture. To this curious category and its 
curious theory we now turn in the next chapter.
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5. Eschatological Imagination From Ibn Sīnā to 

Suhrawardī

In the previous chapters we noticed that an all-or-nothing approach to 
eschatology, granting the deceased either true felicity or eternal misery, was 
substituted by more elaborate versions over time. Suhrawardī advocated to add two 
distinct categories between the two extreme options. In his thinking on these 
categories, he would eventually come to develop his notion of ‘suspended images’; 
images that the deceased could perceive in their entire, particular, sensory qualities, 
without being in need of their body. These ‘suspended images’ did not come out of 
nowhere. Instead, we may see Suhrawardī’s thinking as a development of an idea 
that was #rst committed to paper by Ibn Sīnā (d. 1037). 

In this chapter, we shall discuss Suhrawardī’s reception and initial 
development of Ibn Sīnā’s ideas, concerning these middle categories. To fully 
understand this reception, we shall have to investigate Ibn Sīnā’s ideas in detail. 
Further, to understand the uniqueness of Suhrawardī’s acceptance of these ideas, we 
shall discuss the history of the discourse surrounding these middle categories, 
where we will see that virtually all intellectuals after Ibn Sīnā rejected the idea.

5.1 Suhrawardī on the intermediate souls
As has been noticed in the preceding pages, Suhrawardī only mentions the 

intermediate souls in four of his writings. In al-Lamaḥāt and Partaw-nāmah,1 the 
location of the somewhat bad souls is described in a con$icting way; their 
knowledge which they have perfected would allow them to rise up to the ‘Heavenly 
Council’ (al-malaʾ al-aʿlā). However, their de#cient behavior pulls them down to the 
‘lowest of the low’ (asfal al-sā%līn). Both are Koranic terms.2 The #rst is generally 
believed to refer to angels, while the latter is explicitly mentioned as the place 
where unbelievers will go to (‘We return him’, radadnāhu) after death. It could be 

1. Suhrawardī, Oeuvres Philosophiques…, vol. 4, al-Lamaḥāt, p. 237; Partaw-nāmah, vol. 3, 

p. 76.

2. Cf. Q 37:8, 38:69, 95:5.
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that Suhrawardī invoked these religious terms to make this intermediate state 
palatable. Philosophically, they seem to point to both extreme ends of the two-fold 
division of souls. Assuming this to be the case, the description of the place of 
intermediate souls given here is a #rst step away from the two-fold division. 
Whereas previously a soul would either go to one of two places, here it is 
paradoxically stated it goes to both. We could go two ways with this: either such a 
soul is indeed in both, but not at the same time but serially, or such a soul is in 
neither place, which would lead to the conclusion that there must be a third place in 
between the two extreme ends. When we look at the lower of the intermediate 
categories, it is not clear in Suhrawardī’s writings which of the two interpretations is 
correct. He describes their punishment as not lasting forever, which could mean that 
they are for a while in the place of misery and then move to the place of felicity, 
foregoing the need of a place in between. In the discussion on the higher of the 
intermediate categories it is clearer. In this case Suhrawardī is advocating that such 
a soul goes to a place di&erent from either extremes. Says Suhrawardī in al-Lamaḥāt: 

Some of the people of insight have said that the simpletons, the 
pious, and the ascetics take their connection [to a body] to a 
celestial body, in which they see all the forms they want, as they 
would have in the common sense. They enjoy themselves to the 
extent of [the soundness of] their convictions due to the 
continuation of their connection to the bodily world.3 

And in Partawnāmah:

As for the souls of simpletons and the pious […] they will #nd 
salvation and will become attached to the celestial bodies because 
of the natural inclination of souls for those bodies. There they will 
behold beautiful forms.4

The in-between-place that Suhrawardī has in mind, where souls neither have 
to su&er nor experience true felicity, turns out to be an actual place in the spatial 
sense: the celestial world. There they will have perception “as they would have in 
the common sense”, meaning, similar to the sensory perception we have during our 
earthly lives. 

3. Suhrawardī, al-Lamaḥāt, Oeuvres Philosophiques…, vol. 4, p. 237.

4. Suhrawardī, The book of radiance [= Partaw-nāmah], transl. by H. Ziai (Costa Mesa: 

Mazda Publishers, 1998), p. 76, adapted.
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This view was already around since Ibn Sīnā, and Suhrawardī did not invent or 
reinvent it himself, but clearly took it over from the books he had at his disposal. 
Since Ibn Sīnā’s texts were the main stimulus for the promotion of this idea, we will 
henceforward refer to it simply as Ibn Sīnā’s idea, even though it could be that the 
idea existed before Ibn Sīnā or that Suhrawardī was directly in$uenced by a post-
Avicennan text. If we compare Suhrawardī’s texts we may observe a distinct 
evolution from including Ibn Sīnā’s idea (al-Lamaḥāt), to accepting that idea (Partaw-
nāmah), to engaging with it (al-Talwīḥāt), to changing it thoroughly (Ḥikmat al-ishrāq), 
to, eventually, exploring the consequences of his new idea (al-Mashāriʿ). However, it 
is unclear whether he also wrote these texts in this order.5 The distinction between 
al-Lamaḥāt and Partaw-nāmah is only a small nuance. Whereas both texts give a 
straightforward explanation of Ibn Sīnā’s idea, the di&erence is that in al-Lamaḥāt 
Suhrawardī puts the view into the mouth of “someone of the people of insight” (baʿḍ 
ahl al-baṣīrah),6 while in the Partaw-nāmah he does not attribute it to someone and 
thus assumes responsibility for it. This is an important step, as the view that was 
proposed by Ibn Sīnā was controversial from its inception. Let us #rst discuss the 
history of the idea and then return to Suhrawardī and his al-Talwīḥāt where he 
discusses the idea thoroughly.

5.2 Ibn Sīnā and his predecessors on eschatology and 

imaginable felicity
The idea of using the imagination in the afterlife to experience eschatological 

promises enters history in Ibn Sīnā’s writings,7 about 150 years before Suhrawardī 
would make use of it. It may have been proposed before Ibn Sīnā, but it may also 
have been his personal contribution to the discussion of bodily resurrection (maʿād 

5. For example, in this particular passage Suhrawardī refers in his al-Lamaḥāt to his al-

Talwīḥāt, thus implying that al-Lamaḥāt was written after al-Talwīḥāt. It could also be the case 

that he only added the reference at a later point. Suhrawardī, Oeuvres Philosophiques…, al-

Lamaḥāt, vol. 4, p. 237.

6. Suhrawardī, al-Lamaḥāt, vol. 4, p. 237.

7. The idea can be found in, among others, al-Shifāʾ, al-Najāt, al-Ishārāt, al-Mabdaʾ wa-al-

maʿād, al-Risālah al-Aḍḥāwiyyah, Sharḥ Uthūlūjiyyā, al-Mubāḥathāt, Risālat aḥwāl al-nafs and al-

Taʿlīqāt, and Risālah fī maʿrifat al-nafs al-nāṭiqah wa-aḥwālihā. References to editions can be 

found in the bibliography. For speci#c passages see the following footnotes.
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jismānī). In some of his writings he introduces the idea with “some say,”8 which one 
could interpret as meaning that he is merely reporting the opinion of someone else.9 
Perhaps it is just a rhetorical device to introduce this new idea without causing too 
much of a controversy. One source that antedates him, written by Kindī (d. 870), 
describes an idea that is not the textual source, but may have been the inspiration 
for Ibn Sīnā’s description of imaginable eschatological experience. Kindī writes:

Plato says […] that the abode of the intellectual souls, when they 
are freed, is […] in the world of divinity, there where the light of the 
Creator is. Not every soul separated from the body comes in time to 
this place, because among the souls there are those […] in which 
there are stains and evil things. Among them are those which come 
to the sphere of the moon, and remain there for a time, and when 
they are cleansed and puri#ed, they ascend to the sphere of 
Mercury, and remain there for a time; and when they are cleansed 

8. In Ibn Sīnā, The Metaphysics of The Healing [= al-Shifāʾ], transl. by M.E. Marmura 

(Provo: Brigham Young University Press, 2005), p. 356; Ibn Sīnā, al-Mabdaʾ wa-al-maʿād 

(Tehran: Muʾassasah-i muṭālaʿāt al-islāmī, 1363), baʿḍ ahl al-ʿilm p. 114; Ibn Sīnā, Epistola sulla 

Vita Futura [= al-Risālah al-aḍḥawiyyah], ed. by F. Lucchetta (Padua: Editrice Antenore 

Padova, 1969), p. 124; Ibn Sīnā, “Sharḥ Uthūlūjiyā,” In Arisṭū, ʿind al-ʿarab, ed. by A. Badawi 

(Kuwait: Wikālat al-maṭbūʿāt, 1978), p. 72; Ibn Sīnā, “Risālat aḥwāl al-nafs,” In Aḥwāl al-nafs: 

risālah fī al-nafs wa-baqāʾihā wa-maʿādihā, ed. by A.F. Ahwani (Cairo: Dār iḥyāʾ al-kutub al-

ʿarabiyyah, 1952), p. 138.

9. Thus reads Naṣīr al-Dīn Ṭūsī: Ṭūsī, Naṣīr al-Dīn, Ibn Sīnā, “Sharḥ al-Ishārāt,” In al-

Ishārāt wa-al-tanbīhāt, ed. by  S. Dunya (Cairo: Dār al-maʿārif, 1957), vol. 4, p. 36 (he suggests 

Ibn Sīnā is referring to Fārābī) [this did not go unnoticed, e.g. Sabziwārī mentions Ṭūsī’s 

opinion in Sabziwārī, Sharḥ al-manẓūmah, ed. by M. Talibi, 5 vols. (Tehran: Nashr-i nāb, 1384), 

vol. 5, p. 315]; Michot, J., La destinée de l’homme selon Avicenne (Leuven: Peeters, 1986), p. 25, 

fn. 10; Rahman, F., “Dreams, Imagination, and ʿĀlam al-Mithāl,” Islamic Studies (1964), p. 168; 

Davidson says that “since he deemed himself an independent philosophic authority and did 

not ordinarily cite in the name of others positions that he espoused himself, his attribution 

of a theory to others suggests nonacceptance”, Davidson, H.A., Alfarabi, Avicenna, and Averroes 

on intellect: their cosmologies, theories of the active intellect, and theories of human intellect (Oxford: 

Oxford University Press, 1992), p. 114; Inati on the other hand notices that Ibn Sīnā does not 

criticize the view and infers that he accepted it, Ibn Sīnā, Ibn Sina and Mysticism: Remarks and 

Admonitions Part Four, transl. by Sh. Inati (London: Kegan Paul International, 1996), p. 22.
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and puri#ed, they ascend to the sphere of each star, and remain in 
each sphere for a time. When they […] have become pure to the 
furthest extent, […] they ascend to the world of the intellect.10

In this passage Kindī introduces a mechanism for souls that have not perfected 
themselves in their earthly lives to continue to develop themselves after death by 
connecting to one celestial body after another, thus slowly ascending towards the 
intelligible world. The treatise in which this passage occurs, contains other light 
symbolism as well, in regards to God and the intelligible world and is therefore 
remarkably close to Suhrawardī’s thought.

Notably, Kindī does not speak of the faculty of imagination having a role in 
this. In Fārābī’s (d. 950) book ārāʾ ahl al-madīnah al-fāḍilah, a step towards this is 
made. After he has described his eschatology, he argues that there are two ways of 
knowing what he just described. Philosophers know of it as it actually is, by 
apodeictic proof. Others will only know indirectly, by use of images (mithālāt) that 
they are able to understand.11 In this way, people may have the same idea about the 
afterlife, but with di&erent imagery.

If we compare Kindī’s and Fārābī’s notes with what Ibn Sīnā was taken of, we 
will notice that they were still far away from the idea that Ibn Sīnā described in 
various works  of his. Since many of Ibn Sīnā’s major writings mention the idea, not 
all of them ascribing it to someone else,12 we would seem to be justi#ed to call it a 
part of Ibn Sīnā’s thinking.13 The di&erent texts set forth the idea in a similar 

10. Taken from the translation: Kindī, The Philosophical Works of Al-Kindī, transl. by P. 

Adamson and P. E. Pormann, (Oxford: Oxford University Press, 2012), p. 116; Original in: 

Kindī, Rasāʾil al-Kindī al-falsa*yyah, ed. by M. Abū Rīda, (Cairo: Dār al-#kr al-ʿarabī, 1950-3), p. 

278.

11. Fārābī, Ārāʾ ahl al-madīnah al-fāḍilah, ed. by A. N. Nadir (Beirut: Dār al-mashriq, 

1959), p. 147.

12. Ibn Sīnā, al-Ishārāt, pp. 349-350; Ibn Sīnā, “al-Mubāḥathāt,” In Arisṭū ʿind al-ʿarab, 

ed. by A. Badawi (Kuwait: Wikālat al-maṭbūʿāt, 1978), p. 198; Ibn Sīnā, “Risālah fī maʿrifat al-

nafs al-nāṭiqah wa-aḥwālihā,” In Aḥwāl al-nafs: risālah fī al-nafs wa-baqāʾihā wa-maʿādihā, ed. by 

A.F. Ahwani (Cairo: Dār iḥyāʾ al-kutub al-ʿarabiyyah, 1952), p. 187.

13. Jean (Yahya) Michot’s PhD dissertation focusses speci#cally on this idea and tries 

to show how well it #ts with Ibn Sīnā’s system of thought, cf. Michot, La destinée de l’homme 

selon Avicenne.
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fashion. The central suggestion is, as his al-Shifāʾ/al-Najāt,14 puts it, that “They will 
imagine everything that they believed about the prospects of the afterlife, and the 
instrument that enables them to imagine is something of the celestial bodies.”15 
When we take into account how the idea is constructed, it is not as farfetched as it 
may seem at #rst sight. It seems primarily built as a bridge between the extremes of 
the two-fold division.16 This two-fold eschatological division is parallel to a two-fold 
ontological division into an immaterial part of the universe and a material part of 
the universe,17 and a two-fold epistemological division between what is intelligibly 
comprehensible and what is sensorily comprehensible. Souls that are not perfect, 
are lacking intellectually. Since the intellectual part of the soul is exactly the part 
that survives the perishing of the body, those souls who have not actualized their 
intellectual potential have nothing.` 18 Or, as Ibn Sīnā puts it in his al-Mabdaʾ wa-al-
maʿād, “if the soul separates from the body but still has those same [earthly] habits, 
it is as though it has not separated at all. Those habits prohibit the soul from 
[experiencing] felicity, and this in turn creates an intense kind of pain.”19 The felicity 
is in this sense entry of the soul into the immaterial world, and the pain is being 
excluded from it. The di&erence between felicity and misery is made along 
epistemic lines, and this must have motivated Ibn Sīnā to think that any 
development of the twofold division should be sought for along epistemic lines as 

14. al-Shifāʾ’s section on maʿād is textually identical to the section on maʿād in Ibn 

Sīnā’s al-Najāt. This bears mentioning as some scholars seem to have missed this point, e.g. 

Michot shows no awareness of this in his La destinée de l’homme selon Avicenne, nor does Inati 

in her Ibn Sīnā and Mysticism (e.g. on p. 17).

15. Ibn Sīnā, The Metaphysics of The Healing, p. 356 [my own translation].

16. This is the idea Ibn Sīnā supports in his early work, ʿUyūn al-ḥikmah, cf. Ibn Sīnā, 

ʿUyūn al-ḥikmah, ed. by M. al-Jabr (Damascus: Dār al-yanābīʿ, 1996), pp. 94-95.

17. E.g. Ibn Sīnā, al-Mabdaʾ wa-al-maʿād, p. 97; “The world [consists of] on the one hand 

an intelligible world, and on the other hand a sensory world.”

18. For some philosophers, this means that those souls perish, as Ibn Sīnā relates 

about Alexander of Aphrodisias, cf. Ibn Sīnā, Epistola, p. 221-223. Inati also mentions Fārābī 
as being of this opinion, but her reference in Ibn Sīnā and Mysticism, p. 20, fn. 51 does not 

con#rm this.

19. Ibn Sīnā, al-Mabdaʾ wa-al-maʿād, p. 113. A translation is available; Ibn Sīnā, “Livre de 

la genèse et du retour,” Unpublished translation, transl. by Y. Michot (Oxford, 2002), p. 76.
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well. The faculty of imagination, with its ambiguous nature of being somewhere in 
between material (sense perception) and immaterial (intellectual perception), 
makes for an obvious candidate. This #rst thought appears in al-Risālah al-
Aḍḥawiyyah, a treatise dedicated exclusively to eschatology. In the epistle, he bluntly 
argues against bodily resurrection, disproving any other position than a purely 
spiritual afterlife consisting of the continuation of the soul.20 On the last pages of the 
treatise, he #rst concludes the preceding paragraph by saying that “the best of the 
learned men [argue] that the perfect, elevated soul is not concerned with sensory 
comprehension (lā naẓar lahā ilā al-maḥsūsāt).”21 This of course reinforces the two-fold 
division, which seems to be the dominant interpretation in this epistle.22 However, 
he then gives an interpretation that allows souls to retain their “faculty of 
imagination” (al-quwwah al-mutawahhimah) which permits them to imagine all the 
eschatological prospects that religion has promised; a bad person will imagine 
sensory punishments and a good person will imagine sensory, delightful images. Of 
the last, he even gives examples like ‘the gardens’ and ‘the huris’ to make it clear 
that this interpretation is to give place to what has been promised by revelation.23 

20. Something he is careful to avoid in other texts. For example, the chapter on 

eschatology in al-Shifāʾ begins by ascertaining that whatever religion claims about bodily 

resurrection can only be accepted by faith and reason cannot disprove it.

21. Ibn Sīnā, Epistola, p. 223.

22. He outlines a seven-fold division, but he had already reduced all souls to three 

categories which he believes actually comes down to the two-fold division of felicitous and 

miserable (Ibn Sīnā, Epistola, p. 111).

23. This is all the more important for Ibn Sīnā since an important part of this epistle is 

dedicated to promote a hermeneutics of sacred texts that refutes a literal interpretation. 

According to Ibn Sīnā, revelation, like the Koran, only speaks in sensory terms because this 

is what people can relate to and hence what will ‘scare them straight’. The truth, however, is 

far beyond this and so people who want to know the truth should pursue this with their 

reason, not by following revelation. Cf. Ibn Sīnā, al-Risālah al-Aḍḥawiyyah, pp. 44-62. This 

particular passage received a #ercely critical commentary by Ibn Taymiyya, included in his 

Ibn Taymiyyah, Darʾ taʿāruḍ al-ʿaql wa-al-naql, ed. by M.R. Salim, 11 vols. (Riyad: Dār al-kunūz 

al-adabiyyah, 1979), vol. 3, pp. 10-87. It has been subject of a translation and analysis by Y. 

Michot, “A Mamlūk Theologian’s Commentary on Avicenna’s Risāla Aḍḥawiyya: Part I,” 

Journal of Islamic Studies 14, no. 2 (2003): pp. 149–203; Y. Michot, “A Mamlūk Theologian’s 

Commentary on Avicenna’s Risāla Aḍḥawiyya: Part II,” Journal of Islamic Studies 14, no. 3 
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That this misery or felicity would merely be fancies of the imagination does not 
trouble Ibn Sīnā. As he sees it, it is the e&ect the comprehension has on a soul that 
counts. “For [the person] delights, and is pained, in reality by the impression in the 
soul, not that [the thing impressed] has external existence.”24 In fact, comprehension 
by imagination has a greater in$uence and clarity than comprehension by 
sensation, according to Ibn Sīnā, as attested during sleep.25 He leaves it to the reader 
to infer that then it must be better than sensory perception.

On how the faculty of imagination may be retained he does not say a word. 
This is remarkable, since the faculty of imagination is material, located in the brain 
during our earthly life.26 It is material because it perceives particulars, which, 
according to Ibn Sīnā, can only happen by means of a bodily organ.27 Since at the 
moment of death, the soul loses the body and its bodily faculties, one would assume 
that it loses imagination as well.28 To use the imagination would require another 
body, but Ibn Sīnā adamantly rejects metempsychosis (tanāsukh).29 This brings us 
back to the statement of al-Shifāʾ, or as he puts it in his commentary on the Arabic 
version of the Enneads (Sharḥ Uthūlūjiyā), “Souls that have separated from their body 
are not quite rid of covering and clothing, but are in need of a body. […]  So perhaps 
they have a connection with celestial bodies.”30 In other texts he is less forthright 
about asserting it must be celestial bodies that are used. In al-Ishārāt he speaks of “a 

(2003): pp. 309–363.

24. Ibn Sīnā, The Metaphysics of The Healing, p. 356 [my own translation].

25. Ibn Sīnā, The Metaphysics of The Healing, p. 356.

26 . Rahman, Avicenna’s Psychology, p. 31.

27. Rahman, Avicenna’s Psychology, p. 41; Ibn Sīnā, al-Mabdaʾ wa-al-maʿād, pp. 114-115.

28. For a brief discussion see Marcotte, R., “Suhrawardi (d. 1191) and his 

Interpretation of Avicenna’s (d. 1037) Philosophical Anthropology”, Unpublished PhD thesis 

(Montreal: McGill University, 2000), p. 286&; Michot, La destinée de l’homme selon Avicenne, p. 

170&.

29. Rahman, Avicenna’s Psychology, pp. 63-64.

30. (on Enn IV, 4, 5-8) Ibn Sīnā, “Sharḥ Uthūlūjiyā,” p. 72. Cf. translation in Vajda, G., 

“Les notes d’Avicenne sur la «Théologie d’Aristote»,”, Revue Thomiste 51, no. II (1951): pp. 

403-404.
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celestial body or something equal to it,”31 but it is only in al-Mabdaʾ wa-al-maʿād that 
he properly proposes all the alternatives and arrives at celestial bodies as the correct 
option. Since it has to be a body and it cannot be an animal body since that would 
imply metempsychosis, Ibn Sīnā sees only two alternatives: either it must be a 
celestial body or it must be a body made from air, smoke and vapor; a thing “which 
approximates what we call ‘spirit’ in terms of the mixture (mizāj) of the substance.”32 
According to Ibn Sīnā, this last option is possible for those who deny that the soul 
connects to the body and instead think the soul connects to the spirit. A doctrine 
like this is mentioned in al-Risālah al-Aḍḥawiyyah, where Ibn Sīnā ascribed it to 
Thābit ibn Qurrah (d. 900) and discredited it out of hand.33 In al-Mabdaʾ wa-al-maʿād 
he does not propose any counterarguments, merely indicating he does not believe it 
by conditioning it with an unful#llable condition (“were this to be true…”). Many 
arguments in favor of celestial bodies are also not to be found. Over and over Ibn 
Sīnā merely stresses the possibility that celestial bodies could ful#ll such a role. In 
al-Mubāḥathāt he even goes so far as to say that “I can neither a0rm it nor deny it.”34 
What comes close to an actual reason for which a soul would connect to a celestial 
body is mentioned in his commentary on the Arabic version of the Enneads. There 
he says that a soul, after leaving the body, deserves a better, nobler body.35 This 
would speak in favor of a celestial body over an earthly body. Another point made by 
Ibn Sīnā also speaks in favor of celestial bodies. He says, again in his Sharḥ 
Uthūlūjiyyā, that “if one descends from the intelligible world, in which there is pure 
intellect and pure perception of the intelligible, universal meaning [of things], then 
the #rst place where memory [is possible] is the celestial world.”36 Both arguments 
point to a location that would be better than the earth on which we spend our lives, 
but not as good as the intelligible which is the ultimate goal for the soul. It is in fact 

31. Ibn Sīnā, al-Ishārāt, pp. 349-350.

32. Ibn Sīnā, al-Mabdaʾ wa-al-maʿād, p. 115.

33. Ibn Sīnā, Epistola, p. 225.

34. Ibn Sīnā, al-Mubāḥathāt, p. 198.

35. Ibn Sīnā, “Sharḥ Uthūlūjiyyā”, p. 72. There is an echo of this in al-Mabdaʾ wa-al-

maʿād, where he says that a soul “may acquire some sort of desire for a body for which it is 

approriate for it to connect that souls connect to it.”, cf. Ibn Sīnā, al-Mabdaʾ wa-al-maʿād, ;. 

114.

36. Ibn Sīnā, “Sharḥ Uthūlūjiyyā”, p. 72.
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not said that the soul would remain forever among the celestial bodies. It may have 
been Ibn Sīnā’s intention to locate these intermediate souls in a material place, as to 
give the souls an opportunity to be in a place that allows change, which in turn 
allows change for the better. In contrast, the intelligible world is immutable as 
everything has actualized its full potential and simply has no reason to change.

Since souls are in control over the movements of their body, Ibn Sīnā is keen 
on explaining it is not exactly like that in this case. “Not that these souls become 
souls of that body as to control them,” he says in al-Mabdaʾ wa-al-maʿād, “for that is 
impossible. Rather, they use that body to make imagination possible.”37 Only in his 
Sharḥ Uthūlūjiyyā, does he explains that it is “such that it is like a mirror for them, 
and one mirror can be shared by many who look into it.”38 This explains both for 
which a human soul would not be in control of the celestial body it is attached to, as 
well as how a great number of souls may use only a limited number of celestial 
bodies.39 It further looks like a close connection with Suhrawardī, who also explains 

37. Ibn Sīnā, al-Mabdaʾ wa-al-maʿād, pp. 114-115.

38. Ibn Sīnā, “Sharḥ Uthūlūjiyyā”, p. 72. Inati seems not to have been aware of this 

answer and seeks a solution in a rather opaque passage from al-Risālah al-Aḍḥawiyyah, where 

Ibn Sīnā describes the idea that a soul may connect to another soul. Inati infers from this 

that “a soul can attach itself to a celestial body or the like is through attaching itself to the 

soul of that body” (Inati, Ibn Sīnā and Mysticism, p. 24). However, the passage in question 

seems not applicable here. The point of that passage seems more that good souls may 

increase in joy by connecting to each other, as bad souls may increase in displeasure by 

connecting to each other. As we saw before, the idea explained as such is also present in 

Suhrawardī’s writings. Davidson, dissatis#ed with what al-Mabdaʾ wa-al-maʿād o&ers and 

apparently not aware of Sharḥ Uthūlūjiyyā, evaluates Ibn Sīnā’s reasoning as nonsense. He 

concludes that “disembodied human souls should not, in his system, be able to experience 

the hereafter through their imaginative faculties” (Davidson, Alfarabi, p. 114).

39. In fact, from Ibn Sīnā’s notion of the eternity of the world it follows that there are 

already an in#nite number of souls that have separated from their bodies. This would imply 

an actual in#nite, which is impossible according to Ancient thought (cf. Davidson, Herbert 

A., Proofs for Eternity, Creation and the Existence of God in Medieval Islamic and Jewish Philosophy 

(Oxford: Oxford University Press, 1987), pp. 407-409 for an excellent treatment of this 

principle that he relates back to as far as Aristotle). Marmura has shown that Ibn Sīnā was 

aware of this problem and discusses the solution Ibn Sīnā o&ers, which consists in the 

assertion that only an ordered actual in#nite is impossible. Cf. Marmura, M. E., “Avicenna 
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the epistemic process of certain aspects of his system of thought as a mirror in 
which many di&erent images may appear without their actually inhering in the 
mirror.

From this cursory discussion, we may notice that the idea put forward is 
rudimentary, with many questions left unanswered. It is clearly not the case that Ibn 
Sīnā is arguing for a new world,40 this was not his objective. It seems more plausible 
that his motivation was to move a large group of people away from eternal misery, as 
the two-fold division that the tradition of philosophy promoted was only favorable 
for the few elect philosophers who were able to actualize their full intellectual 
potential. In the two-fold division, virtually everyone was destined for damnation, 
but with a four-fold division there was room for shades of grey in between the black 
and white. Now, both somewhat bad and somewhat good souls could be 
accommodated. While his ultimate thinking is not clear, perhaps he re$ected on his 
system of thought and the way he organized the universe and saw room for these 
souls among the celestial bodies since they are uniquely situated in between the 
earthly, sublunar world of generation and corruption and the eternal world of 
intelligibles. We have established that according to Ibn Sīnā, souls may connect to 

and the problem of the in#nite number of souls,” Mediaeval Studies 22 (1960): pp. 232–239; 

Wolfson, H. A., The Philosophy of the Kalam (Harvard University Press, 1976), p. 452&.

40. Marcotte has to turn to the small epistle Ithbāt al-nubbuwah to dig up one sentence 

in Ibn Sīnā’s immense corpus where he says: “thus the worlds are three [in number]; a 

sensory world, an imaginable world, and an intelligible world.” However, he says this in 

answer to the question what heaven and hell are, which becomes more clear in the sentence 

afterwards. He says: “The intelligible world is the place of dwelling, that is, heaven. The 

world of imagination and estimation is, as was shown, where there is su&ering. The sensory 

world is the world of the graves.” ‘Su&ering’, al-ʿaṭab, is euphemistically translated by 

Marcotte as ‘corruption’, perhaps in an attempt to make this sentence #t our discussion 

better. But the evidence seems to me to point to an interpretation of this little sentence as 

referring to heaven, hell, and the grave (where people are said to wait before the Last 

Judgment), thus bearing little semblance to our discussion here, as Ibn Sīnā says in our 

discussion that people may imagine the delights of paradise, which they surely would not be 

able were they to be in hell. Cf. Marcotte, “Suhrawardi (d. 1191) and his Interpretation…”, p. 

291; Ibn Sīnā, Risālah fī ithbāt al-nubūwāt wa-taʾwīl rumūzihim wa-amthālihim (Cairo, 1908), p. 

131 [Reprint: Sezgin F., Abū ʿAlī al-Ḥusayn ibn ʿAbdallāh Ibn Sīnā: Philosophical Treatises 

(Frankfurt: Institute for the History of Arabic-Islamic Science, 1999)].
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celestial bodies after they have separated from their bodies, and stand in a 
relationship to these celestial bodies as one who is looking at a mirror. What they 
will see in that mirror is in accordance with the promises of traditional religion.

5.3 The post-Avicennan reception
After Ibn Sīnā, the idea was received in di&erent ways, though almost always 

negatively. Some do not even summarize the idea completely but simply dismiss it. A 
prominent example may be Bahmanyār (d. 1065), who was the direct student of Ibn 
Sīnā. In his al-Taḥṣīl, he makes no mention at all of this idea of imaginative 
eschatological felicity. His discussion is only about the highest form of felicity, that 
of comprehension of intelligibles.  He is thus implicitly endorsing the classical two-
fold division of souls. Beyond this he does not wish to go. “As for the state of the 
other souls,” Bahmanyār says, “there is no way of knowing their states by way of 
conclusive proof (bi-l-burhān).”41 We may take this as a reference to Ibn Sīnā’s idea of 
an imaginative eschatology, and we may conclude that he leaves no room for 
ambiguity and that he is strongly against it. Abu al-Barakāt Baghdādī (d. ? 1164) 
follows a similar line. In summing up di&erent views about the afterlife he mentions 
that “some say that they connect with celestial bodies,”42 but later he refutes this 
view saying; “And the report of coming and going in and out of bodies, or 
connecting to celestial things and spirits, all of that is said by conjecture, without 
any explanation, nor can there be made a proof for it with what they said.”43 It is said 
that Baghdādī was a major in$uence on Suhrawardī,44 but this is certainly not the 
case between the maʿād section of Baghdādī’s philosophical magnum opus al-
Muʿtabar fī al-ḥikmah, and any of Suhrawardī’s writings. The whole chapter on the 
afterlife in Baghdādī’s text is set up di&erently, with a focus on the issue of the 
survival of the soul after separation from the body.45 Further, Baghdādī’s text and 

41. Bahmanyār, al-Taḥṣīl, ed. by M. Mutahhari (Tehran: Dānishgāh-i Tihrān, 1349), p. 

837.

42. Baghdādī, Abū al-Barakāt, Kitāb al-muʿtabar fī al-ḥikmah, 3 vols. (Haiderabad: 

Jamʿīyat dāʾirat al-maʿārif al-ʿuthmāniyyah, 1939), vol. 2, p. 439.

43. Baghdādī, al-Muʿtabar, vol. 2, pp. 442-443.

44. E.g. Davidson, Alfarabi, p. 174; Ziai, H., Knowledge and Illumination (Atlanta: Scholars 

Press, 1990), p. 19&.

45. This focus is similarly present in Bahmanyār’s al-Taḥṣīl. Since they also propose 
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Suhrawardī’s corpus share little in technical terms. The starkest di&erence is, as we 
just saw, how easily Baghdādī brushes aside the idea of imaginative eschatological 
felicity. He does not even go into detail as to what this view entails but instead 
dismisses it as mere conjecture.

Despite these negative responses, we can #nd other texts in which we do see a 
positive reception of Ibn Sīnā’s idea. Surprisingly, one of the earliest we can #nd, is 
in Lawkarī’s (d. 1123) Bayān al-ḥaqq. Since Lawkarī was a student of Bahmanyār, we 
would expect a similar negative reception, but instead the chapter on the afterlife is 
a verbatim copy of Ibn Sīnā’s chapter on the afterlife in his al-Shifāʾ and al-Najāt, 
including the part on using a celestial body to activate the imagination. Perhaps the 
use of Ibn Sīnā’s text indicates a lack of interest on the part of Lawkarī to critically 
engage with the topic, nevertheless, by copying Ibn Sīnā he contributed to the 
transmission of the idea of an imaginable afterlife. There are only very slight 
variations between Ibn Sīnā’s and Lawkarī’s text. One such is an omission on 
Lawkarī’s part, but it is easily seen that this is simply an accident. The following 
table shows the correspondence between Ibn Sīnā’s al-Shifāʾ and al-Najāt and 
Lawkarī’s Bayān al-ḥaqq, in a case in which Lawkarī has misquoted Ibn Sīnā. The 
typesetting is solely done for comparative reasons, that is, both texts do not space 
out the text on new lines nor use whitespace, but instead have running text. To 
typeset the text like this instantly shows the mistake Lawkarī has made; while citing 
Ibn Sīnā he must have ended copying a sentence with irtasama fī al-nafs (in the table 
on line 2). He went back to the text of Ibn Sīnā, searched for these words to pick up 
the next sentence but accidentally glossed over lines 3 and 4 and recognized the 
words irtasama fī al-nafs in line 5 and started copying from there. His omission of 
lines 3 and 4 was therefore not deliberate, but merely a case of a mistake in copying, 
due to the same words occurring twice close to each other in Ibn Sīnā’s text.46

the same counter-argument against imaginative eschatology, namely that it has no proof to 

back it up. May be there is some connection between Bahmanyār and Abu ‘l-Barakāt 

Baghdādī.
46. As al-Shifāʾ’s section on maʿād is textually identical to the section on maʿād in al-

Najāt, Lawkarī could have gotten it from either one. Since the edition of al-Shifāʾ by Madkour 

required less emendation we chose it for this textual comparison, though using the critical 

apparatus in the edition of al-Najāt we could have obtained the same result. The only 

emendation we made is in line 6, where Madkour reads yusabbibu and we read bi-sabab. From 
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Other than this, the chapters on the afterlife are the same. 

Around the same time as Lawkarī, or perhaps slightly before, the doctrine is 
also noted in Ghazālī’s (d. 1111) Maqāṣid al-falāsifah. He does not literally cite any text 
of Ibn Sīnā, but gives the idea in his own words:

If [a soul] is alleviated from wrong habits, but it is devoid of 
knowledge and its interest is occupied with imaginations, then it is 
not farfetched that it imagines a pleasant form just like in dreams. 
So a description of heaven is imagined out of sensory objects. One 
of the celestial bodies is the substrate of its imagination, for 
imagination is not possible without a body.47

Ibn Sīnā (d. 1037) - al-Shifāʾ/al-Najāt
 اذإف اهيلإ عفتريو جراخ نم ءيدتبي  يناثلا 
سفنلا يف مسترا

 اذه ةقيقحلاب يذؤيو ذلي امنإو دهاشملا كاردإلا كانه مت
 املكف جراخ نم دوجوملا ال سفنلا يف مسترملا
سفنلا يف متسرا

جراخ نم ببسب نكي مل نإو هلعف لعف 

 al-Lawkarī (d. 1123) - Bayān al-ḥaqq
ذإف هيلإ عفتريو جراخ نم ءيدتبي يناثلاو )387.7(
سفنلا يف مسترا

 
جراخ نم ببسب نكي مل نإو هلعف لعف

his critical apparatus it  seems yusabbibu is a misprint anyway since he connects various 

variant readings with bi-sabab and not yusabbibu. Cf. Ibn Sīnā, The Metaphysics of The Healing, 

p. 432; Ibn Sīnā, al-Najāt, p. 697; Lawkarī, Faḍl ibn Muḥammad, Bayān al-ḥaqq bi-ḍimān al-ṣidq, 

ed. by I. Dibaji (Tehran: al-Maʿhad al-ʿālī al-ʿālamī li-al-#kr wa-al-ḥaḍārah al-islāmiyyah, 

1995), p. 387. The manuscript of Ibn Sīnā’s al-Najāt that most resembles Lawkarī’s text is 

Bodleian 465 (Oxford), marked in this edition with ‹ب ›. The manuscript of Lawkarī’s Bayān 

al-ḥaqq that most resembles Ibn Sīnā’s text is marked with ‹ م##################س  ›. Both mostly appear in the 

critical apparatus. At least in the case of Lawkarī’s text, its close #liation to Ibn Sīnā’s text 

shows it should be used as the preferred reading when in doubt, and the edited text may be 

emended as such. 

47. Ghazālī, Maqāṣid al-falāsifah, ed. by M. Bijuw (Damascus: Maṭbaʿat al-ḍibāḥ, 2000), p. 

213.
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Since al-Maqāṣid is meant to simply give an account of philosophy in vogue at 
the time, Ghazālī does not critically engage with the idea.48 The fact that he does not 
mention it in the chapter on bodily resurrection in his Tahāfut al-falāsifah may 
however serve as an indicator that he thought the idea to be so farfetched as not 
even worth it to spend time on refuting it, much like Bahmanyār and Abū al-Barakāt 
Baghdādī.49 The closest Ghazālī comes to acknowledging Ibn Sīnā’s idea is in al-
Maḍnūn bihi ʿalā ghayr ahlihi. There he discusses three modes of eschatological 
pleasure; sensory, imaginable, and intelligible. On sensory pleasures, he explains 
that some things are much more desired in the afterlife than during one’s earthly 
life, and that further such desires may be di&erent according to the region from 
which someone comes. He a0rms that all of this will be granted, but closes by 
saying that perhaps other things are more desirable, such as the vision of God.50 He 
continues with the imagination, about which he states that before death, the joy it 
produces is only contrived and imagined. After death, imagination provides similar 
joy as sensory perception. Furthermore, everything it desires is instantaneously 
actualized.51 At one point Ghazālī proposes that the eschatological state in the grave 
is of this kind, which is reminiscent of Ibn Sīnā’s al-Risālah al-Aḍḥawiyyah,52 but more 
than this he does not say about it. In fact, he #nishes the section with intelligible 
pleasure, which he deems to be superior to sensory and imaginable pleasure. The 
other two are merely derivate of the true, intelligible pleasure.53

Slightly later into the 6th/12th century, we #nd the idea in Shahrastānī’s (d. 
1153) al-Milal wa-al-nihal. From comparing his text with Ibn Sīnā’s texts, we quickly 

48. He did this so convincingly that when it was translated into Latin, European 

thinkers held Ghazālī to be one of the Islamic philosophers.  Cf. Janssens, J., “al-Ġazālī’s 

Maqāṣid al-Falāsifa, Latin Translation of”, Encyclopedia of Medieval Philosophy, ed. by H. 

Lagerlund, (Springer Netherlands: 2011), pp. 387-390.

49. Ghazālī, The Incoherence of the Philosophers [= Tahāfut al-Falāsifah], trans by. M. E. 

Marmura (Provo: Brigham Young University Press, 2000), pp. 208-225.

50. Ghazālī, “al-Maḍnūn bihi ʿalā ghayr ahlihi,” In Majmūʿah rasāʾil al-imām al-ghazālī, 
edited by I.A. Muhammad (Cairo: al-Maktabah al-tawfīqiyyah, n.d.), p. 377.

51. Ghazālī, “al-Maḍnūn”, pp. 377-378.

52. Ghazālī, “al-Maḍnūn”, p. 372.

53. Ghazālī, “al-Maḍnūn”, pp. 378-379.
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#nd out that it is the passage from either al-Shifāʾ or al-Najāt that he used.54 The two 
slashes in Shahrastānī’s text show where the page turn is. In bold is exactly the same 
text, with underlining for those words that are only slight alterations in the word 
itself. The star indicates an omission on Shahrastānī’s part with the number next to 
the star indicating how many words if it is more than one. Regular script indicates 
an addition on his part. Brackets have been used to indicate a switch in word order. 
In between square brackets are the paragraph numbers, as they are used by 
Marmura in his edition and translation. The omission between the point at which 
Shahrastānī stops citing §25 and begins citing §26 is so large, that I have not 
indicated it with a star and a number but interpret it as two di&erent citations that 
are strung together by Shahrastānī to make one $owing text. In §26, Marmura’s text 
actually reads لاو"""""حألا ءذ"""""ه لث"""""م ن"""""ع , but from comparing with Shahrastānī’s text we get 

con#rmation that this must indeed be a typographical error and thus we have 
already changed it into لاوحألا هذه لثم نع . 

54. Ibn Sīnā, The Metaphysics of The Healing, pp. 356-357; Shahrastānī, al-Milal wa-al-
niḥal, ed. by ʿA.Ḥ. Fa’ur (Beirut: Dār al-maʿrifah, 1993), pp. 541-542.
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The picture that emerges from this comparison is that Shahrastānī skillfully 
copied those parts of al-Shifāʾ that he deemed useful to explain the idea, here and 
there dropping a word or slightly changing it. It shows that he was not merely 
copying without understanding the train of thought and the weight of each separate 
unite of the reasoning. Especially the combination of the idea of imaginable 
eschatological experience with the concluding paragraph of al-Shifāʾ is interesting. 
That paragraph reasons that truly perfect people will rise above this imaginable 
experience. The last sentence then states “If there were to remain in them a trace of 
[false] belief or [bad] behavior, […] they would be delayed in [attaining] the rank of 
the exalted ones until [such a trace] detaches itself and ceases to exist.”55 Reading the 

Ibn Sīnā (d. 1037) - al-Shifāʾ/al-Najāt

 مارجألا نم ائيش ليختلا اهب اهنكمي يتلا ةلآلا نوكتو ]٢٥[ 
 ةيوامسلا
 ثعبلاو ربقلا لاوحأ نم ايندلا يف اهل ليق ام عيمج دهاشتف
 دهاشت اضيأ ةيدرلا سفنألا نوكتو ةيورخألا تاريـخلاو
 كلذ بسحب باقعلا
 تسيل ةيلايخلا روصلا نإف هيساقتو ايندلا يف مهل روصملا
 دهاشي امك ءافصو اريثأت اهيلع دادزت لب ةيسحلا نع فعضت
 ... مانملا يف

 ناتللا ناتسيسخلا ةواقشلاو ةداعسلا يه هذهف ]٢٦[
 اهنإف ةسدقملا سفنألا امأو ةسيسخلا سفنألا ىلإ سايقلاب
 تاذلاب اهتالامكب لصتٺو لاوحألا هذه لثم نع دعبت
 اهفلخ ام ىلإ رظنلا نع أربتٺو ةيقيقحلا ةذللا يف سمغنتو
 نم اهيف يقب ناك ولو ئربتلا لك اهل تناك يتلا ةكـلملا ىلإو
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55. Ibn Sīnā, The Metaphysics of The Healing, p. 357, translation adapted.
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chapter on eschatology in al-Shifāʾ as a whole may distract from the gravity of that 
sentence, leaving the reader with the impression that the idea of imaginable 
experience is not an important part of Ibn Sīnā’s thought and that he is still 
primarily concerned with the two-fold division. But citing this idea and combining it 
with the conclusion, gives this #nal sentence more signi#cance, making the 
conclusion sound like imaginable experience is a normal step for a soul towards 
complete perfection, a way station towards the intelligible world. Given the 
attention to details that is evidenced in Shahrastānī’s copying practice —he 
appropriates the text to make it his own— I would argue that this di&erent nuance 
was purposely built in. Perhaps this indicates acceptance on Shahrastānī’s part, but 
the absence of further critical re$exion makes it likely we should see it along similar 
lines as its inclusion in Ghazālī’s Maqāṣid al-falāsifah.

We have by now come to the time of Suhrawardī, who, as no other, received 
and reworked the ideas #rst proposed by Ibn Sīnā. Before we return to discuss 
Suhrawardī’s view, let us #rst consider the reception history as it occurred outside 
of Suhrawardī’s in$uence. The #rst to consider is Fakhr al-Dīn Rāzī (d. 1209), a 
contemporary of Suhrawardī. He report the idea in at least three of his major works 
does. The way it is presented therein signi#es a signi#cant shift in how the idea is 
interpreted, which is consequently adopted by all who come after him and who do 
not base their discussion on Suhrawardī. These three writings are his commentary 
on al-Ishārāt, al-Arbaʿīn fī ʿuṣūl al-dīn, and his al-Mabāḥith al-mashriqiyyah.56 In the #rst, 

56. At least three other major writings, al-Maṭālib al-ʿāliyah, al-Muḥaṣṣal, and al-

Mulakhkhaṣ do not mention it. The #rst does not have a chapter properly discussing 

eschatology. The later two emphasize discussions that are typically mostly present in 

theological works, not philosophical works. The picture that emerges from the latter two 

works is that Fakhr al-Dīn Rāzī is in favor of the theological position that proposes that at 

death we perish and are annihilated. Then, when God wants to, he will bring us back from 

non-existence (iʿādat al-maʿdūm). It is mostly his #erce criticism of those who argue that 

bringing back the non-existent is impossible that makes it look like this is his personal 

opinion. Cf. Fakhr al-Dīn Rāzī and Naṣīr al-Dīn Ṭūsī, Muḥaṣṣal afkār al-mutaqaddimīn wa-al-

mutaʾakhkhirīn [Includes Talkhīṣ al-Muḥaṣṣal], ed. by Ṭaha Saʿd (Beirut: Dār al-kitāb al-ʿarabī, 
1984), pp. 327-346; Fakhr al-Dīn Rāzī, “al-Mulakhkhaṣ fī al-ḥikmah wa-al-manṭiq,” MS Or. Oct. 

623 (Berlin, 933), &. 236a-239a; Y. Ceylan, Theology and tafsīr in the major works of Fakhr al-Dīn 

al-Rāzī (Kuala Lumpur: International Institute of Islamic Thought and Civilization, 1996), p. 

184&. Also his commentary on Ibn Sīnā’s al-Najāt is “completely silent” about it, cf. J. Michot, 
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Sharḥ al-Ishārāt, he does not go against the view, but explains the idea in di&erent 
words. At the end he adds that “this is to what the shaykh is inclined.”57 In al-Arbaʿīn 
he phrases the idea again in his own words. What is important here is the context in 
which he presents the idea. First he places it in the chapter ‘on spiritual 
resurrection’ (al-maʿād al-rūḥānī), and further he distinguishes it from another view 
by emphasizing that this idea (that is Ibn Sīnā’s, but he does not mention his name) 
has as a premise that imagination is a bodily faculty and therefore requires a body.58

In al-Mabāḥith he draws from Ibn Sīnā’s al-Shifāʾ/al-Najāt, as is clear from the 
following comparison. The same comments concerning the mark-up hold as with 
the previous comparison.59 It is clear that Rāzī’s passage is based on Ibn Sīnā’s 
passage, but at the same time we notice a lot of small changes throughout the 
passage. Perhaps the biggest change is the beginning of the paragraph. “One of them 
says…” are his opening words, whereby he makes it clear that the idea is not his. In 
Ibn Sīnā’s text, he also adds at the beginning that the idea applies not just to sinless 
souls, but exactly those souls that are expecting eschatological delights such as 
virgins and castles (al-ḥūr wa-al-quṣūr).

“L’eschatologie d’Avicenne selon F.D. al-Rāzī,” Revue Philosophique de Louvain 87 (1989): p. 239. 

On the other hand, he does mention it in his summary of al-Ishārāt, cf. Fakhr al-Dīn Rāzī, 
Lubāb al-Ishārāt wa-al-tanbīhāt, ed. by A. H. al-Saqā (Cairo: Maktabat al-kulliyyāt al-

azhariyyah, 1986), p. 185.

57. Rāzī, Fakhr al-Dīn, Sharḥ al-Ishārāt wa-al-tanbīhāt, 2 vols. (Tehran: Anjuman Athar 

va Mafakhir Farhangi, 2004), vol. 2, p. 583-584.

58. Rāzī, Fakhr al-Dīn, Kitāb al-arbaʿīn fī uṣūl al-dīn, ed. by A. H. al-Saqā (Cairo: Maktabat 

al-kulliyyāt al-azhariyyah, 1986), p. v. 2, p. 70.

59. Ibn Sīnā, The Metaphysics of The Healing, p. 356; 1. Fakhr al-Dīn Rāzī, Kitāb al-

mabāḥith al-mashriqīyah fī ʻilm al-ilāhiyāt wa-al-ṭabīʻīyāt, 2 vols. (Haiderabad: Dāʾirat al-maʿārif, 

1925), vol. 2, pp. 430-431.
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More importantly, Fakhr al-Dīn Rāzī’s text adds an entire part not present in 
Ibn Sīnā’s text. This part is a response to the idea. The translation is as follows:

One of them responds to that by saying that there are doubtlessly 
an in#nite number of simpleminded souls. So if each of them 
connects to one of the parts of the celestial object, it would follow 
that the celestial object has an actual in#nite number of parts, 
while this is impossible.60 Also, [all] the parts of the celestial object 
are equal in quiddity, so it is not the case that one of them is more 
suitable than another for being a tool (ālah)  for one of the souls. It 
is impossible for one part to be a tool for a number of souls, since 
one thing cannot be a tool for many actors who are acting 
di&erently. Also, this [idea] is based on [the premise] that 
imagination only happens by use of a bodily tool (or, organ, ālah) as 
you already know.

These points of critique fall under two categories. The #rst three points relate 
to what the soul will actually do with the celestial body, while the last point is 
directed to the materiality of imagination. To begin with the latter, this is an 
important remark by Rāzī, as the faculty of imagination is indeed a bodily function 
as far as Ibn Sīnā was concerned. The only immaterial part of the soul is the 
intellect. Apparently, the dividing line between material and immaterial, drawn 
among the faculties of the soul, shifted after Ibn Sīnā. By the time of Fakhr al-Dīn 
Rāzī, it was apparently possible to draw that line not between the faculties of 
intellectual comprehension and imaginative comprehension, but in between 
imaginative comprehension and sensitive comprehension.61

60. Because the actual in#nite is impossible, see above fn. 39.

61. Ghazālī does not show awareness of the view that the imagination is immaterial in 

his Maqāṣid al-falāsifah and his Tahāfut al-falāsifah, which makes it likely that the view was 

developed either by Fakhr al-Dīn Rāzī himself or by someone only slightly earlier than him. 

Similarly, Rāzī argues for the idea that the soul can apprehend particulars, not just 

universals. He explicitly states that “this noble principle has its use in the science of 

eschatology” and later adds “though this chapter may be small in size, it is big in 

signi#cance.” Cf. Rāzī, Fakhr al-Dīn, al-Maṭālib al-ʿāliyyah min al-ʿilm al-ilāhī, ed. by A.M. al-

Saqā, 9 vols. (Beirut: Dār al-Kitāb al-ʿArabī, 1987), vol. 7, p. 262; Ghazālī, The Incoherence of the 

Philosophers, p. 201.
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The other points of critique also reveal an important shift, but this time not a 
shift in the theory of the soul, but a shift in interpreting the idea itself of 
imaginative eschatological promises. All points of critique hinge on the idea that a 
soul ‘connects’ (tataʿallaqu) with a celestial body. This is how Fakhr al-Dīn Rāzī 
understood the idea.62 Ibn Sīnā explained in his Sharḥ Uthūlūjiyyā that he pictures the 
dependency of souls on celestial bodies as one of standing in front of a mirror. In 
this way, he already countered the claim that multiple souls cannot attach to the 
same part of a celestial body. It seems that Fakhr al-Dīn Rāzī did not Ibn Sīnā’s Sharḥ 
Uthūlūjiyyā, and instead came up with his own interpretation of Ibn Sīnā’s statement 
that souls use celestial bodies, which seems to be based on Ibn Sīnā’s al-Mabdaʾ wa-al-
maʿād. In that text, Ibn Sīnā did not expressly state that a soul would connect to a 
celestial body, but he did use the verb tataʿallaqu to describe a soul’s relation to a 
body. Further, Ibn Sīnā expressly stated the issue of two souls controlling one body, 
and claimed this is not the way human souls connect to celestial bodies. This claim 
must have simply been rejected or ignored by Fakhr al-Dīn Rāzī. 

In the centuries afterwards, this would become the dominant interpretation of 
texts outside the in$uence of Suhrawardī. The #rst example of this is Sayf al-Dīn 
Āmidī (d. 1233). He reports the view in three of his writings, which are textually 
related to each other.63 The points of critique o&ered by Fakhr al-Dīn Rāzī are not 
repeated. Instead, Āmidī’s only point of contestation is that this view basically 
comes down to metempsychosis, which everyone agrees to be a false idea. He may 
have gotten this point from reading al-Ishārāt wa-al-tanbīhāt, since the idea of 
imaginable eschatological promises and the falsity of metempsychosis are discussed 
in the same entry in al-Ishārāt (namaṭ 8, faṣl 16).

The idea is notably absent in Abharī’s (d. 1264) Hidāyat al-ḥikmah and in Kātibī’s 
(d. 1276) Ḥikmat al-ʿayn. But from around the same time we may mention that in his 
commentary on al-Ishārāt, Naṣīr al-Dīn Ṭūsī (d. 1274) uses Rāzī’s explanation and 

62. In his Sharḥ al-Ishārāt he also explains the idea in this way.

63. 1. Āmidī, Sayf al-Dīn, Abkār al-afkār fī uṣūl al-dīn, ed by. A. M. al-Mahdī, 5 vols., 2nd 

ed. (Cairo: Maṭbaʿah dar al-kutub wa-al-wathāʾiq al-qawmīyah, 2004), vol. 4, pp. 292-293, p. 

310; Āmidī, Sayf al-Dīn, Ghāyat al-marām fī ʿilm al-kalām, ed by. A. F. Mazīdī (Beirut: Dār al-

Kutub al-ʿIlmīyah, 2004), pp. 290-291; Āmidī, Sayf al-Dīn, al-Nūr al-bāhir fī al-ḥikam al-zawāhir, 

ed. by F. Sezgin, 5 vols., Facsimile, (Frankfurt am Main: Institut für Geschichte der Arabisch-

Islamischen Wissenschaften, 2001), vol. 4, p. 259-261.
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supplements it with extracts from Ibn Sīnā’s al-Mabdaʾ wa-al-maʿād to which he 
explicitly refers.64 The #rst time it appears in Persian is in Rīzī’s ($. 1280) Ḥayāt al-
nufūs, where it is introduced as “one of the philosophers says” (chandī az ḥukamāʾ 
gofte and). He closes the passage by saying that utilizing a body to allow the 
imagination to function does not need to be with celestial bodies, but may perhaps 
also happen with another animal body or with a body made of vapor and smoke. He 
does not refute the idea, but neither does he show any interest in it.65

Not much later we see it appear in Shīʿī sources. Ibn Maytham al-Baḥrānī (d. 
1299) brie$y mentions it in his Qawāʿid al-marām.66 al-ʿĀllāmah al-Ḥillī (d. 1325), the 
famous Shīʿī theologian, reports the view in Manāhij al-yaqīn as it is presented in al-
Mabdaʾ wa-al-maʿād. That he is using this book, not another, is apparent since he does 
not only mention celestial bodies, but also bodies made of smoke, which are only 
mentioned in al-Mabdaʾ wa-al-maʿād. Like Āmidī, he rejects the idea saying that this 
comes close to metempsychosis.67

Finally, ʿAḍud al-Dīn Ījī (d. 1355) mentions it in one sentence of his al-Mawāqif. 
He says: “perhaps they connect to one of the celestial bodies because of their 
continuing need to become perfect. Clearly all of that is mere conjecture, presuming 
that the souls are eternal and immaterial.”68 With this reasoning, Ījī is in line with 
the earliest critics after Ibn Sīnā, simply rejecting it out of hand. Jurjānī (d. 1413), 
the famous commentator upon al-Mawāqif, does not say a word about it, and neither 
does it seem to have played a role in the subsequent commentary tradition.69 A 
contemporary of Jurjānī, Taftāzānī (d. 1390), does mention the idea. Since he draws 
from the commentary tradition on Suhrawardī, and plays a pivotal role in the 

64. Naṣīr al-Dīn Ṭūsī, Sharḥ al-Ishārāt, vol. 4, p. 35-37.

65. Rīzī, Ismāʿīl ibn Muḥammad, Falsafah-i ishrāq [= Ḥayāt al-nufūs], ed. by M.T. 

Danishpazuh (Tehran: Bunyād-i Mawqūfāt-i Duktur Maḥmūd Afshār, 1377), p. 498.

66. Ibn Maytham al-Baḥrānī, Qawāʿid al-marām fī ʿilm al-kalām, ed. by A. al-Husayni 

(Qom: Maktabah āyat allāh al-ʿuẓmā al-Marʿashī al-najafī, 1985), p. 156.

67. 1. al-ʿAllāmah al-Ḥillī, Manāhij al-yaqīn fī uṣūl al-dīn, ed. by Y. J. al-Maghārī (Qom: 

Dār al-uswah lil-ṭibāʿah wa-al-nashr, 1994), p. 498.

68. ʿAḍud al-Dīn Ījī and al-Sayyid al-Sharīf Jurjānī, Kitāb al-mawāqif [ = Sharḥ al-

Mawāqif], 3 vols. (Beirut: Dār al-jīl, 1997), vol. 3, p. 481.

69. An extensive commentary tradition stretching up until the modern era, cf. 

Brockelmann, GAL, G II, p. 209.
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transmission of Suhrawardī’s ideas, we shall study Taftāzānī’s discussion in a later 
chapter.

From this overview, it becomes clear that Ibn Sīnā’s texts remained in$uential 
for centuries. The overview given here is necessarily cursory, since many texts still 
only remain in manuscripts and are therefore hard to take into account. The general 
picture is quite clear though. The idea as presented by Ibn Sīnā was not accepted by 
later thinkers. They either rejected it as conjecture, or interpreted it as a soul 
connecting (tataʿallaqu) to a body, which is tantamount to metempsychosis.

5.4 Suhrawardī’s reception and consequent development
Suhrawardī, however, did receive Ibn Sīnā’s idea positively. As we saw before, 

he mentions the idea in brief in Partaw-nāmah and al-Lamaḥāt. In al-Talwīḥāt, he 
properly discusses the idea. The discussion there #rst concerns the possibility for a 
soul to use an earthly body, then it discusses the use of a celestial body. As Ibn Sīnā’s 
al-Mabdaʾ wa-al-maʿād is the only text that also discusses these two possibilities, it 
seems likely that Suhrawardī was basing himself on that text.70

5.4.1 Bodies of smoke and vapor

5.4.1.1 Why this is a reasonable option
We begin by considering the possibility that souls utilize a body in the material 

world to activate their imagination. This is dismissed as metempsychosis (tanāsukh), 
and could therefore not be true. Another speci#c case, seemingly di&erent from 
metempsychosis, is that this body that is utilized is in the air and made up of smoke 
and vapor.71 An explanation for Suhrawardī’s engagement with this view can be 
found in Ibn Kammūna’s (d. 1284) commentary. He argues that if we accept that such 
souls cannot be without a connection to a body, they either need to transmigrate, or 
utilize a body from the world of generation and corruption, or utilize a celestial 

70. Michot and Marcotte make brief mention of this discussion in al-Talwīḥāt. Next to 

al-Mabdaʾ wa-al-maʿād, Michot also points to al-Risālah al-Aḍḥawiyyah where Ibn Sīnā 

attributes a similar point of view to Thābit ibn Qurrah. Cf. Michot, La destinée de l’homme selon 

Avicenne, p. 176-177; Marcotte, R., “Suhrawardi (d. 1191) and his Interpretation…”, p. 300.

71. Such an option was suggested as early as Ibn Sīnā. Although it was not a common 

topic to discuss by medieval philosophers, it also was not completely forgotten afterwards. 

As late as the 19th century some texts still attest to it, cf. Sabzawārī, Sharḥ al-manẓūmah, ed. 

by M. Talibi, 5 vols. (Tehran: Nashr-i Nāb, 2005), vol. 5, pp. 317-318.
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body. As transmigration is an unacceptable theory, Ibn Kammūna argues, 
Suhrawardī #rst has to refute the possibility of utilizing a material body before he 
can discuss the possibility of utilizing a celestial body.72 He does not specify why 
Suhrawardī is dealing speci#cally with bodies made of smoke and vapor. A passage in 
the Physics of al-Talwīḥāt, in which Suhrawardī discusses bodies made of vapor or 
smoke, provides an answer. Ibn Kammūnah has the following commentary on that 
passage:

Know that created things (al-kāʾināt) are of two kinds: one is what 
comes to be without an elemental composition, the other is what 
comes to be with an elemental composition. That which comes to 
be without elemental composition is either made of vapor, or it is 
made of smoke.73

From this we can understand why Suhrawardī is discussing bodies of smoke 
and vapor in the context of #nding a candidate for allowing souls to utilize their 
faculty of imagination. Where bodies composed of elements would imply 
metempsychosis and are ruled out beforehand, there are still bodies that are not 
made of elements, but of vapor and smoke, that one should consider before 
considering celestial bodies. A second argument to consider bodies made of vapor 
and smoke is given in Ibn Sīnā’s al-Mabdaʾ wa-al-maʿād. He points to the similarity of 
a body of smoke and vapor and the spirit. This can be understood when we take into 
account one of the standard de#nitions of ‘spirit’, namely that of a ‘subtle, vaporous 
body.’74 Ibn Sīnā further says that the ‘Physicists’ (al-ṭabīʿiyyūn) say that the soul does 
not connect to the body but to the spirit,75 the implication being that the soul would 

72. Ibn Kammūna, Sharḥ al-Talwīḥāt, vol. 3, p. 459.

73. Ibn Kammūnah, Sharḥ al-Talwīḥāt, vol. 2, p. 186.

74. As such explicitly de#ned by Suhrawardī in his Risālah fī iʿtiqād al-ḥukamāʾ, Oeuvres 

Philosophiques…, vol. 2, p. 267-268, following earlier philosophers, e.g. Sayf al-Dīn Āmidī, in 

Al-Aʿsam, A., al-Muṣṭalaḥ al-falsafī ʿinda al-ʿArab, 2nd ed. (Cairo: Al-hayʾat al-miṣriyyat al-

ʿāmmah li-l-kitāb, 1989), p. 369. Tahānawī attributes the de#nition of spirit as a subtle, 

vaporous body to ‘the doctors’ (al-aṭibbāʾ), Tahānawī, Kashshāf iṣṭilāḥāt al-funūn, 2 vols., 

(Beirut: Maktabat lubnān nāshirūn, 1996), vol. 1, p. 877.

75. Ibn Sīnā, al-Mabdaʾ wa-al-maʿād, p. 115. The spirit has an intermediator between the 

immaterial soul and material body is well attested in Islamic philosophy (as it was in Greek 

philosophy), and also Suhrawardī accepts this view, even in Ḥikmat al-ishrāq, cf. Suhrawardī, 
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likewise be able to connect to a body that is much like the spirit, such as a body 
made of vapor and smoke. Ibn Kammūna, the commentator on Suhrawardī’s al-
Talwīḥāt, also makes this point, apparently exactly to show that a body made of 
vapor and smoke is a viable option for a body to which a soul may connect.

5.4.1.2 Suhrawardī’s discussion
Suhrawardī gives several reasons to rebuke this view. The #rst is that such a 

body  made of vapor and smoke would not be able to remain stable; if it would come 
close to #re it would change into #re. This little part of his argumentation may be 
read in two ways. Suhrawardī may be saying here that if the body composed of 
smoke and vapor is of its nature close to #re, that is, that of the four elements the 
element of #re dominates in its mixture (perhaps because of an abundance of 
smoke?) and the whole body would soon enough turn into #re. Alternatively, 
Suhrawardī may have the natural places of the elements in mind, where each 
element has its own sphere, #re on air on water on earth. Thus, something that is in 
the sphere of air is in between #re and water. In that case Suhrawardī is thinking of 
the case in which this body composed of smoke and vapor is reaching higher in the 
sky, closing in on the sphere of #re. It then becomes in$uenced by it, drawn to it, 
and taken up into the sphere of #re. This second reading is seemingly supported 
when Suhrawardī discusses the alternative, which he phrases as “and if it is below it 
in the air”, where ‘below’ seems to be in support of the second interpretation. In the 
case that it is below the sphere of #re, he argues that such a body could still be 
in$uenced by heat and decompose, or it would become denser and descend, because 
of coldness. Ibn Kammūna adds that the coldness would make this body descend 
from the sky onto the earth or water, thus ceasing to be a body in the sky. Thus Ibn 
Kammūna supports our second interpretation, which relies on the natural places of 
the elements. In short, this #rst argument relies on the heat/cold dichotomy 
present in Aristotelian physics, arguing that a body made of smoke and vapor could 
not exist permanently in the air but would either rise, descend, or disintegrate.

 The second argument utilizes the other dichotomy of Aristotelian physics 
pertaining to the elements, namely the dry/moist dichotomy. Suhrawardī #rst 
argues that there is no skin to such a body made of smoke and vapor. This is 
necessary to protect the inside, which would be mostly dry, from dissipation. It 
would also keep all its elements together and prohibit other things to enter its 

Ḥikmat al-ishrāq, p. 135.
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composition. He adds that in order for such a body to be a locus for the faculty of 
imagination, there must be a dry substance which can retain the images, but it must 
be moist in order to accept it.76 He does not go into further details, but moves on 
straightaway with the second view about celestial bodies being a locus for 
imagination. He thus leaves this argument a bit rough around the edges, failing to 
bring it to a #nal conclusion. This gives the impression that Suhrawardī is merely 
citing another source here, but as long as we do not have conclusive evidence for 
this we cannot be sure. The commentators, Ibn Kammūna and Shahrazūrī, do not 
give us information about the background of this discussion. Therefore, we must 
leave Suhrawardī’s arguments on an ambiguous note.

5.4.1.3 Ibn Kammūna
Ibn Kammūna discusses the second argument in detail. He says that our spirit 

is protected from dissipation and it is impossible to change its mixture, because it is 
protected by organs, which can protect because they are predominantly dry. Such 
bodies cannot exist in the air, as they would need to rest on the earth. Ibn Kammūna 
does not tell us, but we may assume that he means that otherwise such an object 
would fall out of the sky and onto the earth, because earth would be its natural place 
because of its predominant dryness.77 Objects in the sky, says Ibn Kammūna, need to 
be predominantly liquid (mayaʿān), otherwise they cannot stay in that sphere 
(ḥayyiz). From here, Ibn Kammūna returns to Suhrawardī’s text. Suhrawardī had 
used the phrase ‘to be a locus for the faculty of imagination’ to argue that a body 
needs to be predominantly dry. Ibn Kammūna uses the sentence negatively, saying 
that a predominantly liquid (or moist) body cannot be a locus for the faculty of 
imagination. He adds that this can only come to be with a dry substance, and then 
continues with Suhrawardī’s text ‘to record the imagined form in it’. From this 
expansion it becomes clear that Suhrawardī’s second argument is primarily about 
the impossibility of a dry substance in the air. Thus, the last few words ‘it must be 
moist in order to accept it’ contribute little to the argument. The reason why they 
are nonetheless there is not explained by Ibn Kammūna, but he does expand on it to 
make it more understandable. Here he says that another substance, this time moist, 

76. Suhrawardī had said this earlier in al-Talwīḥāt; Suhrawardī, al-Talwīḥāt, Oeuvres 

Philosophiques…, vol. 1, p. 77.

77. Remember that this is why solid objects fall down to and $ames rise up; they both 

seek their natural place, according to Aristotle.
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is needed to make it possible to receive such forms. In his view, what al-Talwīḥāt is 
saying is that to apprehend forms we need an organ that is predominantly moist, 
that is, soft, which allows for receiving forms. At the same time we need an organ 
that is predominantly dry to retain such a form. Ibn Kammūna #nishes by saying 
that such a combination is found in animals. By expanding and moving and 
changing Suhrawardī’s text, Ibn Kammūna has made this argument much more 
comprehensible. 

It is remarkable that he spends this e&ort, because after this the tone of his 
text changes dramatically and becomes very negative and dismissive. Ibn 
Kammūna’s main disagreement with Suhrawardī is on the idea of connecting to a 
celestial body to activate the imagination and instantiate eschatological 
expectations. This di&erence of opinion starts to seep through already in this 
discussion of a material body being a locus for a soul’s imagination. This seems more 
like a strategy to reinforce his dissent from Suhrawardī’s ideas on celestial bodies 
being loci for souls’ imagination and the imaginable world, than a real disagreement 
on this issue concerning bodies made of smoke and vapor. The discussion on 
material bodies made up of smoke and vapor is part of the train of thought that 
leads towards the idea of allowing celestial bodies to play a part in the eschatological 
fate of intermediary souls, so to disagree with that later part of Suhrawardī’s 
reasoning, it is useful for Ibn Kammūna to try to derail this train of thought as early 
as possible. The fundamental contestation Ibn Kammūna raises against Suhrawardī 
is that he is not supplying an apodeictic argument but merely one based on barely 
persuasive arguments and unfounded rhetorics.78 To show this in the case of the 
discussion of a body made of smoke and vapor, Ibn Kammūna proposes several 
counter-examples. In Suhrawardī’s #rst argument, the one dealing with heat and 
coldness, Ibn Kammūna follows the two-way division of the argument proposed by 
Suhrawardī. That is, #rst he argues against the case of a body coming near to #re, 
then he discusses the case when it is below #re and it might disintegrate or change. 
Concerning the #rst part, Ibn Kammūna points out that not every body undergoes 
change when coming in contact with heat, as is evident in a salamander, who 
seemingly remains unchanged when it is exposed to heat. He similarly objects to the 
fear of change or disintegration with a counter-example, as he points out that the 

78. Ibn Kammūna, Sharḥ al-Talwīḥāt, p. 460:  ةكي##كر##لا تاي##عان##قإلا ن##م و##ه ل##ب اي##نا##هر##ب اق##ير##ط و##ه سي##ل  

ةيهاولا تايباطخلاو .
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faculty of nutrition makes an animal or plant constantly change without harming 
the integrity of that entity, simply replacing elements of the body with their 
equivalent.79 Signi#cantly, he remains completely silent about the second argument, 
dealing with dryness and moistness. Since he expanded on this argument in quite 
some detail it seems that he agrees with the reasoning and simply cannot think of a 
refutation. That he brushes this under the carpet and instead, over the length of an 
entire paragraph, accuses Suhrawardī of trying to convince his readers with 
rhetorics, not apodeictic proof, may itself be seen as part of a rhetorical strategy to 
cast doubt onto Suhrawardī’s ideas. His silence about the second part of 
Suhrawardī’s argumentation should be seen in this light.

5.4.1.4 Shahrazūrī
The other commentary, by Shahrazūrī (d. ≥1288), is of an entire di&erent order, 

almost the exact antithesis of Ibn Kammūna’s commentary. For whereas the latter 
began to voice his disagreement about the idea of an imaginable eschatological 
felicity already in the passage on bodies made of smoke and vapor, the former takes 
this passage as an early opportunity to show his appreciation and agreement with 
the idea of an imaginable eschatological felicity. As is evident from the passage 
which can be found at appendix 12.7, the commentary of Shahrazūrī is a patchwork 
of di&erent texts. Even the base text, Suhrawardī’s al-Talwīḥāt, is not followed to the 
letter but slightly altered, here and there some words are even deleted. In the #rst 
part, Shahrazūrī follows a relatively straight-forward interpretation comparable to 
Ibn Kammūna, though adding less to the source text than Ibn Kammūna did. Where 
Ibn Kammūna chose to use ḥayyiz (sphere in the #gurative sense of domain), 
Shahrazūrī uses kurrah (sphere in the mathematical-physical sense) to denote the 
di&erent places of #re, air, water, and earth. This makes the threefold division of an 
object rising up to the #re, staying in the air, or descending to the spheres of water 
and earth more clear. He also cuts up Suhrawardī’s text in a more distinct threefold 
fashion than Ibn Kammūna did. On the second argument, he is explaining and 
expanding decidedly less than Ibn Kammūna. We can sense an eagerness to move on. 
This is also noticeable in the abruptness with which he stops discussing the 
possibility of using a body made of smoke and vapor and moves on to the view of 
using celestial bodies as the locus of imagination. 

79. Ibn Kammūna, Sharḥ al-Talwīḥāt, p. 460.
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5.4.2 Celestial bodies

5.4.2.1 Suhrawardī
After Suhrawardī has given su0cient reasons not to accept the idea that souls 

can use bodies made of vapor and smoke to activate their imagination, he proceeds 
to the idea of celestial bodies ful#lling that function. Just like in al-Lamaḥāt, from the 
outset he ascribes the idea to someone else (baʿḍ al-ʿulamāʾ ‘one of the learned ones’, 
in the case of al-Talwīḥāt). He proposes that a celestial body can serve as the 
substrate (mawḍūʿ) for someone’s imagination if they cannot apprehend the 
intelligible world and are not able to completely abandon their desire for bodies. 
After outlining the idea, he explicitly accepts it (fa-kalām ḥasan, ‘[this] idea is 
correct’) and continues to engage with it. He #rst describes what good souls (that is, 
the category ‘somewhat good’) can expect. They will “imagine wonderful, delicate 
images and forms which they may enjoy.”80 Unlike Ibn Sīnā, an express reference to 
religious promises concerning eschatological delights such as the houris and 
gardens is not made in al-Talwīḥāt, though Suhrawardī does do this in Partaw-nāmah. 
He continues in his al-Talwīḥāt by explaining why these images are so delightful. It is 
because they are ‘nobler’ (ashraf) than what we encounter here on earth, “as these 
murky things (al-kudūrāt) do not mix with them,” he adds. This may be a reference to 
the materiality of our earthly world, which Suhrawardī characterizes as dark and 
obscure and contrasts with the immaterial intelligibles, which are light and clear. 
For Suhrawardī, apparently, even though celestial bodies are still material, their 
matter, ether (athīrī), is of a #ner quality and is less dark and obscure than earthly, 
elemental (ʿunṣurī) matter.81 This makes these images not only nobler, but also more 
endurable (abqā) and less dim and weak (abʿad ʿan kalāl wa-malāl), which, #nally, 

80. Suhrawardī, al-Talwīḥāt, p. 90.

81. This distinction is present throughout his writings. In al-Alwāḥ he says: “So bodies 

may be divided into etherial, with a #xed form, and elemental, generated and corruptible, 

with a changing form. The elemental things are subservient (munfaʿilah) to the etherial 

things.” al-Alwāḥ, Oeuvres Philosophiques…, vol. 4, p. 43. A same distinction is implied in al-

Mashāriʿ, vol. 1, p. 433; Partaw-nāmah, vol. 3, p. 19; Bustān al-qulūb, vol. 3, p. 346; Hayākil al-nūr, 

vol. 3, p. 96; Also explained similarly by Quṭb al-Dīn Shīrāzī when he says “the etherial 

things, that is, the celestial bodies (al-athīriyyāt ayy al-falakiyyāt) Quṭb al-Dīn Shīrāzī, Sharḥ 

Ḥikmat al-ishrāq, p. 343 (inspired by Shahrazūrī’s commentary, cf. Shahrazūrī, Sharḥ Ḥikmat 

al-ishrāq, p. 373).
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makes them more enjoyable (aladhdh). Suhrawardī also explains how this kind of 
afterlife can be everlasting; because celestial bodies do not perish souls can forever 
stay connected to them.

We saw before that Fakhr al-Dīn Rāzī argued that an in#nite number of souls 
cannot possibly all connect to a limited number of celestial bodies, thereby refuting 
the whole idea of souls connecting to celestial bodies to activate their imagination. 
This is an argument that is essentially the same as the classic argument against 
metempsychosis (tanāsukh), where it is argued that it is impossible to have two souls 
for one body, as their intentions to move the body may con$ict with each other. This 
issue is also raised by Suhrawardī. At the end he also refers back to the discussion on 
metempsychosis, thus acknowledging the similarity of argumentation. However, 
where he agrees with the argument in the case of metempsychosis, here he responds 
to it with the intention of refuting it. He asserts that this issue only occurs when one 
interprets the idea as meaning that each soul takes a patch of the body as its 
personal substrate, which is exactly the interpretation we saw to be dominant 
among post-Avicennan intellectuals. From the way he phrases this, it may already be 
clear that Suhrawardī does not interpret the idea as such. His interpretation hinges 
on his epistemological innovation, that is to say his idea of ‘knowledge by 
presence’ (al-ʿilm al-ḥuḍūrī). He says: “[given the idea of knowledge by presence] it is 
not implausible that there is [only] one body for a large number of souls, each of 
them seeing forms in them without [trying to] move that body, causing a mutual 
impossibility because of the di&erent desires.”82 Although we cannot #nd intentional 
textual correspondence between this passage and Ibn Sīnā’s texts, in meaning it 
seems to be very close to it. The #rst part, in which Suhrawardī explains the idea by 
using the concept of knowledge by presence is close to Ibn Sīnā’s solution when he 
speaks #guratively of looking into a mirror in Sharḥ Uthūlūjiyyā. With the last part, 
Suhrawardī echoes Ibn Sīnā’s al-Mabdaʾ wa-al-maʿād, where Ibn Sīnā states that a 
connection with a celestial body is not such that that human soul would become the 
governing soul for the celestial body. Where Ibn Sīnā leaves it open why this is 
impossible, Suhrawardī points out that if more than one soul would govern the same 
body, they would most likely have di&erent intentions of controlling that body and 
thus would come into con$ict with each other. If one wants to go left and the other 
right, the body remains in the center and neither soul get their way.

82. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 90.
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When Suhrawardī continues, he is not supplementing Ibn Sīnā’s idea anymore, 
but actually goes beyond it in three respects. Having established that any celestial 
body can take on an arbitrary number of souls, he now describes how the di&erence 
in nobility between celestial bodies can serve as a di&erence between groups of 
souls. He defends this by tying it to traditional belief, such as that it is said that the 
Garden is in the fourth heaven.83 He also asserts that human souls may attain 
knowledge from celestial souls about this world. Lastly he occupies himself with 
somewhat bad souls. He denies them the privilege to connect to celestial bodies; the 
latter are too noble for such human beings. Since he had ruled out earthly, elemental 
bodies and bodies made of smoke and vapor as candidates to which souls may go, 
and does not want them to connect to celestial bodies, he is basically out of options. 
As a way out, he introduces a new spherical body situated between the sphere of the 
moon and the sphere of #re. This is, as he himself says, right at the boundary 
(‘isthmus’, barzakh)84 between the etherial world of celestial bodies and elemental 
world of earthly bodies. Attached to this new body, the same principle of using that 
body to activate their imagination applies. Only this time souls imagine images of 
#re, snakes, scorpions, and other eschatological punishments that tradition 
describes.

5.4.2.2 Ibn Kammūna
As we pointed out earlier, Ibn Kammūna already expressed his disagreement in 

strong terms before even citing Suhrawardī’s passage on connecting to celestial 
objects. His #nal sentence is to introduce this passage, which he does by saying: “As 
for such souls connecting to some celestial body he explains it favorably, after his 
refutation of the previous idea, in the following [merely] persuasive way.”85

Remarkably, after giving the passage from Suhrawardī’s al-Talwīḥāt, he does 
not try to refute it point by point. Instead, he expands and explains Suhrawardī’s 

83. He also mentions a part of Q 57:21, “the Garden’s width is like the width of the 

heaven and the earth.” Its relation to this context is not clear to me.

84. Marcotte reads barzakh as meaning ‘body’, which is how Suhrawardī uses the word 

in Ḥikmat al-ishrāq. However, since al-Talwīḥāt in general lacks the vocabulary of Ḥikmat al-

ishrāq, and since the context is #tting to translate it as ‘isthmus’ rather than ‘body’, I have 

not followed her on this. Cf. Marcotte, R., “Suhrawardī’s Realm of the Imaginal,” in Ishraq, 

Islamic philosophy yearbook 2, (Moscow: Vostochnaya Literatura Publishers, 2011), p. 76.

85. Ibn Kammūna, Sharḥ al-Talwīḥāt, p. 460.
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argumentation of how multiple souls may utilize one celestial body,86 and says that 
the other parts of the passage are self-explanatory. On one point he does take issue. 
The question that is raised in al-Talwīḥāt speci#es that there will be not just a 
multitude, but an in#nite number of souls attached to a celestial body. Here Ibn 
Kammūna points out that their number is in#nite only when one accepts the 
premise that the soul is created at the moment when the body is created, and the 
premise that there is no beginning to the human species. Still, he is remarkably 
considerate about it as he does not explicitly refute those premises but only says: 
“And you know already [the issue] concerning these two things, however the 
author’s answer relies on accepting them.”87 Concerning the #rst premise, the 
origination of the soul at the same time as the body is originated, is a doctrine 
propagated by Ibn Sīnā, who believed in the particularity of a soul-body 
combination, that is, that every speci#c soul could only connect to one speci#c body 
(or vice versa), both being exactly suitable for the other. From this doctrine, Ibn Sīnā 
argued that a soul cannot exist before the body, a parte ante. Most intellectuals 
afterwards accepted this, however it is exactly Ibn Kammūna who, throughout his 
writings, opposed this.88 The second premise, that there is no beginning to the 
human species, is a consequence of the doctrine of the eternity of the world. Ibn 
Kammūna also did not accept this.

5.4.2.3 Shahrazūrī
Though in general Shahrazūrī distinguishes his comments from Suhrawardī 

source text by #rst introducing Suhrawardī’s text and then paraphrasing and 
expanding on it, the section on celestial bodies is not clearly separated from the 
section on bodies in the air. Shahrazūrī does not even cite the #rst few words of the 
paragraph (“Some of the learned people say that a celestial body may function 
as…”). Instead, in the next sentence after his discussion of bodies in the sky, he 

86. Much in the way we already did when discussing Suhrawardī’s text, therefore we 

will not further discuss Ibn Kammūna’s text here.

87. Ibn Kammūna, Sharḥ al-Talwīḥāt, p. 462.

88. Lukas Muehletahler devoted his PhD dissertation exactly to this objection; 

Muehlethaler, L., Ibn Kammūna (d. 683/1284) on the Eternity of the Human Soul: the three treatises 

on the soul and related texts, Unpublished PhD (New Haven: Yale University, 2010). Cf. 

Muehlethaler, L., “Revising Avicenna’s Ontology of the Soul: Ibn Kammūna on the Soul’s 

Eternity a Parte Ante,” The Muslim World, 102, (2012), : 597–616.
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simply says “and he means by ‘some of the learned people’ either Abū Naṣr Fārābī, 
or Abū ʿAlī Ibn Sīnā.” This sentence stands out because it reads as a direct 
intervention of the commentator, going against his conventional style which is one 
of seamlessly blending commentary with source text. Had he #rst written a sentence 
using Suhrawardī’s ‘some of the learned people’ (baʿḍ al-ʿulamāʾ) normally, his 
comment would still stand out but at least would have been contextualized. Now 
that Shahrazūrī has not used this term before the reader who has no access to 
Suhrawardī’s original is left puzzling. Such a reader would have to assume that 
Shahrazūrī means Suhrawardī by ‘he’ and that Suhrawardī somehow uses this term 
in his al-Talwīḥāt. After this awkward sentence, Shahrazūrī simply begins discussing 
the second view, almost as though he has no time to neatly bridge the #rst view and 
the second view. Dominant in the interpretation of the second view, clearly judged 
positively by Shahrazūrī, is his inclusion of a passage from the Ḥikmat al-ishrāq and 
his own commentary on it.89 Whereas Suhrawardī merely proposes the view that a 
‘celestial body’ (jirm samāwī) may function as the locus for imagination in al-Talwīḥāt, 
Shahrazūrī brushes this term aside to a subordinate sentence and puts at center 
stage the view that intermediary soul will go to the world of suspended images 
(ʿālam al-muthul al-muʿallaqah). Whereas Suhrawardī only speaks of the possibility of 
those souls connecting to a celestial body, Shahrazūrī takes this as a given and 
discusses the possibility of souls moving up from lower celestial bodies to higher, 
perhaps even going beyond this realm into the intelligible world.90 Whereas 
Suhrawardī conservatively argues that this would constitute a more noble, lasting, 
and pleasurable comprehension, Shahrazūrī talks about how the promises from 
scripture are vouchsafed in this way and gives speci#c details on what one may 
expect to encounter. 

He also devotes some space to discuss in detail the issues that Suhrawardī 
raised concerning the in#nite number of souls versus a limited number of celestial 
bodies and the di&erent intentions souls may have that may cause con$ict. In the 
#rst issue he does not add any signi#cant aspect to the discussion. He simply 
explains that this issue only occurs when one interprets the idea as meaning that 
each soul will occupy (a part of) a body as its personal instrument for his faculty of 
imagination. He supports Suhrawardī’s solution, which is based on the idea of 

89. Shahrazūrī, Sharḥ al-Talwīḥāt, appendix 12.7.

90. A view we saw already in Kindī, who connected the idea to Plato.

        



knowledge by presence. The term he uses, al-ʿilm al-ḥuḍūrī (‘presential knowledge’), 
is extended by Shahrazūrī to read al-ʿilm al-ḥuḍūrī al-ishrāqī (‘the illuminating 
presential knowledge’). In the same fashion, where Suhrawardī ends with ‘everyone 
of them will see forms (al-ṣuwar) in it’, Shahrazūrī changes forms into imaginable 
forms (al-ṣuwar al-mithālī). This seems once more an attempt to connect this passage 
to Ḥikmat al-ishrāq.

On the second issue, Shahrazūrī’s and Ibn Kammūna’s Sharḥ al-Talwīḥāt have 
too much in common with each other to be a coincidence. The permutations that 
have to be applied to the texts explain themselves better if we indeed assume that 
Shahrazūrī was receiving Ibn Kammūna and not the other way around. For example, 
Ibn Kammūna merely explains that if two souls are connected to one body, and one 
soul wants to go some direction and the other soul wants to go another direction, 
there is a problem. Shahrazūrī makes this more speci#c, saying that if one soul 
wants to go east and the other soul wants to go west. Another such example occurs 
when Ibn Kammūna speaks of human souls connection to celestial bodies. He says 
that the mover of such a body is not the human soul that just connected to it, 
“rather, the mover of it is strictly a soul speci#c to it.”91 Shahrazūrī turns this into: 
“the soul that moves the celestial body is its soul speci#c to it, not any other.” In 
several respects this is a more elaborate and more precise statement than what Ibn 
Kammūna had said. As commentaries tend to expand texts and pin them down on 
more exact statements, the reception is probably from Ibn Kammūna to Shahrazūrī.

5.5 Conclusion
Ibn Sīnā was the #rst to properly write down the solution whereby souls could 

use their faculty of imagination after separation from their body. As imagination is a 
bodily faculty, Ibn Sīnā proposed that celestial bodies may be the substrate of the 
imagination.  This solution was what souls would await who had neither perfected 
themselves completely nor been utterly bad.

From a sketch of the reception of this idea, it became abundantly clear that the 
idea was well-known but almost universally rejected. Fakhr al-Dīn Rāzī seems to 
have proposed an in$uential interpretation, rejecting Ibn Sīnā’s idea as tantamount 
to metempsychosis.

91. Ibn Kammūna, Sharḥ al-Talwīḥāt, p. 462.
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That Suhrawardī did accept it, and expanded on it, speaks in his favor as an 
original, headstrong thinker. With the inclusion of Ibn Kammūna’s and Shahrazūrī’s 
commentaries on al-Talwīḥāt, we already got a glimpse of what the commentary 
tradition can do with a text. Ibn Kammūna $at out rejects the idea, thus siding with 
the majority of medieval thinkers. Shahrazūrī on the other hand is more than in 
favor of it and pushes it outside of the boundaries of al-Talwīḥāt and into Ḥikmat al-
ishrāq, or even more speci#cally into his own Sharḥ Ḥikmat al-ishrāq. In the next 
chapter we will discuss what exactly Suhrawardī may mean when he says in Ḥikmat 
al-ishrāq that ‘there are four worlds’, while everywhere else he agrees with the 
philosophical discourse of his time that ‘there are three worlds’.
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6. The recognition of an additional realm

“I myself have had trustworthy experiences indicating that there are four 
worlds,”1 is one of the most conspicuous phrases of Suhrawardī’s Ḥikmat al-ishrāq, in 
stark contrast with the many assertions he makes throughout his writings that there 
are only three worlds. In this chapter we shall look at what Suhrawardī says about 
this fourth world. We shall see how its context reveals it must have originated in his 
thinking about Ibn Sīnā’s (d. 1037) proposal of a type of eschatological felicity or 
misery that is imaginable. Further, we will explore the di#erent dimensions of 
Suhrawardī’s ideas.

To do this, we shall $rst delineate the di#erence between a threefold universe 
and a fourfold universe, and point out the tension that is present in Ḥikmat al-ishrāq 
due to Suhrawardī’s inability, or unwillingness, to commit himself to either one. We 
shall then give a summary of Suhrawardī’s idea on the fourth world and 
subsequently go over the key passages from Ḥikmat al-ishrāq in detail.

6.1 Three or four worlds
In the introduction of Ḥikmat al-ishrāq, Suhrawardī states that one thing all 

philosophers agree on, ancient and modern alike, is that “all speak of three worlds.”2 
He does not say what those worlds are. Among the commentators, Shahrazūrī 
interprets them as the worlds of intellect, soul, and body, which Quṭb al-Dīn Shīrāzī 
(d. 1310) copies from him, through which it later $nds its way to Harawī’s (d. ≥1599) 
commentary.3 This interpretation seems to be sound. Not only is it the usual 
tripartite division of the universe among philosophers from Antiquity and the 

1. Suhrawardī, The Philosophy of Illumination [= Ḥikmat al-Ishrāq], ed. and transl. by J. 

Walbridge and H. Ziai (Provo: Brigham Young University Press, 1999), p. 149. For a similar 

statement, see Suhrawardī, al-Lamaḥāt, Oeuvres Philosophiques…, vol. 4, p. 237.

2. Suhrawardī, The Philosophy of Illumination, p. 2.

3. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 25; Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-ishrāq, 

p. 19; Harawī, Anwāriyyah, p. 12. Nayrizī and Mullā Ṣadrā leave it undiscussed.
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Middle Ages,4 it is also the division supported by Suhrawardī, as is evident from 
other writings. His Risālah fī iʿtiqād al-ḥukamāʾ is clear about it: “The worlds are three 
according to the sages, the world of intellects —being the world of Jabarūt—, the 
world of souls —being the world of Malakūt—, and the world of the Mulk, which is the 
world of bodies.”5 Also Hayākil al-nūr contains this statement, though without the 
religious terms.6  In Kalimat al-taṣawwuf and Partaw-nāmah, it is also repeated, though 
in these cases the reference to ‘sages’ is dropped.7 Lastly, it is also mentioned in al-
Lamaḥāt, but both ‘the sages’ and the religious terms for the worlds are left out.8 In 
other texts, the division is not mentioned explicitly, though the three terms are used 
next to each other in a way which only makes sense if one assumes the tripartite 
division, such as in al-Talwīḥāt and al-Alwāḥ.9 Even in Ḥikmat al-ishrāq Suhrawardī 
relies on this division. The system of thought he expounds therein is primarily 
determined by a division of all things into ‘dominating lights’ (anwār qāhirah), 
‘managing lights’ (anwār mudabbirah), and ‘isthmuses’ (barāzikh). It is clear that this 
corresponds with a division into intellects, souls, and bodies.10

4. ‘Worlds’ here refer to the di#erent things a substance (jawhar) can be, or, in other 

words, it is a division of existence (wujūd). See e.g. Ibn Sīnā, The Metaphysics of The Healing [= 

Al-Shifāʾ], transl. by M. E. Marmura (Provo, Utah: Brigham Young University Press, 2005), p. 

48; Jurjānī, al-Sayyid al-Sharīf, al-Taʿrīfāt (Beirut: Dār al-nafāʾis, 2007), pp. 141-142 (entry 

jawhar).

5. Suhrawardī, Risālah fī iʿtiqād al-ḥukamāʾ, Oeuvres Philosophiques…, vol. 2, p. 270.

6. Suhrawardī, Hayākil al-nūr, vol. 3, p. 96. ʿĀlam al-mulk and al-malakūt are of Koranic 

origin (e.g. Q6:75, 7:185, 23:88, 36:83), al-jabarūt only appears in the Hadith literature.

7. Suhrawardī, Kalimat al-taṣawwuf, vol. 4, p. 117-118; Suhrawardī, Partaw-nāmah, vol. 3, 

p. 65.

8. Suhrawardī, al-Lamaḥāt, vol. 4, p. 234.

9. Suhrawardī, al-Talwīḥāt, vol. 1, p. 65; al-Alwāḥ, vol. 4, p. 86.

10. With varying clarity, previous scholars have already noticed this correspondence. 

E.g. Carra de Vaux, B., “La philosophie illuminative (Hikmet el-ichraq), d’après Suhrawerdi 

Meqtoul,” Journal Asiatique 9, no. 19 (1902), p. 75, fn. 1; p. 76, fn. 1; p. 76, fn. 4; Walbridge, J., 

The Science of Mystic Lights (Cambridge Mass.: Harvard University Press, 1992), p. 194-195. 

Corbin also acknowledges this congruity but does not use it much, instead emphasizing the 

perceived relationship between Suhrawardī’s division of lights and angelology, where 

dominating lights are ‘archangels’ and managing lights are ‘angel-souls’, cf. Corbin, H., En 
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On the other hand, the term ‘world’ (ʿālam) is not only used to denote just 
those three di#erent things. It is regularly employed to further divide the world of 
bodies into an ethereal world (ʿālam athīrī) and material world (ʿālam ʿunṣurī).11 In 
Ḥikmat al-ishrāq, it is also used in conjunction with ‘memory’ (ʿālam al-dhikr), clearly 
meant to describe the idea that all events on earth, past, present, and future, are 
already inscribed upon the celestial bodies.12 These ‘worlds’ are perhaps better called 
‘realms’, as they are used to describe all things with a certain characteristic, without 
implying they form a world distinct from bodies, souls, or intellects.

6.1.1 A fourth world
Perhaps when Suhrawardī says that “I myself have had trustworthy 

experiences indicating that there are four worlds,”13 he is using the word ‘world’ 
non-ontologically. Arnzen is one scholar who seems to read Suhrawardī this way. In 
his study he suggests at one point that the four-fold division is merely 

Islam iranien: Aspects spirituels et philosophiques: II Sohrawardî et les Platoniciens de Perse (Paris: 

Gallimard, 1971), p. 114; p. 123. A similar relationship may already be observed in Ibn Sīnā, 

when he calls intellects spiritual angels (al-malāʾikah al-rūḥāniyyah) and souls active angels 

(al-malāʾikah al-ʿamaliyyah), cf. Ibn Sīnā, The Metaphysics of The Healing, p. 358. Similarly, 

Ghazālī notes in his Tahāfut that heavenly angels are called “celestial souls” and the 

cherubim are called “pure intelligences”, cf. Ghazālī, The Incoherence of the Philosophers [= 

Tahāfut al-falāsifah], transl. by M. E. Marmura (Provo: Brigham Young University Press, 

2000), p. 153.

11. E.g. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 90; Suhrawardī, al-

Alwāḥ, vol. 4, p. 75.

12. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 208-209. Arnzen reads a correspondence into 

this world of memory and the fourth world, the world of suspended images. He further 

suspects that Suhrawardī was aware of Plato’s theory of anamnesis (‘to know is to 

remember’), which could have been the background of his own thinking, cf. Arnzen, R., 

Platonische Ideen in der arabischen Philosophie (Berlin: De Gruyter, 2011), pp. 149-150. 

Shahrazūrī also pointed to Plato as the background of this idea, cf. Shahrazūrī, Sharḥ Ḥikmat 

al-ishrāq, p. 505. To me, the relationship of this passage in Ḥikmat al-ishrāq to Plato’s thought 

is not as obvious as Arnzen and Shahrazūrī suggest it to be, and the passage from al-Talwīḥāt 

to which Arnzen refers to as additional evidence seems to me to be unrelated.

13. Suhrawardī, The Philosophy of Illumination, p. 149.
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epistemological and argues that Suhrawardī avoids speaking of suspended images as 
things.14 

Rahman, on the other hand, thinks that Suhrawardī moves Ibn Sīnā’s idea of 
eschatological imagination “from psychology into ontology.”15 It seems to me that we 
should not speak of an ‘epistemology-only’ or ‘ontology-only’ interpretation, but 
should be appreciative of both dimensions. They o#er di#erent perspectives of the 
same thing.16 Nevertheless, in the following discussion we shall have to, on practical 
grounds, treat them separately. We shall $rst emphasize the ontological perspective, 
and only later come back to incorporate the epistemological perspective. That the 
ontological perspective deserves primacy in our discussion may be inferred from 
looking at the way Suhrawardī phrased his introduction of suspended images. In his 
Ḥikmat al-ishrāq, he $rst mentions three worlds to make the tripartite division; the 
worlds of the dominating lights, the managing lights, and the isthmuses. To this is 
now added “gloomy and illumined suspended images.”17 Thus, as the tripartite 
division rests on ontological grounds, Suhrawardī must mean that these suspended 
images are additional to and ontologically di#erent from bodies, souls, and 
intellects. In other words, with his division of four worlds he is suggesting that the 
tripartite division has always been an incomplete description of existents, as it left 
out a fourth type, the suspended images.

But he only does so in the $fth and last chapter of the second part of Ḥikmat al-
ishrāq. In the rest of Ḥikmat al-ishrāq, the tripartite division is upheld. The obvious 
discrepancy between this last chapter and the rest of Ḥikmat al-ishrāq is never 

14. “Insgesamt fällt auf, dass al-Suhrawardī Formulierungen vermeidet, die auf eine 

Dinglichkeit der ,,herabhängenden Abbilder” schließen lassen”, Arnzen, Platonische Ideen, p. 

149. In private correspondence with Dr. Arnzen it became clear that his study should not be 

read as advancing a ‘epistemology-only’ interpretation. I would like to thank Dr. Arnzen for 

corresponding with me on this issue in particular, and on this chapter in general.

15. Rahman, F., “Dreams, Imagination, and ʿĀlam al-Mithāl,” Islamic Studies (1964), p. 

170.

16. I realized the importance of this point through a conversation with Dr. Lameer. As 

he put it in private correspondence with me, such perspectives are like “di#erent facets of 

the same diamond”.

17. Suhrawardī, The Philosophy of Illumination, p. 149.
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addressed by Suhrawardī.18 We can only speculate why this is so, but two reasons 
seem plausible to me. It could very well be that he applied auto-censorship, judging 
the idea not ripe enough to infuse its ontological implications into earlier chapters. 
Or it may have been conventional to discuss certain particular ideas only in 
particular contexts. In this case, this would be eschatology, because these suspended 
images are part of an idea he had that was developed from re,ecting on Ibn Sīnā’s 
idea of using a celestial body to activate the imagination after death, which Ibn Sīnā 
discusses in his chapter on eschatology. For Suhrawardī, then, the proper place to 
present his own, new insights into Ibn Sīnā’s theory, would have been the chapter on 
eschatology.

6.1.1.1 Its name

He proposed several names for this fourth world. This perhaps shows that it 
was for him a work in progress, an issue on which he was not de$nitively settled and 
for which he therefore did not have a preferred technical term. In the division, he 
calls the entities of that world ‘gloomy and illumined suspended forms’ (ṣuwar 
muʿallaqah ẓulmāniyyah wa-mustanīrah), and a line later he calls them ‘suspended 
images’ (al-muthul al-muʿallaqah), from which he forms the term ‘world of suspended 
images’ (ʿālam al-muthul al-muʿallaqah). However he also uses ‘world of immaterial 
apparitions’ (ʿālam al-ashbāḥ al-mujarradah). Once, he calls this world ‘the imaginable 
world’ (al-ʿālam al-mithālī), which would become the preferred technical term for the 
commentators. Since it occurs only once, and not in a key passage but only in a 
corollary point, it is de$nitively not Suhrawardī’s preferred term. 

6.1.1.2 Knowledge by experience

How Suhrawardī came to know about this fourth world is, according to him, 
because of ‘trustworthy experiences’ (tajārub ṣaḥīḥah). Though tajārub is a neutral 
‘experience’, not necessarily indicating mystical experience, it is likely that 
Suhrawardī did have this in mind. His philosophical outlook is built on the premise 
that visionary experiences count just as much as apodeictic proof to argue for or 

18. I agree with Arnzen that Suhrawardī’s account of suspended images remains 

“unclear and puzzling”. It seems to me that the major reason for this is Suhrawardī’s silence 

on this discrepancy. This was also suggested by Rahman, who says that “the whole question 

of the relationship of the Realm of “Pure Figures” with the purely spiritual world on the one 

hand and the perceptual world on the other is very obscure.“ cf. Arnzen, Platonische Ideen, p. 

147; Rahman, F., “Dreams, Imagination, and ʿĀlam al-Mithāl,”, p. 170.
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against the existence of something. One concise phrasing of this idea can be found in 
al-Mashāriʿ and reads: “If you disprove them by proof, they disprove you by 
experience”.19 It is also prominently featured in Suhrawardī’s Ḥikmat al-ishrāq. “If the 
observations of one or two individuals are to be given weight in astronomy”, says 
Suhrawardī, “how then may we ignore the testimony of the pillars of philosophy and 
prophecy as to that which they beheld in their spiritual observations?”20 To this 
Suhrawardī adds his own story, how he “once was zealous in defense of the 
peripatetic path […] until he saw his Lord’s demonstration”.21 It seems that from 
then on, experience was an important mode of acquiring knowledge for him, and 
became a pillar in upholding a fourth world.22

6.1.1.3 Summary overview of the world of suspended images

The nature and purpose of this world should be clear, in light of what we 
discussed in the previous chapter. The initial purpose of suspended images is to be 
witnessed by people who have  died but were not suitable for the world of 
intelligibles. They experience suspended images, using celestial bodies as their 
faculty of imagination. These images have shapes, colors, sounds, and other 
particularities, without inhering in matter per se. Rather, they are called 
‘suspended’, that is, “not in a substrate (maḥall) or a place.”23 They do still require 
something, a material thing, to become manifest. For souls who have separated from 
their body, after death, the celestial bodies are proposed as that material thing. 
These bodies become loci of the suspended images, which therefore become 
manifest to the souls that are using them as their faculty of imagination. 

Another case where this process of manifestation is at work is with mirrors. 
The mirror is the locus of manifestation, in which images become manifest. By 
looking at the mirror, we may perceive these images. This last case is perhaps the 

19. Suhrawardī, “al-Mashāriʿ wa-al-Muṭāraḥāt,” MS Or. 365 (Leiden, 707), f. 155b. See 

next chapter and appendix. 

20. Suhrawardī, The Philosophy of Illumination, p. 108.

21. Suhrawardī, The Philosophy of Illumination, p. 108, cf. Koran 12:24.

22. This is clear from the way Suhrawardī opens his discussion of the fourth world, the 

‘world of suspended images’, when he says: “I myself have had veridical experience which 

indicates…” (walī fī nafsī tajārub ṣaḥīḥah), Suhrawardī, The Philosophy of Illumination, p. 149.

23. Suhrawardī, The Philosophy of Illumination, p. 138, adapted.
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easiest to understand what Suhrawardī means by the term ‘suspended’. For example, 
the image of a rock is manifest in a rock. This is simply the idea of all things existing 
through a combination of form and matter. When we take the form alone, it is 
usually pointed out that this is the universal Form, in itself applicable to many 
instances of particular rocks. A Platonist would usually argue for the actual, 
independent existence of such a universal Rock, existing in an ideal world, which is 
also what Suhrawardī thinks. He calls it the world of lights, with God being the light 
of lights. A Peripatetic would usually argue such Forms do not exist actually, but only 
as a concept in our mind, deriving its existence from the actual existence of 
particular instances. Suhrawardī considers the case when that image of a rock is 
visible in a mirror. He observes that it is not the form of the mirror. The mirror 
remains a mirror, it does not turn into a rock. Neither is it the universal Form, since 
it still shows particularities such as size and color. Suhrawardī therefore says that it 
is a third kind of thing, a form of the rock which is independent (‘suspended’) of the 
thing in which it is manifest. 

This is, in short, Suhrawardī’s idea of suspended images, their place in the 
universe and their role in perception of images in mirrors, sense perception, in 
dreams, and after death. We shall now go over some of the ideas set forth in Ḥikmat 
al-ishrāq in more detail.

6.2 Similarity with the discussion in al-Talwīḥāt
The world of suspended images is introduced by Suhrawardī in Ḥikmat al-ishrāq 

in a two-page discussion on the middle categories of people after their death, which 
is evidently a continuation of his discussion of it in al-Talwīḥāt. He had established in 
al-Talwīḥāt that souls of such people connect to celestial bodies to imagine felicitous 
or miserable things, in accordance with what they deserve. He had argued there that 
the way this works was by the process of knowledge by presence (ʿilm ḥuḍūrī), which 
simply requires the celestial body to be present to the soul, and does not require a 
soul to actually connect to a celestial body in the way a soul connects to a human 
body, as in the latter case this would imply control of a soul over the body. He 
further established that the di#erence among celestial bodies may serve to re,ect 
di#erences in eschatological fate. As he saw it, the higher a celestial body, the nobler 
and more felicitous the experience would be for a soul. On the other end of the 
spectrum, to facilitate the wicked souls and grand them their just punishment, 
Suhrawardī proposed a new body just below the sphere of the moon and just above 
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the sphere of $re, to which these souls could connect with and experience terrible 
things in a degree of misery appropriate to each.24

In Ḥikmat al-ishrāq, a discussion unfolds which is highly similar in content and 
structure to the discussion in al-Talwīḥāt, albeit in a distinctly di#erent vocabulary. 
Virtually the only thing that remains verbatim the same is at the very beginning, 
where in both texts one of the identity markers of the somewhat good category is 
the term al-zuhhād (‘the ascetics’). The following comparison should show this 
su/ciently.25

Ḥikmat al-ishrāq
Those who have attained an intermediate 
bliss and the ascetics who have 
surmounted [their bodies]

may escape to the world of suspended 
images, whose locus is one of the celestial 
barriers.

There they can and do bring images into 
being. They can call forth such tastes, 
forms, pleasant sounds, and the like as 
they desire.

al-Talwīḥāt
The simpletons (al-bulh), the pious, and 
the ascetics, […]

The learned man who says that a 
heavenly body can be the site of the 
imaginations for groups of felicitous 
and miserable people,
because they cannot picture the world 
of intellect while they have not ceased 
their connection to the bodies, making 
them in potentia afterwards, which, in 
that regard, makes the soul wish for a 
connection to a body, his argument is 
sound.
As for the felicitous, they enjoy 
imagining amazing and pretty images 
and forms, and everything else that is 
enjoyable for us.

24. See intra, p. 133.

25. Suhrawardī, The Philosophy of Illumination, pp. 148-149, adapted; Suhrawardī, al-

Talwīḥāt, Oeuvres Philosophiques…, vol. 1, pp. 89-90.
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It is clear that except for the term ‘world of suspended images’, Suhrawardī 
does not add anything new in Ḥikmat al-ishrāq. The opposite is in fact true, it leaves 
out the part about bodies of smoke and vapor (here indicated with […]) and it also, 
and more importantly, leaves out the reason why souls would connect with a 
celestial body.

6.2.1 Similarly ambiguous remarks concerning bad souls

On the fate of the somewhat bad and the bad souls, Suhrawardī had written in 
al-Talwīḥāt that they connect to a di#erent sphere, just below the celestial world. 
This is not mentioned in Ḥikmat al-ishrāq, where Suhrawardī says that they receive 
“shadows of suspended images in accordance with their moral qualities” and that 
“jinn and demons result from these souls and suspended images”.26 That he may still 
have something similar in mind as what he wrote in al-Talwīḥāt may be clear from 
the similar comment he makes about metempsychosis in connection with the fate of 
the bad and the somewhat bad souls. In al-Talwīḥāt he had said that “with this 
[explanation], what was left of the unclarity of the people of metempsychosis is 
taken away.”27 In Ḥikmat al-ishrāq he argues that the explanation “is the same 
whether metempsychosis is true or false, for the proofs on either side of the 
contradictory are weak (fa-inna al-ḥujaj ʿalā ṭarfay al-naqīḍ fīhi ḍaʿīfah).”28 These 
sentences are somewhat enigmatic, but, I would suggest, point to the same idea, 
namely, that the somewhat bad and the bad souls do not advance to the celestial 

Those forms are more perfect than the 
ones that we have; for the loci in which 
these of ours are made evident and their 
bearers are de$cient, while those of the 
former are perfect.

There they abide forever; for their 
connection with the barriers and the 
darknesses is unending, and there is no 
corruption among the celestial barriers.

Those forms are more noble than those 
of the perceptible bodies here, as these 
turbid things do not mix with them, and 
they are longer lasting and more distant 
from debilitation in strength. Therefore 
they are more enjoyable. 

But its connection, after it has come to 
be, does not cease, for a heavenly body 
knows no corruption.

26. Suhrawardī, The Philosophy of Illumination, pp. 149-150.

27. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 91.

28. Suhrawardī, The Philosophy of Illumination, p. 149. Adapted.
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world but neither do they stay on earth. Rather, their proper place is in between the 
sphere of $re and the sphere of the moon. Properly speaking, this should be seen as 
part of the material world, which is why it resembles metempsychosis when a 
human soul goes to this place, but since it is at the very edge of the material, it is not 
metempsychosis in the classical sense. 

6.2.1.1 Marcotte’s interpretation
This leeway in Suhrawardī’s text is exploited by Roxanne Marcotte’s 

interpretation. She points to one of the Persian allegories, Rūzī bā jamāʿat-i ṣū,yān 
(“A day with a group of su$s”), where Suhrawardī claims that there are two new 
spheres in between the earthly and the heavenly worlds, by the name of Ether and 
Zamharīr, which are more associated with the earthly spheres than with the 
heavenly spheres.29 This last point is not made explicit by Marcotte, which may be 
because she wishes to interpret these two spheres as being the destination for both 
the somewhat bad and the somewhat good souls, not just the somewhat bad 
category. According to Marcotte, somewhat good souls will connect to the sphere of 
Ether, and somewhat bad souls will connect to the sphere of Zamharīr.30 What 
further would speak in favor of Marcotte’s interpretation, not mentioned by her, is 
the otherwise obscure remark of Suhrawardī in al-Mashāriʿ that the Peripatetics 
“have disregarded two great worlds” (al-mashāʾūn ghafalū ʿan ʿālamayn ʿaẓīmayn).31 She 
does point to Suhrawardī’s statements about souls connecting to a celestial body,32 
arguing that this could also be interpreted as meaning bodies from these two 

29. Marcotte, R., “Suhrawardī’s Realm of the Imaginal,” in Ishraq, Islamic philosophy 

yearbook 2, (Moscow: Vostochnaya Literatura Publishers, 2011), p. 77. This article is derived 

from her dissertation, Marcotte, R., “Suhrawardi (d. 1191) and his Interpretation of 

Avicenna’s (d. 1037) Philosophical Anthropology”, Unpublished PhD thesis (Montreal: McGill 

University, 2000); Rūzī bā jamāʿat-i ṣū*yān, p. 245, 247; translation in Suhrawardī, Shihāb al-

Dīn, The philosophical allegories and mystical treatises, transl. by W. Thackston (Costa Mesa: 

Mazda Publishers, 1999), p. 36, 37; Suhrawardī, Shihāb al-Dīn, L’archange empourpré: Quinze 

traités et récits mystiques, Translated by H. Corbin, Paris: Fayard, 1976, p. 371, 373.

30. Marcotte, R., “Suhrawardī’s Realm of the Imaginal,” p. 78.

31. Suhrawardī, al-Mashāriʿ, Oeuvres Philosophiques…, vol. 1, p. 496.

32. Suhrawardī, al-Lamaḥāt: jirm falakī (vol. 4, p. 237), Partaw-nāmah: jismī samāwī (vol. 3, 

p. 76), al-Talwīḥāt: jirm samāwī (vol. 1, p. 89), Ḥikmat al-ishrāq: baʿḍ al-barāzikh al-ʿulwiyyah (vol. 

2, p. 230).
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spheres. This may however be reading too much into the text, as it seems to 
complicate the matter unnecessarily. Reading it simply as one of the celestial bodies, 
Moon, Mercury, Venus, etc., seems more likely. That none of the medieval 
commentators argued for the same idea Marcotte proposes is an additional indicator 
that it may not be the correct reading of Suhrawardī’s texts. In short, Marcotte’s 
interpretation of an independent world of images consisting of two spheres, is 
stimulating but based only on a few remarks in Rūzī bā jamāʿat-i ṣū,yān and perhaps 
one remark in al-Mashāriʿ, therefore lacking substantial evidence.

6.3 Location of the world of suspended images
The question of its locality is of such paramount importance, that we do well 

to deal with it before we move on to discuss in more detail what it exactly is. Its 
importance is due to the many interpretations of Suhrawardī that have read those 
remarks by Suhrawardī’s that speak of a place, a locale, as meaning actual place, that 
is, a spatial location in the cosmos. This is what most commentators did, but I think 
there is little sense in disagreeing with those from within the tradition; being part of 
the discourse they have a right to their interpretation, which I shall deal with in the 
next chapter. My interlocutors on this issue are modern scholars. As they are not 
part of the medieval Islamic discourse, the case is di#erent for them. We would 
expect from them a faithful representation, not taking sides over which medieval 
philosopher is ‘correct’. In the case of localizing the world of suspended images, 
virtually all of them have taken for granted that the world of suspended images is an 
actual world, that is separate from our world, only to be reached in dreams, visions, 
or after death.33 This seems to be, at best, only partially true. 

33. Clearly present in: Rahman, F., “Dreams, Imagination, and ʿĀlam al-Mithāl,” pp. 167–

180; Davidson, H.A., Alfarabi, Avicenna, and Averroes on intellect : their cosmologies, theories of the 

active intellect, and theories of human intellect (Oxford: Oxford University Press, 1992), pp. 

175-176;  Aminrazavi, M., Suhrawardi and the School of Illumination (Richmond: Curzon Press, 

1997), pp. 87-89; Landolt, H., “Les idées platoniciennes et le monde de l’image dans la pensée 

du Šayh al-Išrāq Yaḥyā al-Suhrawardī (ca. 1155-1191),” In Miroir et Savoir: La transmission d’un 

thème platonicien, des Alexandrins à la philosophie arabo-musulmane, ed. by D. De Smet, M. Sebti, 

and G. De Callatay (Leuven: Leuven University Press, 2008), pp. 233–250;
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6.3.1 The interpretation of Corbin and his followers

This line of thought has been $rst proposed by Henry Corbin most notably 
present in his article “Mundus Imaginalis, ou l’imaginaire et l’imaginal” and the 
chapter “La Terre Mystique de Hûrqalyâ” in his book Corps spirituel  et Terre céleste: d 
l'Iran mazdéen à l'Iran shî'ite. In the article, he $rst speaks of an “order of reality”, 
which is in itself not incorrect.34 But a few lines later he speaks of “the topography of 
these interworlds,”35 and from there on only treats the world of image in a in spatial 
terms. In the same sentence he speaks of “the organ that perceives this reality, 
namely, the imaginative consciousness,the cognitive Imagination.”36 From this remark 
onward, grasping the world of image is portrayed as an activity solely for the 
imagination, in dreams, visions, or after death. Corbin makes in particular good use 
of another name given to this world, that of “the eighth clime, in which are Jābalq, 
Jābarṣ, and Hūrqalyā.”37 These are supposed to be names for cities, that are 
apparently to be found in this eighth clime. We will come back later to their origin. 
‘The eighth clime’ is a play on the latitudinal division of Earth into seven 
‘climes’ (climates or regions), a system going back to Ptolemy.38 It could be that 
Suhrawardī refers to this place in some of his Persian treatises with the term Nākojā-
ābād (‘Nowheresville’).39 In one of the stories he has the protagonist ask “In which 

34. Corbin, H., “Mundus Imaginalis, or the Imaginary and the Imaginal,” In Swedenborg 

and Esoteric Islam, transl. by L. Fox (West Chester: Swedenborg Foundation, 1995), p. 2; 

Corbin, H., “Mundus Imaginalis ou l’imaginaire et l’imaginal,” In Face de Dieu, Face de l’Homme 

(Paris: Flammarion, 1983), p. 8.

35. Corbin, “Mundus Imaginalis”, p. 8.

36. Corbin, “Mundus Imaginalis”, p. 8.

37. Suhrawardī, The Philosophy of Illumination, p. 160, adapted.

38. Naṣīr al-Dīn Ṭūsī, in his celebrated work on astronomy al-Tadhkirah, de$nes the 

climes as such: “the practitioners of the science have divided it into seven climes 

[stretching] lengthwise so that each clime is beneath a day-circle, the conditions of the 

places in it then being similar.” Ragep, F. J., Naṣīr al-Dīn Ṭūsī Memoir on Astronomy (al-

Tadhkira fī ʿilm al-hayʾa), 2 vols. (New York: Springer Verlag, 1993), p. 250. The standard work 

on the climes, or climata, remains Honigmann, E., Die sieben Klimata und die poleis episēmoi 

(Heidelberg: Winter, 1929), but compare with Shcheglov, D., “Ptolemy’s System of Seven 

Climata and Eratosthenes’ Geography”, Geographia Antiqua 13 (2004), pp. 21–37.

39. Suhrawardī, Āwāz-i parr-i jibraʾīl, Oeuvres Philosophiques…, vol. 3, p. 211; Suhrawardī, 
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clime is that?”, to which it is answered “In the clime to which your index $nger 
cannot point.”40

6.3.2 Walbridge’s interpretation

Next to the di#erent interpretation by Marcotte, we may also make separate 
mention of Walbridge’s interpretation. The main improvement in his interpretation 
over earlier interpretations is that he acknowledges that the world of image does 
not only serve for the purpose of mystical visions. He is still clearly building forth on 
Corbin’s interpretation, for example, the $rst time he discusses the concept he says 
that “Suhrawardi uses the concept mainly as a metaphysical basis for the objective 
validity of visions without working out all the philosophical implications.”41 With his 
characterization of the concept as ‘mainly’, not ‘exclusively’, a metaphysical basis, 
he has made a $rst step towards a fairer evaluation of it. In a later publication, 
Walbridge argues that the concept “is obviously useful as a way of accommodating 
the miraculous and the eschatological, as well as odds and ends not conveniently 
$tting into the Aristotelian scheme of forms-in-matter.”42 In the $rst part of this 
sentence Walbridge still acknowledges Corbin’s position, but in the second part he 
decisively goes beyond it and proposes a radically less localized-mystical 
interpretation. This comes to full fruition a few years later, when he writes that 
“This metaphysical doctrine, which was to be of great importance in the later 
tradition, was a way to account for a variety of phenomena in which forms could not 
be explained as being embedded in matter. These included the images in mirrors and 
the imagination, dreams, miracles of certain sorts, and various eschatological events 

Fī ḥaqīqat al-ʿishq, vol. 3, p. 273. This is how Corbin understands the term, e.g. Corbin, H., En 

Islam iranien, vol. 2, p. 188. In the case of Āwāz-i parr-i jibraʾīl it should be noted that an 

anonymous commentator does not think so and instead proposes it simply refers to the 

world of intelligibles; “the absolute spiritual entities who are devoid of both earthly and 

celestial matter.” Cf. Corbin, H., and P. Kraus, “Le Bruissement de l’Aile de Gabriel,” Journal 

Asiatique 227 (1935), p. 41.

40. Suhrawardī, Āwāz-i parr-i jibraʾīl, Oeuvres Philosophiques…, vol. 3, p. 211. English 

translation in: Suhrawardī, The philosophical allegories and mystical treatises, p. 10. French 

translation: Suhrawardī, L’archange empourpré, p. 229.

41. Walbridge, The Science of Mystic Lights, p. 149.

42. Walbridge, J., The Leaven of the Ancients: Suhrawardī and the heritage of the Greeks 

(Albany: State University of New York Press, 2000), p. 26.
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and entities.”43 Here all uses of the world of image, mirrors, visions, and 
eschatological events alike, are placed on the same level of importance. However, the 
notion that the suspended images have a locale, forming an eighth clime, is still 
silently assumed.

6.3.3 Delocalizing the world of image

In this dissertation, I would like to argue for a more radical delocalization of 
the world of image.44 Building on Corbin, Walbridge, in his publications, has still not 
been fully able to shake o# the idea of a fourth world as merely another clime. This 
essentially assigns spatiality to this world, and spatiality is connected with 
materiality, while the world of image is immaterial. Only bodily things can be said to 
be somewhere.  It is not without reason that Suhrawardī has the sage say that this 
eighth clime is “to which your index $nger cannot point.” Of the other worlds, 
intellect and soul, we would not ask ‘where’ they are and this we likewise cannot do 
with the world of image. Intellects and souls are everywhere and nowhere; they 
permeate the bodily world. These di#erent worlds, of intellect, soul, body, and now 
also of suspended image, are not separate worlds in the sense of ,uids with di#erent 
densities separating from each other, leaving the ,uid with a higher density (e.g. 
water) below the ,uid with a lower density (e.g. oil), constituting a vertical, spatial 
separation. Rather, these worlds are, if we stick with the simile of ,uids, as an 
emulsion; they form one whole, the one being indistinguishable from the other, yet 
each stays its own and is not absorbed into the other.

The way causality is explained in virtuality all texts of Islamic philosophy, 
including those by Ibn Sīnā and Suhrawardī,45 makes it tempting for us to opt for the 
simile of ,uids of di#erent densities. God is on top, then follow the intellects, below 

43. Walbridge, J., “Suhrawardī and Illuminationism,” In The Cambridge Companion to 

Arabic Philosophy, ed. by P. Adamson and R.C. Taylor (Cambridge: Cambridge University Press, 

2005), pp. 215-216.

44. Nicolai Sinai’s short account of the suspended images is close to my account. The 

brevity and the fact that he does not engage with Corbin’s approach makes the novelty of 

his approach less obvious. Cf. Sinai, N., “Kommentar”, in Suhrawardī, Philosophie der 

Erleuchtung, transl. and intr. N. Sinai (Berlin: Verlag der Weltreligionen im Insel Verlag, 

2011), pp. 292-295.

45. Compare Suhrawardī, The Philosophy of Illumination, p. 99; Ibn Sīnā, The Metaphysics 

of The Healing, p. 326#.
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are the celestial souls, then the celestial bodies, then the human souls, and then all 
the earthly bodies. This image is e/ciently painted with only a few brushes and 
easily facilitates explaining phenomena and deducing desirable results. For example, 
it connects well with our geo-cosmological view of the earth being at the centre of 
the universe, with celestial bodies in ever larger spheres around us, with the 
stability of their motion seemingly being a function of their distance from us. It also 
makes it natural to speak in terms of God’s will descending, and men, in search of 
God, ascending, and it gives an intuitive notion of nobility; the higher, the better. 
This is for example how Suhrawardī explains nobility: “The most enjoying by its 
essence (ashadd mubtahij bi-dhātihi) is the True First because He has the most intense 
apprehension and is the greatest apprehender of the most sublime apprehended […] 
and after His pleasure and His apprehension comes the apprehension of the 
intelligible substances […] and after them come the celestial souls that move out of 
craving and love, and behind them are the human souls.”46 All of these factors 
suggest strongly a vertical image, yet such is not correct. That would be to turn 
around the proper line of reasoning. From the image of a vertical ordering, a mere 
simile, we can understand easier various phenomena and desired results, most 
notably the chain of causality of the entire cosmos. But those phenomena and 
desired results cannot be evidence that the image of a vertical ordering is 
existentially true. When we speak of intellects, souls, bodies, and now also of 
suspended images, each of them exists in its proper world, which should not be seen 
as a place of existence, but perhaps we can better speak of modes or dimensions of 
existence. Taking this line of interpretation, let us now see how exactly they can 
constitute a proper mode of existence, di#erent from intellects, souls, and bodies.

6.4 What the world of suspended images is
On this issue, the texts of Ḥikmat al-ishrāq and al-Talwīḥāt do start to di#er 

signi$cantly. The most important point Suhrawardī seems to want to make in Ḥikmat 
al-ishrāq is that this world of suspended images is not just a realm like one can speak 
of the realm of sounds or the realm of odors, but is on equal footing as the world of 
bodies, of souls, and of intellects. This is why, in explaining what the world of 
suspended images is, he begins by asserting that “I myself have had trustworthy 

46. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 91. Compare Suhrawardī, 
al-Mashāriʿ, vol. 1, p. 501; Suhrawardī, al-Lamaḥāt, vol. 4, p. 238; Suhrawardī, Partaw-nāmah, 

vol. 3, p. 74.
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experiences indicating that there are four worlds,”47 after which he $rst lists the 
worlds of intellects, souls, and bodies, and then mentions the world of suspended 
images. This is not the case for al-Talwīḥāt.

6.4.1 Di#erence with the world of bodies

At various places in Ḥikmat al-ishrāq, he explains how it is di#erent from the 
three other worlds. Clearly, the world of suspended images is much like the world of 
bodies. This is re,ected, as we noticed before, in another name he gives to this 
world, that of “the eighth clime, in which are Jābalq, Jābarṣ, and Hūrqalyā.”48 Clearly, 
this manner of speech is to indicate that this fourth world is like a clime here on 
earth, that is, with natural things in it. Mentioning cities may similarly stand for an 
indication that cultural matters can be found there as much as they can be found 
here on earth. This becomes clearer when he explains that in the world of 
suspended images one may $nd all kinds of things that normally belong to the world 
of bodies: “mountains, seas, lands, loud sounds, and individuals, as well as scents and 
the like.”49 The de$ning di#erence is that they are immaterial, self-subsistent (qāʾim 
bi-nafsihi) forms.50 

6.4.2 Di#erence with the world of intellects

Immaterial forms, however, are commonly known as intelligibles (al-maʿqūlāt). 
Suhrawardī explicitly denies that suspended images are such Forms: “The suspended 
forms are not the Forms (muthul) of Plato, for the Forms of Plato are luminous and 
$xed, while these suspended images are dark or illumined.”51 In this $rst remark he 
addresses the di#erence of suspended images from intelligibles in respect of 
luminosity, leaving aside the $xedness of intelligibles. This aspect is later addressed, 
when he remarks that “these suspended images may be renewed and destroyed like 

47. Suhrawardī, The Philosophy of Illumination, p. 149.

48. Suhrawardī, The Philosophy of Illumination, p. 160, adapted.

49. Suhrawardī, The Philosophy of Illumination, p. 154.

50. Suhrawardī only once says explicitly ‘self subsistent’ (Suhrawardī, Ḥikmat al-ishrāq, 

Oeuvres Philosophiques…, vol. 2, p. 212), elsewhere being content with just ‘subsistent’ (qāʾim), 

cf. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, pp. 240, 242.

51. Suhrawardī, The Philosophy of Illumination, p. 149, adapted. They leave out the word 

‘$xed’, stating this only appears in some manuscripts. Corbin’s edition has it in the body of 

the text, cf. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, pp. 230-231.
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images in mirrors and objects of the imagination,”52 by which it is established that 
suspended images are not $xed. Perhaps Suhrawardī thought it not necessary to 
make this remark earlier as he deemed it understood that if these images are dark 
and illumined, they must also be susceptible to generation and corruption. 
Luminosity is the basis of Suhrawardī’s system of thought, closely associated with 
stability and actuality. Conversely, darkness represents mere potentiality, in search 
of actualization. That which is dark is therefore susceptible to generation and 
corruption.

6.4.3 Di#erence with the world of souls

Souls are things that are not $xed, like bodies, yet immaterial, like 
intelligibles.53 In that sense they are just like suspended images. Suhrawardī does not 
give any speci$c remark concerning the di#erence between suspended images and 
souls. The di#erence is simply implied, for example when Suhrawardī de$nes the 
relationship between souls and suspended images. Suspended images can play the 
role which normally a body would play, namely being the locus, or, place, of 
manifestation (maẓhar) for the soul.54 A suspended image can thus be an immaterial 
body for the soul. This does not only apply to human souls. Also souls of celestial 
bodies are said to be able to become manifest through such suspended images.55 In 
the case of celestial souls, Suhrawardī describes this process as creative. “The 
managing lights of the spheres may create them (qad takhluquhā) to serve as the loci 
in which they are made evident in barriers [i.e. bodies] to the chosen ones.”56 Later 
he repeats this, saying “managing angels take talismans and self-subsistent forms 

52. Suhrawardī, The Philosophy of Illumination, p. 150, adapted.

53. As Ibn Sīnā and Suhrawardī put it, the soul is [continuously] renewing (al-nafs 

mutajaddidah). Ibn Sīnā, The Metaphysics of The Healing, p. 311; Suhrawardī, al-Talwīḥāt, Oeuvres 

Philosophiques…, vol. 1, p. 89.

54. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 244.

55. 150. It seems likely that this is Suhrawardī’s interpretation of Ibn Sīnā’s remarks 

that angels can become manifest to human beings in a certain shape, cf. Ibn Sīnā, The 

Metaphysics of The Healing, p. 359.

56. Suhrawardī, The Philosophy of Illumination, p. 150. The use of the words 

‘fortress’ (ṣayṣiyah) and ‘barrier’ (barzakh) to mean body is typical of Suhrawardī in Ḥikmat al-

ishrāq, see supra, p. 126.

        



205

for themselves, by which they speak and are evident.”57 For human souls, he does not 
make this explicit, but arguably he has the same process in mind. Not only is the 
analogy between celestial souls and human souls easily made, on the same page on 
which he describes how human souls can take on a suspended image as a body, he 
also describes how some people attain “a special station in which they are able to 
bring into existence self-subsistent images in whatever form they desire.”58 It seems 
reasonable to interpret the proximity of the two remarks as meaning that they 
inform each other, that is, that whatever image these people desire, that this image 
becomes as a body for them. At the same time we can $nd a description of the 
transition from an earthly body to a suspended image in Ḥikmat al-ishrāq, which 
would lead us to believe that at least part of the process for humans is not creative, 
or at least outside of the person’s volition. Suhrawardī describes the transformation 
“as an assault, at the beginning of which a man imagines that something is being 
destroyed; a propitious light negating the soul, in which the soul appears to itself as 
something utterly suspended and wherein it beholds its own abstraction from 
dimensions.”59 An assault by a higher being, that destroys something, clearly 
indicates that the human being is acted upon, not the actor himself. The various 
contradictions —the good nature of the actor versus the act of destroying, the 
negation of the soul versus its appearance to itself— are presumably more because 
of the di/culty to put the experience into words than anything else.

6.5 How we can perceive suspended images
We can learn more about the suspended images by considering how they can 

be perceived.  Suhrawardī did not systematically discuss this and we will have to 
piece together evidence from di#erent places. There are two ways we can perceive 
suspended images, according to Suhrawardī: either by use of our external senses, or 
by use of our faculty of imagination. It seems that Suhrawardī thought of these 
faculties only as containers; the act of perception is exclusive to what Suhrawardī 
calls ‘the luminous essence’ (al-dhāt al-nūriyyah) or ‘the commanding light’ (al-nūr al-
isfahbadh),60 that is, the rational soul.

57. Suhrawardī, The Philosophy of Illumination, p. 155.

58. Suhrawardī, The Philosophy of Illumination, p. 155.

59. Suhrawardī, The Philosophy of Illumination, p. 160.

60. Suhrawardī, The Philosophy of Illumination, p. 139.
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6.5.1 Through our external senses

He sets up his notion of suspended images as a consequence of his concerns 
about how sight works.61 With the Peripatetics, he refutes the idea that sight occurs 
by emission of a ray from the eye to the object. This refutation is primarily based on 
the movement of such a ray, which implies certain inconsistencies, such as if it 
would be moved by will we would be able to hold it back, or if it would be moved by 
nature it ought to penetrate earthenware easier than glass since it is more porous.62 

But then he turns against the Peripatetics when he also dismisses the theory of 
sight by the imprint of a form onto the eye. The criticism he raises, applies equally 
to mirrors and imagination. He argues that images in the imagination, mirrors, and 
the faculty of sight are di#erent from bodies in respect of the most fundamental 
characteristic of bodies; their corporeality. When imagining big things like 
mountains, or seas, “how can the brain or one of its cavities encompass it?”63 
Suhrawardī rhetorically asks. The same counts for mirrors and our faculty of sight: 
“lofty mountains […] how could the crystalline humor (al-jalīdiyyah) and its parts 
su/ce for it?”64 He answers himself, saying that “the truth is that the forms in 
mirrors and the imaginative forms are not imprinted, but are instead suspended 
fortresses [i.e. suspended bodies], not having a substrate at all.”65 

He brie,y discusses two counter-arguments but is quick to dismiss them. One 
is that an eye (or better, the crystalline humor) is potentially divisible to in$nity, 
and so is the form of any object, such as a mountain, so in that respect there is no 
issue of one being impossibly bigger than the other, as we could then conceive of a 
one-to-one correspondence of each part of both objects. Suhrawardī simply 
maintains that “the magnitude of the mountain and each of its parts, however it is 
supposed to be divided, remains incomparably greater than the magnitude of the 
eye and its parts.”66 The second counter-argument is to say that indeed the form of 

61. For a good overview of theories of sight, see Lindberg, D.C., Theories of Vision from 

Al-Kindi to Kepler (Chicago: The University of Chicago Press, 1976).

62. Suhrawardī, The Philosophy of Illumination, pp. 70-71.

63. Suhrawardī, The Philosophy of Illumination, p. 154.

64. Suhrawardī, The Philosophy of Illumination, p. 73.

65. Suhrawardī, The Philosophy of Illumination, p. 138, adapted.

66. Suhrawardī, The Philosophy of Illumination, p. 71.
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the mountain impressed on the eye is smaller than the mountain, as to be able to be 
pressed onto the small eye. But the magnitude of the mountain is not perceived as 
small, because the soul infers from his perception the original magnitude. 
Suhrawardī is again quick to dismiss: “This is not correct, since a large magnitude is 
seen by direct experience, not by an inference.”

The same reasoning applies to mirrors and the imagination. Suhrawardī does 
not give a speci$c de$nition of a mirror. He clearly does not only think of a polished 
sheet of metal, but it can be anything, for example water.67 The closest we get to a 
de$nition is his statement that “images only occur with smooth bodies, since the 
parts of rough bodies have dark pits, with only small areas being free of these pits.”68 
Perhaps the eye and the imagination also fall under this de$nition, as well as 
celestial bodies, as we shall see later. He does not explain this but silently assumes it 
when he writes that “the relation of the crystalline humor to the objects of sight is 
like the relation of the mirror to them.”69 Therefore, “the form in the crystalline 
humor must be comparable to the form in the mirror,”70 meaning that Suhrawardī 
thinks that our act of seeing is nothing but the occurrence of a suspended image in 
the crystalline humor of our eye.

It should be noted that we are here entering territory where Suhrawardī is 
trying to improve on beliefs he held himself earlier. In Partaw-nāmah, al-Lamaḥāt, and 
al-Talwīḥāt, he clearly states that sight is simply the impression of the form of an 
object on the eye.71 For example, in Partaw-nāmah he says: “sight takes places when 
the forms of objects become impressed in the vitreous humor of the eye, which is in 
accordance with the opinion of the philosopher Aristotle.”72 Besides the few passages 
from Ḥikmat al-ishrāq that were just discussed, he remains silent about it, in Ḥikmat 
al-ishrāq, leaving us with a very thin evidence base. We should therefore be careful 

67. Suhrawardī, The Philosophy of Illumination, p. 73.

68. Suhrawardī, The Philosophy of Illumination, p. 154.

69. Suhrawardī, The Philosophy of Illumination, p. 73.

70. Suhrawardī, The Philosophy of Illumination, p. 73.

71. Suhrawardī, al-Lamaḥāt, Oeuvres Philosophiques…, vol. 4, p. 202; Suhrawardī, al-

Talwīḥāt, in: Ibn Kammūna, Sharḥ al-Talwīḥāt, vol. 2 (al-Ṭabīʿiyyāt), p. 231. In Hayākil al-nūr, 

Kalimat al-taṣawwuf, and al-Alwāḥ Suhrawardī remains silent about the matter.

72. Suhrawardī, The book of radiance [= Partaw-nāmah], transl. by H. Ziai (Costa Mesa: 

Mazda Publishers, 1998), p. 30.
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drawing $nal conclusions, especially when they seem so remarkable as in this case, 
when it seems that he wants to argue that all sense perception is merely a 
suspended image taking a speci$c faculty of sense as its place of manifestation. For 
this process does not only apply to the faculty of sight. Though Suhrawardī 
emphasizes sight in his discussion of perceiving suspended images, his theory allows 
the suspended images to be anything, “… loud sounds […] as well as scents and the 
like.”73 As I have pointed out before, in all these cases the actual perceiver is the soul. 
The sense is merely a container.

6.5.2 Through our internal senses

Suhrawardī says that “forms cannot be imprinted in the eye and, for similar 
reasons, they cannot be imprinted somewhere in the brain. The truth is that the 
forms in mirrors and the imaginative forms are not imprinted. Instead, they are 
suspended fortresses.”74 From this statement we may infer that, just as we learned 
that our external senses are nothing but places of manifestation, the internal senses 
are likewise nothing but places of manifestation. According to him in Ḥikmat al-
ishrāq, there are only two internal faculties in the brain, the common sense and the 
faculty of imagination. Suhrawardī arrives at these two by modi$cation of Ibn Sīnā’s 
theory of the internal faculties. Ibn Sīnā had mentioned more internal faculties.75 
Where Ibn Sīnā assumes an independent faculty for estimation, wahm, Suhrawardī 
argues that this is, like cogitation (,kr), merely a mode of functioning of the faculty 

73. Suhrawardī, The Philosophy of Illumination, p. 154.

74. Suhrawardī, The Philosophy of Illumination, p. 138, adapted.

75. Suhrawardī simply agrees with Ibn Sīnā on $ve internal faculties in other texts: 

common sense, imagery, estimation, imagination, and memory (al-ḥiss al-mushtarak, al-

khayāl, al-wahm, al-mutakhayyilah, and al-ḥā*ẓah), cf. Suhrawardī, Partaw-nāmah, Oeuvres 

Philosophiques…, vol. 3, pp. 29-31; Suhrawardī, Hayākil al-nūr, vol. 3, pp. 87-88; Suhrawardī, al-

Alwāḥ, vol. 4, pp. 51-52; Suhrawardī, Kalimat al-taṣawwuf, vol. 4, p. 112; Suhrawardī, al-

Lamaḥāt, vol. 4, p. 203; Suhrawardī, “al-Mashāriʿ wa-al-Muṭāraḥāt,” MS Or. 365 (Leiden, 707), 

#. 188a-189b; Suhrawardī, al-Talwīḥāt, in: Ibn Kammūna, Sharḥ al-Talwīḥāt, vol. 2, pp. 238-244. 

In translating al-khayāl as ‘imagery’ I follow Gutas, cf. Gutas, D., “Intellect Without Limits: 

The Absence of Mysticism in Avicenna,” In Intellect et Imagination dans la Philosophie Médiévale, 

ed. by M. Cândida-Pacheco and J. Francisco-Meirinhos (Turnhout: Brepols, 2006), vol. 1, p. 

356, fn. 12 and fn. 13.
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of imagination.76 He further argues that memory, both dhikr, the store house of 
judgments, and khayāl, the store house of sensory perceptions, cannot be bodily 
functions. His main argument is that it would be impossible to forget about 
something when it is supposed to be bodily present to us. Since it is obvious that we 
forget about memories, and sometimes have to do our best to retrieve them, they 
cannot be stored in the body. Instead, the items of our memory are said to be part of 
the celestial world, where our soul may go to attain them.77 As such, then, in Ḥikmat 
al-ishrāq, Suhrawardī only accepts two faculties in the brain, common sense and 
imagination.

6.5.2.1 Common sense
It is worth bringing into memory here that common sense was used in Antique 

and Medieval philosophy as the central place of sense perception, where the $ve 
external senses of sight, smell, hearing, taste, and touch would come together. This 
is necessary in order to be able to judge di#erent modes of perception, for example 
sight and taste, simultaneously.78 How this ties in with Suhrawardī’s statement in 
Ḥikmat al-ishrāq that it is the soul that perceives the suspended images in the 
external senses, and not the external senses themselves, is not made clear. What is 
clear is that the common sense is involved in apprehending suspended images 
because of its connection to our internal senses. The usual function for this 
connection is that the common sense provides the internal senses with the 
perceptions from the outer senses. But when these activities are subdued, the 
connection may also be exploited to send information the other way around. This is 
how Suhrawardī understands phenomena such as memories, dreams, jinns and 
demons, and veridical visions. The precise role of the common sense is unclear. It 
could be that the common sense is the faculty that actually apprehends the input 
from the internal faculties, or it could be that it merely is another place of 

76. When Suhrawardī says in Ḥikmat al-ishrāq that “these three are a single 

thing” (Suhrawardī, Ḥikmat al-ishrāq, vol. 2 p. 210) he refers to imagination, estimation, and 

cogitation, not, as Ziai and Walbridge propose, “the imagination (the storehouse of forms), 

the estimative faculty (which makes judgments concerning particulars), and the imaginative 

faculty (which combines and separates forms).” Cf. Suhrawardī, The Philosophy of Illumination, 

p. 184, fn. 20.

77. Suhrawardī, Ḥikmat al-ishrāq, Oeuvres Philosophiques…, vol. 2, pp. 209-210.

78. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 209-210.
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manifestation, and that in the end the soul only apprehends. One important 
consequence, though, is that because it is the common sense that is processing this 
information, suspended images are apprehended in similar fashion as are earthly, 
bodily things, that is, in the modus of one (or more) of the $ve external senses of 
sight, smell, hearing, taste, or touch.

6.5.2.2 Memories, dreams, and veridical visions
In the case of memories, we already noticed Suhrawardī making allusions that 

this type of knowledge comes from the celestial world. Suhrawardī’s discussion of 
attaining knowledge from the celestial world is dominated by a focus on explaining 
how we may attain ‘knowledge of the unseen’ (al-mughayyabāt), which consists 
roughly of knowledge of all things on earth; past, present, and future. This is 
information that we receive in dreams or veridical visions. The imagination plays an 
important role in this process, but it is not the only process by which the common 
sense and imagination are used. Suhrawardī only says this as an afterthought in 
describing the principles of this process, but we will mention  it upfront. This 
process can in principle establish true knowledge of the unseen and false $gments of 
the imagination. We will later come back to the di#erence between the two.

Suhrawardī opens the discussion of this knowledge of the unseen in all texts 
by saying that our soul is essentially on a par with celestial souls, sometimes 
phrased as that our souls properly belong to the Malakūt,79 and therefore our soul is 
essentially able to attain the same knowledge as the celestial souls have. Knowledge 
of the unseen is therefore congruent with knowledge that the celestial souls have. 
This knowledge that celestial souls have consists of, as he says in al-Talwīḥāt, 
“universal rules concerning their principles, such that whenever something is so-
and-so, it shall be so-and-so.”80 This on its own only provides universal knowledge, 
which in itself says nothing about particulars, only hypothetically.81 But celestial 

79. Suhrawardī, al-Alwāḥ, Oeuvres Philosophiques…, vol. 4, p. 85; Suhrawardī, Hayākil al-

nūr, vol. 3, p. 107.

80. Suhrawardī, al-Talwīḥāt, vol. 1, p. 99.

81. It must be general, for otherwise an actual in$nity of knowledge items occurs. This 

also implies that events on earth occur under a pattern of recurrence (the key term he uses 

is al-takrār). Suhrawardī does not mean that time is circular, as he is adamant about the 

impossibility of the recurrence of that which has perished, but it does explain repetitive 
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souls put their celestial bodies in motion by  volition,82 which makes them aware of 
the motions of their body. “They therefore know the consequence of its motion, by 
the speci!cation of the conditions: but it is so-and-so so it will be so-and-so, or it is 
not, so it will not be.”83 In other words, they have knowledge of principles, sharṭiyyāt 
as he calls it in al-Lamaḥāt,84 ḍawābiṭ wa-qawānīn as he calls it in al-Mashāriʿ,85 and 
ḍawābiṭ kulliyyah as he calls it in al-Talwīḥāt,86 similar to a di"erential equation, and 
because they know at least one particular thing, their initial voluntary move, they 
can, as it were, solve their di"erential equation, their universal knowledge, to obtain 
an actual function, from which they can deduce all other points in time, acquiring 
thereby knowledge of particulars. Since everything on earth is a consequence of the 
heavenly motions, the function they obtain in solving their di"erential equation 
provides them with knowledge of all things on earth, exactly what they are and 
when they happen. This conclusion is consistently described as a process of 
inscription (intiqāsh) on the soul of all inscriptions (nuqūsh) of all earthly things that 
are inscribed on the celestial bodies (al-nuqūsh allatī fī al-barāzikh al-ʿulwiyyah li-al-
kāʾināt, as he says in Ḥikmat al-ishrāq).87 What this exactly means is not made clear. 
The use of ‘inscriptions’ (nuqūsh) is obviously suggestive of the state of the most 
perfect souls,88 however in the latter case it was emphasized that soul is inscribed 
with knowledge of everything on all levels of existence, while in this case the 
knowledge of the unseen seems to be restricted to earthly a"airs. From the 

patterns such as the seasons. Suhrawardī, al-Mashāriʿ, vol. 1, p. 491; Suhrawardī, al-Talwīḥāt, 
vol. 1, p. 100; Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 237.

82. A premise which Suhrawardī does not mention in this context but proves 
somewhere else, see Suhrawardī, al-Talwīḥāt, vol. 1, p. 56.

83. Suhrawardī, al-Talwīḥāt, vol. 1, p. 100; For the other texts, compare Suhrawardī, 
Partaw-nāmah, vol. 3, p. 77; Suhrawardī, Hayākil al-nūr, vol. 3, p. 107; Suhrawardī, al-Alwāḥ, 
vol. 4, p. 86; Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 236; Suhrawardī, al-Lamaḥāt, Oeuvres 

Philosophiques…, vol. 4, p. 239; Suhrawardī, al-Mashāriʿ, vol. 1, p. 489; Suhrawardī, Kalimat al-

taṣawwuf, vol. 4, p. 122.
84. Suhrawardī, al-Lamaḥāt, vol. 4, p. 239.
85. Suhrawardī, al-Mashāriʿ, vol. 1, p. 491.
86. Suhrawardī, al-Talwīḥāt, vol. 1, p. 99.
87. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 236.
88. See supra p. 104.
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similarity we may thus conclude that although the knowledge-content is di#erent, 
the knowledge-attainment process is the same: when soul receives knowledge it is 
said to be ‘inscribed’.

How we acquire such knowledge is, again, not entirely clear. He consistently 
speaks of our souls ‘joining’ (ittaṣala) the celestial souls, but whether this means we 
acquire our knowledge from celestial souls is not said. We could also read it to mean 
that, as we are now among celestial souls, we can use the celestial bodies to acquire 
our knowledge. That we do not have this knowledge normally, is because our body 
stands in the way, distracting us. The two principle distractions are the two 
previously mentioned processes of processing sense perception and processing 
intellectual perception. If the common sense does not have to process sensory 
perception, and the faculty of imagination likewise does not have to process 
information supplied to it by the intellect, then they may stand at the disposal of the 
soul to receive knowledge of the unseen. The disappearance of these two 
distractions can happen in various ways. All texts of Suhrawardī in general agree on 
these  various ways, though di#er in minor details. al-Talwīḥāt gives an exemplary 
passage on it. He says that such happens:

 (1) either by innate ability, as with the prophets, (2) or by acquired 
ability, like [by] the habits of the pious and the saints, (3) or by the 
obstacle [for comprehending such knowledg] being weakened as a 
consequence of a necessary matter like sleep, (4) or naturally (,ṭrī) 
as most who weaken their faculties naturally, (5) or like the 
epileptic or the bilious, (6) or received as […] the soothsayers […] 
which is [in their case] undoubtedly [a form of] natural weakness 
(,ṭrī) […] or children and women…89 

This last example is worked out a bit wordily in al-Talwīḥāt but comes down to 
the idea that children can be engrossed or fascinated by something, thereby 
shutting out one after another sense. The mention of women is repeated in Partaw-
nāmah, where he explains it by saying that “women and children are speci$ed here 

89. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 102. Compare: 

Suhrawardī, al-Mashāriʿ, vol. 1, p. 493; Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 238; Suhrawardī, 
Partaw-nāmah, vol. 3, pp. 86#; Suhrawardī, Hayākil al-nūr, vol. 3, pp. 107-108; Suhrawardī, al-

Alwāḥ, vol. 4, p. 87; Suhrawardī, Kalimat al-taṣawwuf, vol. 4, p. 122; Suhrawardī, al-Lamaḥāt, 

vol. 4, p. 239.
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because their mind is weak.”90 In al-Alwāḥ and al-Mashāriʿ, the power of the prophets 
is called ,ṭrī, just as it is ascribed to the soothsayers in other texts. al-Talwīḥāt’s 
fourth category does not $nd its counterpart in other texts, instead, for this 
category soothsayers are always mentioned as example. What seems to be the idea is 
that both prophets and soothsayers have an innate capacity for receiving knowledge 
of the unseen, but for prophets this is a capacity by strength, while for soothsayers it 
is a capacity by weakness. Likewise, both saints and madmen acquire their capacity, 
but for the saint it is a capacity by strength while for the madman it is by weakness. 
Lastly, it can also happen involuntarily, either necessarily as when we sleep, or 
accidentally, as when women or children become absorbed in what they are doing.

It is not the case that imagination receives information from the celestial 
world. Consistently, Suhrawardī states that the soul receives such information. “The 
rational faculty is ready to come across an unseen matter because of the weakened 
obstacle,”91 as he says in al-Talwīḥāt. This ‘obstacle’ is our body and its functions. The 
same moment is described in Ḥikmat al-ishrāq as when “it is freed from the external 
senses and the inner sense is weakened.”92 In al-Talwīḥāt, a few lines later, he says: “if 
the occupations have diminished, an opportunity befalls the soul for a portion of the 
holy. So it is inscribed by an unseen inscription.”93 In Partaw-nāmah this moment is 
described as “when an imageless mirror may become imprinted with an image from 
another mirror,” which is in reference to the soul.94 In al-Lamaḥāt he writes that “our 
souls have inscriptions of them,” and that “they are inscribed by the unseen.”95 In al-
Alwāḥ he says that our soul “is inscribed by the inscription of the existents, by which 
it learns about the unseen,”96 and not much later he adds that if the faculties’ power 
“is weakened, the soul is inscribed by something from the unseen,”97 and later he 
uses the verb ‘to see’ (raʾā) in relation to such an event. This can happen “because 

90. Suhrawardī, The book of radiance, p. 82.

91. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 102.

92. Suhrawardī, The Philosophy of Illumination, p. 151.

93. Suhrawardī, al-Talwīḥāt, vol. 1, p. 103.

94. Suhrawardī, The book of radiance, p. 82; Suhrawardī, Partaw-nāmah, vol. 3, p. 78.

95. Suhrawardī, al-Lamaḥāt, vol. 4, p. 239.

96. Suhrawardī, al-Alwāḥ, vol. 4, p. 86.

97. Suhrawardī, al-Alwāḥ, vol. 4, p. 87.
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their souls are like polished mirrors in which inscriptions from al-Malakūt become 
manifest.”98 A similar comparison is made in Hayākil al-nūr, when he says that the 
soul “is like a mirror being inscribed by something opposite that has an 
inscription.”99 In Kalimat al-taṣawwuf we read that “the soul is inscribed by a holy 
matter.”100 In al-Mashāriʿ, he states that “our souls have been inscribed by the 
knowledge of them.”101 In Ḥikmat al-ishrāq, we read that “the soul is freed to join the 
commanding lights attached to the celestial barriers, and becomes cognizant of the 
inscriptions of beings preserved in the celestial barriers.”102

In summary, all texts assert the primacy of the soul in this experience. The 
imagination and the common sense only play a secondary role. This experience of 
the soul is usually verbalized by saying that ‘a holy a#air’ (al-amr al-qudsī) is 
‘inscribed’ (intiqāsh). In al-Alwāḥ and Hayākil al-nūr, this is explained as though the 
soul is a mirror, re,ecting what is in front of it.

From the soul, Suhrawardī describes in virtually all texts that three things can 
happen with the acquirement of knowledge of the unseen. Either it is forgotten, or it 
is saved as it is, or it is changed by the mind.

The $rst case requires little extra explanation, only the remark that 
apparently it is possible to forget such knowledge. For the second, di#erent texts 
provide di#erent explanations. In al-Mashāriʿ, Partaw-nāmah, Kalimat al-taṣawwuf, al-
Alwāḥ, and Hayākil al-nūr it is explained that the inspiration goes to the imagination 
and from there is transmitted as it is to the common sense.103 In Ḥikmat al-ishrāq, al-
Talwīḥāt, and al-Lamaḥāt it is suggested it could be passed directly to the memory 

98. Suhrawardī, al-Alwāḥ, vol. 4, p. 87.

99. Suhrawardī, Hayākil al-nūr, vol. 3, p. 107.

100. Suhrawardī, Kalimat al-taṣawwuf, vol. 4, p. 122.

101. Suhrawardī, al-Mashāriʿ, vol. 1, p. 493.

102. Suhrawardī, The Philosophy of Illumination, p. 151.

103. Suhrawardī, al-Mashāriʿ, Oeuvres Philosophiques…, vol. 1, p. 495; Suhrawardī, Partaw-

nāmah, vol. 3, p. 80; Suhrawardī, Kalimat al-taṣawwuf, vol. 4, p. 122; Suhrawardī, al-Alwāḥ, vol. 

4, p. 87; Suhrawardī, Hayākil al-nūr, vol. 3, p. 107. In al-Alwāḥ, he also seems to suggest it 

could go from the imagination to the memory (dhikr), but since this view is not corroborated 

by other texts we may safely disregard it as an imprecise statement.
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(dhikr).104 But since he argues in Ḥikmat al-ishrāq that our memory properly belongs 
to the celestial world, this would make this process seem ine#ectual. The process 
from soul to common sense is described in various ways. From soul to imagination it 
is variously described as ‘,owing’ (yasrī),105 ‘passing on’ (yataʿaddā),106 
‘illuminated’ (ashraqa),107 and ‘re,ected’ (inʿakasa).108 Clearly, Suhrawardī was looking 
for the right words throughout his life to describe this process. The last one, 
‘re,ected’, appears in Hayākil al-nūr, generally believed to be an early work. In that 
book, he uses ‘re,ected’ also for the process  from imagination to common sense. 
Something similar appears in al-Lamaḥāt, when the simile of mirrors is used to 
describe not the inscription of the unseen onto the soul, but the inscription of what 
is in the imagination onto the common sense. In al-Lamaḥāt, al-Alwāḥ, al-Talwīḥāt, 
Kalimat al-taṣawwuf, and Partaw-nāmah, he is consistent in describing the process 
from imagination to common sense as one of ‘overpowering’ (tasalluṭ),109 inscribing 
something onto the ‘slate’ of the common sense (lawḥ / lawwaḥa).110 Once this has 
happened, ‘vision’ (mushāhadah) may happen, though not only in the mode of sight 
but possibly in one of the other four modes of the outer senses as well.

The third case uses the same process as described above. On this case all texts 
agree: it goes from the soul, via the imagination, to the common sense, but this time 
the imagination changes it. It may be “transformed into other things resembling it, 
or opposite to it, or corresponding to it in some respect,” says Suhrawardī.111 It 
therefore requires interpretation. This is not surprising, as the way Suhrawardī 
describes how the imagination works is exactly like this, always changing the input 
it receives. As he puts it in Partaw-nāmah, “the imagination is always moving from 

104. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 236-237; Suhrawardī, al-Talwīḥāt, vol. 1, p. 

103; Suhrawardī, al-Lamaḥāt, vol. 4, p. 240.

105. As such in al-Alwāḥ and Kalimat al-taṣawwuf, though used in al-Mashāriʿ for 

describing the move from imagination to common sense.

106. As such in al-Lamaḥāt, al-Talwīḥāt, and al-Mashāriʿ.
107. As such in Hayākil al-nūr, Partaw-nāmah, and al-Talwīḥāt.

108. As such in Hayākil al-nūr.

109. Notably, Kalimat al-taṣawwuf does not use this word.

110. Notably, Partaw-nāmah does not use this word.

111. Suhrawardī, The Philosophy of Illumination, p. 151. Suhrawardī, Ḥikmat al-ishrāq, 

Oeuvres Philosophiques…, vol. 2, p. 237. All the other texts have similar statements.
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one image to another, never at rest.”112 With this fact in mind, it seems surprising 
that the imagination is able at all to transmit it to the common sense without 
changing it. In this sense, the imagination is more an obstacle than a help. It 
‘confuses’ or ‘disturbs’ the transmission of knowledge. Suhrawardī uses derivates of 
the verb shawwasha for this.113 One metaphor Suhrawardī uses is particularly telling: 
“This imagination is an obstructing mountain between our souls and the world of 
intellect.”114 Suhrawardī gives a reason why it is for our own bene$t that this 
communication from the higher world to us runs by means of the imagination. He 
relates this sentence to the Koran verse on Moses, who asks God to reveal Himself to 
him (Q 7:143). God answers that Moses should look at the mountain, and that God 
will reveal Himself to the mountain: 

Do you not see that when Moses requested the vision, it was said to 
him: «But look to the mountain. If it stands still, you will see Me», 
because this obstructing mountain is always moving, occupying the 
soul, so when the divine omen overtakes the core of the 
imagination, it overwhelms it, as the Most High has said: «When his 
Lord revealed himself to the mountain, He sent it crashing down 
and Moses fell down senseless». Human sovereignty ceased by the 
appearance of the light of the Real.115

 Perhaps then, it is for our own good that we are not exposed directly to the 
world of intellect, lest we be sent crashing down as well. 

6.5.2.3 The power of the imagination
The same process, from soul through the imagination to the common sense, is 

utilized in various cases, such as retrieving a memory, having a veridical vision 
(including prophecies), and experiencing eschatological delights or torments. The 
faculty of imagination takes up a prominent role in this. This is not immediately 

112. Suhrawardī, Partaw-nāmah, vol. 3, p. 79. Compare Suhrawardī, al-Alwāḥ, vol. 4, p. 

95.

113. Suhrawardī, al-Alwāḥ, Oeuvres Philosophiques…, vol. 4, p. 86; Suhrawardī, Kalimat al-

taṣawwuf, vol. 4, p. 122

114. Suhrawardī, al-Alwāḥ, vol. 4, p. 95.

115. Suhrawardī, al-Alwāḥ, vol. 4, p. 95-96.
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clear in Ḥikmat al-ishrāq. Compared to al-Talwīḥāt, however, we notice that mention 
of imagination is now replaced by the world of suspended images:116

The world of suspended images is therefore, when invoked by people after 
death, closely associated with the imagination. This is con$rmed by Kalimat al-
taṣawwuf as well, which does not speak simply of the faculty of imagination as the 
recipient, but speaks of ʿālam al-takhayyul, ‘the world of imagination’.117 Lastly, that it 
is suspended images that are invoked in the imagination is also alluded to in al-
Mashāriʿ. There he $nishes his discussion of his theory of attaining knowledge of the 
unseen by saying:

As for the discussion on the forms and the matters that are visible 
to the lords of the visions, we do not agree on that with the 
Peripatetics, for only few of them traversed [on that path], and 
those who did made [only] weak progress. Whoever traverses 
according to a divine master or by wondrous, holy assent —even if 
only for a little— he shall know that the Peripatetics have forgotten 
about two great worlds which did not enter their research at all, 
and [he shall know] that beyond the things they mention there are 
other things.118

The theory itself of the Peripatetics for attaining knowledge of the unseen is 
therefore accepted, but the outcome, the actual visions, are replaced with 
something else. Suhrawardī does not immediately say with what, but his reference 
to Hūrqalyā, just two pages before this statement, should leave us no doubt that 
Suhrawardī was thinking of suspended images here.119

al-Talwīḥāt

Ḥikmat al-ishrāq

“… a heavenly body can be the site of the imaginations.”

“… the world of suspended images, whose place of manifestation is 
one of the celestial barriers.”

116. Suhrawardī, al-Talwīḥāt, vol. 1, p. 89; Suhrawardī, The Philosophy of Illumination, p. 

149.

117. Suhrawardī, Kalimat al-taṣawwuf, Oeuvres Philosophiques…, vol. 4, p. 122.

118. Suhrawardī, al-Mashāriʿ, vol. 1, p. 496.

119. Suhrawardī, al-Mashāriʿ, vol. 1, p. 494.
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The suspended images only come into being for the $rst time in the 
imagination. We saw before that strictly speaking, it is the soul that receives a ‘holy 
a#air’ (amr qudsī), that is, knowledge of the unseen (al-mughayyabāt). However, it 
seems that Suhrawardī considered this a#air at the moment of reception as an 
unde$ned thing. It is only when it goes from the soul to the imagination that the 
a#air takes on a comprehensible form, which is then transmitted to the common 
sense where it is actually comprehended. As much as the imagination may be 
altering the reality of the holy a#air, it is only by this alteration that it becomes 
comprehensible, which is why the function of the imagination is the central 
function in the process of attaining divine or eschatological a#airs. The imagination 
is the site at which this happens, quite aptly described by Suhrawardī as a ‘world’, 
namely, the faculty which creates out of the unde$ned divine matter a de$ned form, 
“mountains, seas, lands, loud sounds, and individuals, as well as scents and the 
like.”120 When Suhrawardī says that people, after death, can invoke suspended images 
“as they desire”,121 or that some mystics can already in this life “bring into existence 
self-subsistent images in whatever form they desire,”122 it is clear that this process is 
dynamic exactly because of the power of the imagination.

6.5.2.4 Jinns and Demons
A similar process is involved in the case of false visions, $gments of the 

imagination. In this case, there is no input from the higher world, but something 
from within the person presents itself to the imagination, which transmits it to the 
common sense. Such is the case with witnessing jinns and demons, an issue on 
which Suhrawardī gives frustratingly little information in Ḥikmat al-ishrāq. In most 
texts, Suhrawardī suggests demons are $gments of our faculty of imagination and 
then transmitted to our common sense by which we perceive them.123 In the way we 

120. Suhrawardī, The Philosophy of Illumination, p. 154.

121. Suhrawardī, The Philosophy of Illumination, p. 149.

122. Suhrawardī, The Philosophy of Illumination, p. 155.

123. Compare Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 104; 

Suhrawardī, al-Mashāriʿ, vol. 1, p. 495; Suhrawardī, Kalimat al-taṣawwuf, vol. 4, p. 123; 

Suhrawardī, al-Lamaḥāt, vol. 4, p. 240; Suhrawardī, Partaw-nāmah, vol. 3, p. 79; Suhrawardī, 
Hayākil al-nūr (Arabic), in: Dawānī, Thalāth rasāʾil, ed. by S.A. Tuysirkānī (Tehran: Mīrāth-i 

Maktūb, 1991), p. 95. Whereas the Arabic version includes the word ‘Satan’ (Shayṭān) as a 

name for the imagination, the Persian version does not have this, cf. Suhrawardī, Hayākil al-
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perceive them, they are similar to veridical visions, but instead of originating from 
beyond the physical realm, they are merely from within, from the imagination, 
thereby the contrary of a veridical vision, but rather “a satanic, false matter.”124 We 
would thus expect jinns and demons to be witnessed as suspended images. This is 
indeed what Suhrawardī claims in Ḥikmat al-ishrāq,125 however, he asserts that they 
could be something that is equally visible for anyone present, even though “the 
hands of men cannot reach them.”126 This would seem to imply that in this case, 
demons are, like objects in a mirror, manifest in the physical world and 
intersubjective. How they come about seems, in the case of Ḥikmat al-ishrāq, to be 
explained as a result of souls from the bad and/or somewhat bad categories.127 
Beyond these scanty remarks Suhrawardī does not go and for example a question 
like what objects they use as their locus of manifestation remains unanswered.

6.6 The Day of Resurrection and the world of suspended 

images
Could it be that Suhrawardī thought that the suspended images could be a 

resurrection body for people? At one point in Ḥikmat al-ishrāq, Suhrawardī does say 
that suspended images allow the resurrection of bodies (baʿth al-ajsām) to be a 
reality.128 But he does not go into detail on what he means by that. When he says that 
people who, by using celestial bodies, can bring suspended images into being in 
forms “as they desire,” (ʿalā mā yashtahī) it could very well be that we should think of 
it as that they bring their own afterlife into being, with a heaven including a garden 
and houris, just as we saw Ibn Sīnā assert. It is even more enticing to assume that 

nūr (Persian), vol. 4, p. 108.

124. Suhrawardī, al-Mashāriʿ, Oeuvres Philosophiques…, vol. 1, p. 495.

125. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 231.

126. Suhrawardī, The Philosophy of Illumination, p. 149.

127. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 232.

128. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 234. Ziai and Walbridge (p. 150) opt to edit 

al-amthāl instead of al-ajsām, which would cast doubt whether this is a reference to 

resurrection. However, they show in a footnote that only one manuscript reads this. It is all 

the more strange that they went with it, since this one manuscript is a copy of Quṭb al-Dīn 

Shīrāzī’s commentary, while their intention is to produce an edition closer to what 

Shahrazūrī must have had in front of him (cf. pp. xxx-xxxii).
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when we notice that Suhrawardī uses the word Gehenna (jahannam) in the context of 
the fate of bad souls,129 and Heaven in the context of somewhat good souls.130 He 
further says that both earthly bodies and suspended images can be the locus for a 
soul,131 but strictly speaking, Suhrawardī never says explicitly that the suspended 
images provide resurrection bodies or cause a person to imagine to be in heaven or 
hell. All the suspended images do for souls who cannot attain the world of 
intelligibles is to supply bodily delights, since these souls yearn for bodies and 
bodily aspects. In both al-Talwīḥāt, Ḥikmat al-ishrāq, and Partaw-nāmah, all Suhrawardī 
says is that the sensation of such things is more pleasurable than earthly things.132 
The main reason for that is simply that celestial bodies are more perfect than 
earthly bodies.

With these observations available, it would be quite easy to connect these dots 
in such a way as to interpret the suspended images that are brought into being by 
the interplay of a human soul and a celestial body as some sort of resurrection body, 
or even as an experience of Heaven or Hell. However, it should be pointed out that 
Suhrawardī denies a Last Day and also resurrection. This becomes clear from 
Suhrawardī’s argumentation on the recurrence of events. He repeatedly quali$es 
this recurrence as not meaning “the recurrence of the non-existent” (yuʿādu al-
maʿdūm). With these two words, he seems to want to position himself in the 
discussion on bodily resurrection. In theology (ʿilm al-kalām), two interpretations of 
bodily resurrection (al-maʿād al-jismānī) came to dominate the discussion. These 
were to see bodily resurrection either as the ‘gathering of the scattered parts’ (jamʿ 
al-ajzāʾ al-mutafarriqah) or the ‘return of the non-existent’ (iʿādat al-maʿdūm).133 The 

129. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 230.

130. Suhrawardī, Partaw-nāmah, Oeuvres Philosophiques…, vol. 3, p. 73.

131. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 244.

132. Suhrawardī, al-Talwīḥāt, vol. 1, p. 90; Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 230; 

Suhrawardī, Partaw-nāmah, vol. 3, p. 73.

133. These two interpretations were well-established by the time of Suhrawardī, see 

for example the use of them by three representative contemporaries of him: Ibn Malāḥimī, 
Tuḥfat al-mutakallimīn fī al-radd ʿalá al-falāsifah, ed. by H. Ansari and W. Madelung (Tehran: 

Muʾassasah-i pizhūhishī-i ḥikmat va falsafah-i Īrān, 2008), p. 175; Āmidī, Sayf al-Dīn, Abkār 

al-afkār fī uṣūl al-dīn, ed. by A. M. al-Mahdī, 5 vols., 2nd ed. (Cairo: Maṭbaʿah dar al-kutub wa-

al-wathāʾiq al-qawmīyah, 2004), vol. 4, p. 267; Rāzī, Fakhr al-Dīn, and Naṣīr al-Dīn Ṭūsī, 
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latter was usually preferred and for Suhrawardī to deny the possibility of the return 
of the non-existent is therefore tantamount to deny bodily resurrection. In al-
Mashāriʿ, Suhrawardī dares to openly make this connection, saying:

As for those who surmise that a person shall return exactly the 
same (bi-ʿaynihi), or that a celestial state shall return exactly the 
same, well, this is impossible. I have mentioned before proofs for 
the impossibility of this, and I shall further prove that the doctrine 
(madhhab) of metempsychosis is incorrect.134 

Bodily resurrection in the sense of a return of the non-existent is denied and, 
additionally, it is implied that bodily resurrection is but a form of metempsychosis, 
which is not only a reprehensible view the Islamic worldview, but for which there 
are also good philosophical counter-arguments.

Another pillar of the Islamic view on bodily resurrection is the idea of a Last 
Day, the ‘Day of Resurrection’ (yawm al-qiyāma, yawm al-baʿth). His denial of this Day 
is again noticeable in the discussion on the recurrence of events, caused because the 
celestial souls only have general knowledge. Noticeably, Suhrawardī’s arguments in 
favor of recurrence presuppose the post-eternity of the world.135 This would make it 
seem hard to conceive of a ‘Last Day’. Unsurprisingly, then, the notion is only 
sparingly mentioned by Suhrawardī; and when it is, it seems to be used in a 
$gurative sense, meaning the end of our earthly life. In Ḥikmat al-ishrāq, this is not 
obvious, when all that is said is that people should heed the prophets and not fall for 
lies, before the Moment of Resurrection catches up with them.136 This could easily be 
explained as meaning that people should, before they die, come to conclusive proof, 
that is, intellectual knowledge, not mere surmise, which is based on the faculty of 
estimation. This is because it seems all too similar with a passage in Kalimat al-
taṣawwuf, when he calls the estimation ‘Satan’ (Iblīs), who disagrees with the 

Muḥaṣṣal afkār al-mutaqaddimīn wa-al-mutaʾakhkhirīn, ed. by Ṭaha Saʿd, (Beirut: Dār al-kitāb al-

ʿarabī, 1984), p. 327. See also Gardet, L. Dieu et La Destinée de L’homme (Paris: J. Vrin, 1967), pp. 

268#.

134. Suhrawardī, al-Mashāriʿ, Oeuvres Philosophiques…, vol. 1, p. 493.

135. Suhrawardī, al-Mashāriʿ, vol. 1, p. 491; Suhrawardī, al-Talwīḥāt, vol. 1, p. 100; 

Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 237.

136. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 248. Literally, Suhrawardī says: “ere the veil 

of the moment of resurrection weighs down on them.”
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intellect “until the Day of Resurrection.”137 It is the same in al-Alwāḥ, where he 
explains the ḥadīth “whoever dies, his Resurrection has come” (man māta fa-qad 
qāmat qiyāmatuhu).138 He relates all kinds of apocalyptical events mentioned in the 
Koran, such as the spreading of the heaven, the dispersement of the stars (Q 82:1), an 
earthquake (Q 99:1), and the crumbling of the earth (Q 89:21), to various body parts; 
the head, the senses, the body, and the bones. He further mentions two verses from 
the Koran (Q 6:94 and 19:95) to support his view that only the soul remains after 
death. Clearly, then, the ‘Day of Resurrection’ in the ḥadīth is interpreted as merely a 
$gure of speech for the end of our earthly lives. Again in al-Alwāḥ, we have 
Suhrawardī that there are two births, a smaller and a greater one. The smaller is 
what we usually call birth, and the greater one is not the Day of Resurrection, but 
death.139 From the description of what happens after this greater birth, it is clear 
that Suhrawardī is thinking of a soul attaining the world of intellect.

6.7 Possible sources
Now that we have established what Suhrawardī’s idea is, we may also say 

something here about its background. We noticed at the beginning of this chapter 
that Suhrawardī is building on his discussion in al-Talwīḥāt, which, as we have 
proven in the previous chapter, ultimately relies on Ibn Sīnā’s idea of using the 
imagination after death. The core of Suhrawardī’s idea of a fourth world therefore 
clearly emerged from the philosophical discourse. 

Various other suggestions have been made as to the sources from which 
Suhrawardī got this speci$c idea. Corbin has argued for in,uences from Ancient 
Iranian spiritual traditions, that is, Zoroastrianism. One such attempt is his “Imago 
Terræ Mazdéenne.”140 Unfortunately, it is unclear where his source texts stop and his 

137. Suhrawardī, Kalimat al-taṣawwuf, vol. 4, p. 123.

138. This ḥadīth is reminiscent of another ḥadīth that states that “people are asleep 

and when they die they awake.” This is mentioned by Suhrawardī in Kalimat al-taṣawwuf, 

Oeuvres Philosophiques…, vol. 4, p. 120. Nayrīzī notes on this passage in al-Alwāḥ that 

Suhrawardī wants to interpret bodily resurrection as spiritual resurrection, something 

Nayrīzī does not agree with. Cf. Nayrīzī, Ḥajjī Najm al-Dīn Maḥmūd, “Miṣbāḥ al-arwāḥ fī 
sharḥ ḥaqāʾiq al-Alwāḥ,” MS Şehid Ali Paşa 1739 (Istanbul, 943), f. 183b.

139. Suhrawardī, al-Alwāḥ, vol. 4, p. 83.

140. Corbin, H., Terre céleste et corps de résurrection: de l’Iran mazdéen a l’Iran shî’ite (Paris: 
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own voice starts and vice versa. In addition, he merely claims but gives no evidence 
that it was exactly this that Suhrawardī developed further. Relatively few analytical 
comparisons are made and textual comparisons are simply not present.141 It bears 
repeating that for Corbin, this was not an issue. “In always wanting to know ‘where’ 
things ‘come from’ one wanders about $nally in vain pursuit of a succession of 
hypotheses,”142 he argues. This to him is a “petty game.”143 Instead, he takes as a 
starting question “to what does this lead?”144

Others have not found the game of historicity as petty as Corbin. Even beyond the 
suspended images, and in considering the fundamental principles of Ḥikmat al-ishrāq 
one may wonder whether a Zoroastrian interpretation is justi$ed. As Hermann 
Landolt remarks, the duality of Zoroastrianism has no place in Islamic thought, and 
the light-darkness dichotomy of Ḥikmat al-ishrāq is better appreciated when seen in a 
Neoplatonic perspective, giving primacy to light.145 On the suspended images, 
Landolt alludes to Ismāʿīlī and Su$ in,uences. Regarding the $rst we merely learn 
that “the notion of imagination (takhayyul) as a privileged tool of meditation […] was 
even more systematically developed as such by Kirmānī than by Suhrawardī.”146 
Unfortunately, Landolt does not elaborate further. Similarly, for Su$sm Landolt 
merely points out that Su$s before and after Suhrawardī held similar ideas. He 
mentions by name Shams al-Dīn Daylamī (d. 1197) and his student Maḥmūd-i 

Buchet/Chastel, 1960), pp. 31-81; Corbin, H., Spiritual body and celestial earth: From mazdean 

Iran to shi’ite Iran, transl. by N. Pearson (Princeton: Princeton University Press, 1977), pp. 

3-50.

141. Corbin, H., Spiritual body, p. 50.

142. Corbin, H., Spiritual body, p. 5.

143. Corbin, H., “La Place de Mollâ Ṣadrâ Shîrâzî (OB. 1050/1640) dans la philosophie 

iranienne,” Studia Islamica 18 (1963), p. 95.

144. Corbin, H., Spiritual body, p. 5.

145. Landolt, H., “Two Types of Mystical Thought in Iran: An essay on Suhrawardī 
Shaykh al-Ishrāq and ʿAynulqużat-i Hamadānī,” Muslim World 68, no. 3 (1978), p. 190.

146. Landolt, H., “Suhrawardī Between Philosophy, Su$sm and Ismailism: A 

Reappraisal,” In Recherches en Spiritualite Iranienne (Tehran: Presses Universitaires d’Iran, 

2005), p. 108.
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Ushnuhī, as well as Najm al-Dīn Kubrā (d. 1220) and Ibn ʿArabī (d. 1240).147 Arguing 
for this in,uence, Landolt does not go beyond assertions that similar ideas are 
possibly present in text from around the same time or slightly earlier. The same goes 
for Fazlur Rahman, who connects Suhrawardī’s idea of a fourth world with the 
writings of Ibn ʿArabī and merely asserts that this fourth world “is a speci$c product 
of Medieval Muslim mysticism”, without providing intertextual evidence.148 What we 
perhaps may learn, then, is that Landolt and Rahman both had a hunch that 
Suhrawardī was not operating in a void on the idea of suspended images, and that, 
obvious as his philosophical background may be, we should not rule out in,uence 
from the Su$ and Ismāʿīlī discourse.

In this regard, it should also be noted that Suhrawardī verbalized some aspects of 
his world of suspended images in patently religious terms. One clear example are the 
names of the mystic cities, located in this world, Jābalqā and Jābarṣā. They go back 
as far as Muqātil ibn Sulaymān’s tafsir (Q 73:9), of the 2th century of the Hijra, 
meaning a city in the far east and a city in the far west.149  From Muqātil onwards, a 
great variety of Islamic texts mention these cities.150

Others have sought to explore Suhrawardī’s philosophical background. Walbridge 
has provided us with studies that are methodologically close to Corbin’s approach, 
and which do not speci$cally address the idea of suspended images.151 Marcotte 

147. Landolt, H., “Les idées platoniciennes et le monde de l’image dans la pensée du 

Šayh al-Išrāq Yaḥyā al-Suhrawardī (ca. 1155-1191),” In Miroir et Savoir: La transmission d’un 

thème platonicien, des Alexandrins à la philosophie arabo-musulmane, ed. by D. De Smet, M. Sebti, 

and G. De Callatay (Leuven: Leuven University Press, 2008), p. 239.

148. Rahman, F., “Dreams, Imagination, and ʿĀlam al-Mithāl,” p. 167.

149. Muqātil ibn Sulaymān (d. 150/767) relates it on the authority of Ibn ʿAbbās (d. 

68/687). Muqātil bin Sulaymān. Tafsīr Muqātil Bin Sulaymān, ed. by A. Farid, 3 vols. (Beirut: 

Dar al-kutub al-ʿilmiyyah, 2003), pp. 409-410. Cf. Yāqūt al-Ḥamawī, Muʿjam al-buldān, 5 vols. 

(Beirut: Dār al-ṣādir, 1955), vol. 2, pp. 90-91.

150.  Also under alternative spellings: Jābalqā or Jābalq, for the other there are many 

variations: Jābarsā, Jābars, Jābarṣā, Jābarṣ, Jābalṣ, Jābals.

151. Walbridge, J., The Leaven of the Ancients; Walbridge, J., The Wisdom of the Mystic East: 

Suhrawardī and Platonic Orientalism (Albany: State University of New York Press, 2001). 

Compare with Gutas, D., “Essay Review Suhrawardi and Greek Philosophy,” Arabic Sciences 

and Philosophy 13 (2003): pp. 303–309.
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studied the similarity of Suhrawardī with Ibn Sīnā, and a/rmed in the case of 
suspended images that this came out of re,ections on Ibn Sīnā’s eschatology.152 It 
was Arnzen who gave a new impulse to the discussion of Suhrawardī’s sources, by 
proposing Suhrawardī relied on pseudo-Aristotle’s Uthūlūjiyā (a free translation of 
Plotinus’ Enneads IV-VI). This reliance is not immediately evident, because 
Suhrawardī only once explicitly cites it and even then does not mention it by 
name,153 But in some of the new terminology that Suhrawardī established in Ḥikmat 
al-ishrāq, in,uence of Uthūlūjiyā seems to be at play. In the context of the fourth 
world Suhrawardī uses mithāl, qualifying it with muʿallaq. Arnzen points out that this 
is most probably derived from Uthūlūjiyā.154 He starts from the premise that “the 
central notion for Suhrawardī for establishing [die Verortung] Form in the kosmos 
aisthêtos [the sensible world] is muʿallaq or mutaʿallaq; a general ‘vertically 
connected’, in the sense that it means that the lower member of such a connection is 
‘hanging’, or ‘suspended’.”155 This seems a promising interpretation, as a Platonic 
Form is called simply mithāl, which would make for a logical contrast with mithāl 
muʿallaq. However, in establishing the relationship between universal Form and 
particular entities, Suhrawardī’s most prominent way to explain that relationship is 
not by using mithāl and mithāl muʿallaq, but by calling particular entities ‘idols’ or 
‘talismans’ (sing. ṣanam, ṭilasm) and their universal Forms ‘lords of the idols’ or ‘lords 
of the talismans’ (arbāb al-aṣnām, aṣḥāb al-ṭilasmāt). Davidson $nds this name “most 
mysterious”,156 but, as we shall see, this name may not be as mysterious as it may 
seem at $rst sight. Corbin’s translation of these terms as ‘archangel-theurge’ seem 
unhelpful and o# the mark.157 Ziai and Walbridge give what seems to me to be a 
sound interpretation of these terms: when Suhrawardī speaks at one point of arbāb 
al-aṣnām al-nawʿiyyah, They translate this as ‘archetypes of species’ and comment in 
a footnote: 

152. Marcotte, R., “Suhrawardi (d. 1191) and his Interpretation…”.

153. Suhrawardī, The Philosophy of Illumination, p. 110.

154. Arnzen, Die Platonische Ideen, pp. 146-147.

155. Arnzen, Die Platonische Ideen, p. 146.

156. Davidson, H.A., Alfarabi, p. 173.

157. Suhrawardī, Le livre de la sagesse orientale [= Ḥikmat al-ishrāq], ed. by Ch. Jambet. 

transl. by H. Corbin (Lagrasse: Verdier, 1986), p. 139.
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Literally, ‘masters of species idols,’ meaning the incorporeal lights 
that are the Platonic Forms of the various earthly species. It is 
synonymous with “lords of talismans,” “talismans” being the 
earthly instances of the Platonic Forms: individual men or horses. 
Talismans and idols both are material representations of 
immaterial spiritual realities. This complex of terms stoutly resists 
being rendered by English equivalents that are both literal and 
clear.158 

To this can be added that the term ṣanam, idol, is best understood when it is 
assumed to have been derived from the Uthūlūjiyā. There it is used at least 43 times, 
exactly to denote a material, particular instance.159 Suhrawardī uses ṣanam in the 
same way, and the term arbāb al-aṣnām is easily derived from this.160 

When we look at the passages where it appears, we notice that here and there, 
ṣanam is used interchangeably with mithāl. For example, in Uthūlūjiyā, a higher world 
is mentioned, of which this world is merely an image; mithāl wa-ṣanam.161 This usage 
of mithāl is not speci$c to Uthūlūjiyā and its in,uence on Suhrawardī is therefore 
hard to judge. However, Arnzen claims that muʿallaq also stems from the Uthūlūjiyā, 

158. Suhrawardī, The Philosophy of Illumination, p. 182, fn. 10.

159. Badawi, A. (ed.), A1ūṭīn ʿind al-ʿarab (Cairo: Maktabat al-naḥḍah al-miṣriyyah, 

1955), pp. 10, 54, 58, 69, 93, 114, 116, 119, 120, 133, 136, 144, 146, 152, 153, 154, 156, 160. See 

also Arnzen, Die platonische Ideen, pp. 132-136.

160. Other terms characteristic of Ḥikmat al-ishrāq seem also inspired by Uthūlūjiyā. For 

nūr al-anwār see Badawi, A. (ed.), A1ūṭīn ʿind al-ʿarab, pp. 56 and 119. Suhrawardī’s al-anwār al-

mudabbirah could very well be inspired by the use of mudabbir,  tudabbiru and tadbīr, see 

Badawi, A. (ed.), A1ūṭīn ʿind al-ʿarab, pp. 84, 90, 91, 110, and 120. The opening statement of 

Suhrawardī’s dream of Aristotle (irjaʿ ilā nafsika) is taken from Badawi, A. (ed.), A1ūṭīn ʿind al-

ʿarab, p. 116. The unusual use of barzakh for body $nds no precedent in Uthūlūjiyā. Landolt 

suspects Ismāʿīlī in,uence here. He says “Suhrawardī’s peculiar usage of barzakh for the 

physical body is precedented, as far as we know, only by Sijistānī’s.” Cf. Landolt, H., 

“Suhrawardi’s ‘Tales of Initiation,’” Journal of the American Oriental Society 107, no. 3 (1987), p. 

484.

161. Badawi, A. (ed.), A1ūṭīn ʿind al-ʿarab, p. 93. Notably, ṣanam is translated as ‘image’ 

by G. Lewis: Plotinus, Plotini Opera. Enneades IV-V [Plotiniana arabica ad codicum *dem anglice 

vertit], ed. by P. Henry and H. R. Schwyzer, transl. by G. Lewis (Paris: Desclée de Brouwer et 

Cie, 1959), p. 465. A third synonym sometimes adopted in Uthūlūjiyā is rasm.

        



meaning “the connection of di#erent entities with their higher Hypostasis.” Four 
instances in Uthūlūjiyā allow this meaning, as they discuss how particular entities 
attain their characteristics.162 But in two other cases, mutaʿallaqah is used to describe 
that soul, even when connected to a body in this world, remains in contact with the 
higher world.163 In two other cases it is used to describe a state of proximity to the 
First Cause.164 In another case it is used to express the dependence of particular 
entities on primal matter.165 Assuming one consistent meaning for muʿallaq/
mutaʿallaq in Uthūlūjiyā, I would propose to read it as meaning something more 
general, such as “the derivation of certain characteristics”. This seems to be far from 
the way Suhrawardī uses the word, who instead glosses muʿallaq as meaning “not in a 
place nor in a locus.”166 I therefore think it is unlikely that Suhrawardī derived the 
term mithāl muʿallaq from Uthūlūjiyā.

6.8 Conclusion
We can conclude that Suhrawardī came about the idea of suspended images 

while re,ecting on eschatology, speci$cally Ibn Sīnā’s ideas on using imagination 
after death. However, with the suspended images in place, Suhrawardī did not much 
alter his ideas on attaining knowledge of the unseen or his eschatology. Notably, we 
should not see the suspended images as an actual, localized world parallel to our 
world, to and from which we can travel. To do so, facilitates speaking about it, but is 
not actually how Suhrawardī conceives of suspended images. Rather, they are a 
di#erent mode of existence, next to intelligibles, souls, and bodies. Upon 
introduction in his eschatology, Suhrawardī retroactively used the notion to make 
better sense of mirrors and sense perception in general. All sense perception 
happens by a suspended image becoming manifest in the faculty of a speci$c sense. 
Likewise, images in a mirror are suspended, not actually inhering in it. This counts 
for our internal faculties as well, both common sense and imagination. The role of 
imagination, emphasized so greatly by previous scholarship, is actually modest. It 
provides the important function of expressing the unde$ned holy a#air received by 

162.  Badawi, A. (ed.), A1ūṭīn ʿind al-ʿarab, pp. 145.10, 145.17, 146,17, 153.9.

163. Badawi, A. (ed.), A1ūṭīn ʿind al-ʿarab, pp. 90.12, 136.14.

164. Badawi, A. (ed.), A1ūṭīn ʿind al-ʿarab, pp. 22.7, 89.11.

165. Badawi, A. (ed.), A1ūṭīn ʿind al-ʿarab, pp. 152.15.

166. Suhrawardī, Ḥikmat al-ishrāq, Oeuvres Philosophiques…, vol. 2, p. 212.
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the soul into a comprehensible form. Beyond this it does nothing. Least of all is it 
perceiving; it merely transmits the form to the common sense from which the soul 
can perceive the formalized holy a#air. Even worse, the imagination, according to 
Suhrawardī, could be seen as an obstruction, standing in between a human being 
and the world of intelligibles. Clearly, the ultimate goal for human happiness is the 
union with the world of intelligibles and the suspended images are merely available 
after death to satisfy those souls who have not attained a level high enough to be 
able to grasp the world of intelligibles.

At the same time, at virtually every stage of our inquiry in this chapter, we 
noticed gaps, tensions, and confusions in Suhrawardī’s thought. He clearly was 
attempting to break out of certain notions in epistemology and eschatology that 
were standard in his time, but to say that he had fully done so seems not not to be 
correct. His writings have a tentative, embryonic touch to them, and exactly what 
parts of the philosophy of his time (which he called Peripatetic) he still accepted and 
what parts he refused is not clear. This unclearness made it easy for commentators 
to expand and improve on Suhrawardī’s texts, as we shall see in the next chapters.
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7. From Suspended Images to the World of Image

In this chapter we investigate the four edited commentaries on Ḥikmat al-
ishrāq, by Shahrazūrī (d. ≥1288), Quṭb al-Dīn Shīrāzī (d. 1310), Harawī (d. ≥1599), and 
Mullā Ṣadrā (d. 1635), respectively. As Ḥikmat al-ishrāq is the one text in which 
Suhrawardī shows the most of his ideas concerning suspended images, these 
commentaries could be expected to be texts which a'rm and deal with the idea of 
suspended images most directly. This is a'rmed when we compare them with 
commentaries on other texts by Suhrawardī, which have far less to o(er, as we shall 
see in a next chapter. On the other hand, texts from the late medieval, the early 
modern, and the modern period that do make use of Suhrawardī’s idea of suspended 
images almost exclusively do so by relying on the results achieved in the 
commentaries on Ḥikmat al-ishrāq, as we will also see in a next chapter. The 
commentaries on Ḥikmat al-ishrāq are therefore crucial in understanding how the 
somewhat ill-de)ned notion of ‘suspended images’ turned into a much clearer and 
de)nite idea of a ‘world of image’.

 Our main objective is therefore to understand how the notion of suspended 
images was turned into the notion of a world of image. Next to that, in this chapter 
we also investigates the relationships between the di(erent commentaries. We shall 
start with a bird’s eye view perspective on the commentaries, to understand the 
scope and general nature of the comments therein that deal with the world of 
image. Next, we shall look at two places in the commentaries where the world of 
image is discussed properly, and analyze the position of individual authors where 
needed.

7.1 Charting the comments on the world of image
To get a grip on our material, it is useful to )rst take a bird’s eye view on the 

comments about the world of image, made in the commentaries on Ḥikmat al-ishrāq. 
I think it will be useful to assign all comments a place, so that they do not ‘*oat 
around’ but acquire context. This facilitates not only navigation but also 
comprehension, as I hope to demonstrate in this chapter. Since they are all 
commentaries on the same text, they can all be assigned a place relative to the 
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source text. Unfortunately, this point was not considered by most of the editors of 
the commentaries. Except for Ziai’s edition of Harawī’s commentary, none of them 
worked out a rigorous reference system that would map the commentaries onto the 
source text. Ziai diligently referred to page numbers of Corbin’s edition in his 
edition of Harawī’s commentary. However, page numbers are an arbitrary measure. 
Already Corbin’s edition and Ziai and Walbridge’s edition have a di(erent 
pagination, and this is true as well for new editions coming out.1 Instead, I shall be 
making use of paragraph numbers. This is to some degree also arbitrary, as 
Suhrawardī did not create these paragraph numbers himself but Corbin did. 
However, Corbin’s and Ziai and Walbridge’s editions show the same numbering of 
paragraphs, and may hold true for future editions or reprints as well.2 Paragraph 
numbers have the additional advantage of conveying a balanced level of detail, being 
neither too speci)c as page numbers would, nor too vague as a chapter number 
would do. Lastly, paragraph numbers convey information in a concise way.

 Suhrawardī’s Ḥikmat al-ishrāq is divided into 281 paragraphs. On 57 of them, 
the commentators have inserted a reference to the world of image (ʿālam al-mithāl) 
or related notions, such as forms with magnitude (ṣuwar miqdāriyyah) or imaginable 
apparitions (ashbāh mutakhayyalah).3 The number of comments are distributed as 
follows:

Especially noticeable is that Mullā Ṣadrā refers to the idea more often than the 
other commentators. This is not strange as his commentary is also much bigger than 
the others. It is hard to give a weighted frequency, as the composition of each 
commentary is di(erent.

Total of 93

Shahrazūrī
18

Quṭb al-Dīn Shīrāzī
19

Mullā Ṣadrā
32

Harawī
24

1. Suhrawardī, Ḥikmat al-ishrāq, ed. by N. Habībī, 4 vols. (Tehran: Bunyād-i ḥikmat-i 
islāmī ṣadrā, 1392); Suhrawardī, al-Ḥikmah al-ishrāqiyyah: al-mujallad al-awwal kitāb Ḥikmat al-
ishrāq, ed. by M. Maleki (Tehran: Pazhūhashgāh-i ʿulūm-i insānī wa-muṭālaʿāt-i farhangī, 
1391). The latter promises to be a comprehensive series of editions of Suhrawardī’s works.

2. Unfortunately, Habibi’s edition does not feature these paragraph numbers.

3. My observations in this chapter are based on perusing paper copies of these 
commentaries. Were these texts ever to be digitized, in a searchable way, it could be that a 
few more cases could come to light. This would necessitate an update of some of the 
quantitative dimensions that I present here.
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Now that we have established the number and approximate place of the 
comments, we may be eager to move on to discuss what the di(erent commentators 
are arguing for. However, since a proper foundation for the study of the 
commentaries on Ḥikmat al-ishrāq concerning the world of image has not been 
established before, I deem it important to )rst go over a more detailed overview of 
the comments. This will allow us to identify those comments that are most 
important, which we will study in minute detail in the remainder of the chapter, 
while at the same time it will allow us to not let the other comments go completely 
unmentioned.

It seems to me that the comments may be conveniently categorized into either 
passing mentions, minor remarks, or major remarks. Let us go over each of these 
categories.

7.1.1 Passing mentions

Passing mentions are cases in which the commentaries show a term or clearly 
allude to an idea associated with the world of image, but do not go beyond 
mentioning the term or the idea. They are therefore uninteresting from an 
analytical point of view, and insigni)cant in terms of their size. As an example of 
how small such a passing mention can be, let us look at the instance in §171. 
Shahrazūrī speaks at one point of ‘gloomy veils’ (al-ḥujub al-ẓulmāniyyah)4 and 
explains that “these are the celestial, earthly, and imaginable bodies” (fa-hiya al-
ajsām al-falakiyyah wa-al-ʿunṣuriyyah wa-al-mithāliyyah). ‘Imaginable’ here seems to 
refer to the world of image, but beyond this one word Shahrazūrī remains silent 
about it in this particular paragraph. Passing mentions can also be bigger than this, 
as is the comment in §145. Shahrazūrī says:

As for people’s imaginable forms and forms visible in mirrors, 
according to the divine sages they are not in a place, nor do they 
have direction, nor are they in something having position, nor is 
there a body a substrate for them, as we have explained. Otherwise 

4. The term ẓulmānī is listed by Steingass as zalmānī. Steingass, F.J., A Comprehensive 

Persian-English dictionary (London: W.H. Allen & Co., 1892), p. 827.
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it would be that it gets hold of it and make it anew,5 but their 
indication is that the forms of mirrors do not exist in it. The 
discussion about these things shall be given later in more detail.6

In number of words this allusion to the world of image is much bigger than the 
comment on §171, yet in content the comment on §145 does not go beyond what we 
already know. In fact, Shahrazūrī announces himself that he does not wish to go into 
the matter here but will only do so at a later point.

Similar passing mentions can be found in 31 paragraphs, totalling 56 passing 
mentions of the world of image or related terms. They are given in the following 
table, where in the )rst column the paragraph number of Suhrawardī’s text is given, 
and the other columns give page numbers.7 In Mullā Ṣadrā’s case, the )rst number 
indicates the volume, one or two, the second number indicates the page number. 
Whenever di(erent commentaries all show a page number on the same row, it 
means that the later commentator derived his comment from the earlier 
commentator. It is easy to see that this is often the case between Quṭb al-Dīn Shīrāzī 
and Shahrazūrī. Mullā Ṣadrā and Harawī both draw from Quṭb al-Dīn Shīrāzī.

5. The text reads: wa-illā la-wajaba an yanālahā wa-yujiddahā, the meaning of this terse 

comment is opaque but perhaps wants to convey the idea that if an image would have a 

substrate in which it inheres, it would bestow some of its characteristics to its locus.

6. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 349.

7. Of the following editions: Shahrazūrī, Shams al-Dīn, Commentary on the Philosophy of 

Illumination [= Sharḥ Ḥikmat al-Ishrāq], ed. by H. Ziai (Tehran: Institute for Humanities and 

Cultural Studies, 2001); Shīrāzī, Quṭb al-Dīn, Sharḥ-i Ḥikmat al-Ishrâq of Suhrawardî: 

Commentary on Illuminating Wisdom, ed. by A. Nourani and M. Mohaghegh (Tehran: Institute 

of Islamic Studies, 2001); Shīrāzī, Quṭb al-Dīn, and Mullā Ṣadrā, Sharḥ Ḥikmat al-ishrāq bah 

inḍimām taʿlīqāt Ṣadr al-mutaʾallihīn, ed. by S. M. Musavi, 2 vols. (Tehran: Muʾassasah-i 

intishārāt-i ḥikmat, 2010-2013); Harawī, Anwāriyyah, ed. by H. Ziai (Tehran: Muʾassasah-i 

intishārāt amīr kabīr, 1980).
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Suhrawardī
§1

§94
§105
§107
§145
§163
§165
§167
§171
§180
§183
§206
§210
§212
§213
§215
§216
§225
§226

§228

§229
§230
§233
§236
§237
§240
§243
§243
§249
§251
§251
§251
§251
§261
§281

Shahrazūrī

278
285
349

400
427
432

510

520

528

546

557

579

Quṭb al-Dīn 
Shīrāzī

269-270

325

365
383
388
418

450

454

457

468

485-486

495
500

Mullā Ṣadrā

1.493-1.494

2.125
2.197
2.207

2.361
2.383
2.395

2.424

2.432

2.448

2.476

2.564
2.566

Harawī
2

40
45

75
110
117

121-122

125

147

150

159

168
175

182
201
205

209-211

251
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Passing mentions in the commentaries on Ḥikmat al-ishrāq

The relationships between the di(erent texts reveal themselves in this table. 
Quṭb al-Dīn Shīrāzī’s commentary draws heavily from Shahrazūrī’s commentary. 
Harawī’s commentary shows quite a number of comments unique to his text, but 
also obviously draws from Quṭb al-Dīn Shīrāzī’s commentary. Reversely, even though 
Mullā Ṣadrā’s commentary is connected to Quṭb al-Dīn Shīrāzī’s commentary, as 
Mullā Ṣadrā wrote his glosses in the margin of Sharḥ Ḥikmat al-ishrāq, and his glosses 
were as such copied afterwards, he clearly does not take over a lot from Quṭb al-Dīn 
in this case.8 Instead, he shows a number of passing mentions unique to his text, 
independently of Harawī. In §216 I have placed their comments side by side. Given 
that the other comments are independent of each other, we should consider the 
resemblance as only indicating a small possibility of in*uence. In §228, it seems 
reasonable to assume that Mullā Ṣadrā and Harawī each drew their comment from 
Quṭb al-Dīn Shīrāzī, independently from each other.

7.1.2 Minor remarks

Between passing remarks and full-*edged discussions on the world of image, 
we may identify a number of comments that )t neither characterization. They are 
relatively short comments that nonetheless convey an interesting argument in favor 
or against a world of image, or situate Suhrawardī’s ideas in a new context. In 17 
paragraphs, we )nd 26 such comments. We shall look at the content later. For now it 
su'ces to point out that Mullā Ṣadrā is clearly di(erent from the other the 
commentators. This is due to his disagreement with Suhrawardī on various topics 
and his eagerness to point this out whenever he can. Were we to leave him out, the 
number of paragraphs with a minor remark would drop to four, all but one having 
Shahrazūrī as the originator.

8. Mullā Ṣadrā’s glosses should not be seen as glosses on Quṭb al-Dīn Shīrāzī’s Sharḥ 

Ḥikmat al-ishrāq, but on Suhrawardī’s Ḥikmat al-ishrāq. See supra, p. 80.
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Minor remarks in the commentaries on Ḥikmat al-ishrāq

7.1.3 Major remarks

Actual, decently sized discussions that engage with Suhrawardī’s suspended 
images only occur in three places. In fact, to be absolutely accurate, one should 
speak of only two places, with an additional paragraph, §225, containing a small 
passage that nevertheless seems to be crucial in the orientation from suspended 
images towards a world of image. This small passage was initiated by Shahrazūrī, 
and Quṭb al-Dīn Shīrāzī and Harawī clearly adopt and appropriate it. For the two 
places showing larger discussions, it makes less sense to give speci)c paragraph and 
page numbers. Rather, they should be seen as continuous discussions of the world of 
image. They have been counted only as one for each commentator, in the total count 

Suhrawardī
§95

§104
§104
§121
§145
§152
§153
§155
§214
§215
§218
§218
§219
§220
§220
§229
§230
§235
§235
§242
§273

Shahrazūrī

370

497

594

Quṭb al-Dīn Shīrāzī

340

442

530-531

Mullā Ṣadrā
1.505

1.530
1.536
2.46

2.126
2.150

2.154-155

2.364
2.387

2.403
2.408

2.411-412
2.214-215
2.435-438

2.446
2.468
2.471

Harawī

129-131

180
243-244
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of comments of 93. They occur in places at which Suhrawardī discusses eschatology 
and mystical experience. The location of the major points are the following:

Major remarks in the commentaries on Ḥikmat al-ishrāq

7.2 Shahrazūrī’s establishment of the world of image
Concerning the role of the imagination in eschatology in the commentary 

tradition on Ḥikmat al-ishrāq, two commentators stand out in terms of their original 
contributions. They are Shahrazūrī and Mullā Ṣadrā. As Mullā Ṣadrā’s originality lies 
mostly in trying to bend Suhrawardī’s Ḥikmat al-ishrāq to make it work for his own 
ideas, it is really Shahrazūrī who develops Suhrawardī’s ideas further, and turned 
the notion of suspended images into the notion of a world of image. Quṭb al-Dīn 
Shīrāzī and Harawī merely followed suit, as we shall see at the end of the chapter. 

Around §225 of Ḥikmat al-ishrāq, we )nd both in Shahrazūrī’s and in Mullā 
Ṣadrā’s commentaries an initial re*ection on the suspended images as a world of 
image. We shall discuss Shahrazūrī’s passage )rst. Two aspects may be highlighted 
in his initial move from suspended images to the world of image: 1) the formulation 
of a proof for the existence of another world, and 2) the establishment of technical 
terminology to describe this world.

7.2.1 His primary proof for the existence of another world

References to suspended images are sparse in all four of the commentaries, up 
until the end of chapter four of the second part of the source text. In the )nal sub-
chapter of chapter four, the topic )nally )nds its )rst major discussion among the 
commentators, commencing with Shahrazūrī’s presentation of a clear and concise 
argument for the independence of the world of imagination. He writes:

This is an eminent discussion and extensive topic that requires an 
exhaustive treatment over many pages. Most discursive 

Suhrawardī
§225

§244-§248

§255-§260

Shahrazūrī
509

549-557

570-577

Quṭb al-Dīn Shīrāzī
450

486-495

510-517

Mullā Ṣadrā

2.509-549

2.585, 2.588, 
2.590

Harawī
140-142

184-200

218, 219, 
221-228
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philosophers9 have neglected it, as it is among the well-kept secrets 
and hidden knowledge. We shall give a hint of it by saying: it is 
known that10 none of the perceived forms are in the brain, in bodily 
faculties, or in mirrors. After all, impression of something big onto 
something small is not possible. Those forms are not existent in the 
sensory world, for otherwise everyone with sound sense perception 
would see them. Neither are they absolutely non-existent, for [the 
absolutely non-existent] cannot be witnessed or imagined, while 
forms in mirrors and imagination are witnessed and are 
distinguished amongst each other and they can be judged with 
di(erent judgments. Nothing that is absolutely non-existent is like 
this. Therefore, forms in the imagination and in dreams, as they are 
not absolutely non-existent, nor in a part of the brain, nor in 
something else, it remains that they are existent in a di(erent 
world, called the world of image and imagination. It is above the 
world of sense in rank, and below the world of intellect, being in 
between them. All imagined shapes and magnitudes and bodies and 
the movements, rests, places, and states, etcetera, that belong to it 
are existent in the middle world, being an image. All the forms in 
mirrors exist on their own in this world, the mirrors being their 
places of manifestation, while they are suspended, not being in a 
place, nor in a locus. Forms of the imagination are not in the brain, 
rather, the cerebral spirit is its place of manifestation, while they 
are suspended, existing on their own, not in a place, nor in a locus.11

9. al-Ḥukamāʾ al-bāḥithīn probably refers to the distinction Suhrawardī makes in his 

introduction of Ḥikmat al-ishrāq, where he divides philosophers according to their 

pro)ciency in ‘intuition’ (taʾalluh, lit. ‘becoming divine’) and ‘discourse’ (baḥth). Those only 

versed in discourse are the Peripatetics. Baḥth stands for the discursive, intellectual way of 

coming to a conclusion by apodeictic proof. Taʾalluh, literally meaning ‘becoming divine’, is 

associated with dhawq and mushāhadah. In contrast with discursive philosophy, the easiest 

way to refer to it is therefore ‘intuitive philosophy’. This is also what Ziai and Walbridge did 

in their translation, cf. Suhrawardī, The Philosophy of Illumination, p. 3(.

10. The edition reads qad ʿurifa fīmā annahu… Possibly it should read qad ʿurifa fīmā 

taqaddama annahu… (“It is known from what has preceded that…”).

11. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 509.
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Shahrazūrī’s argumentation follows an elimination strategy by considering the 
object that is perceived. From Suhrawardī’s discussion in the )rst part of Ḥikmat al-
ishrāq,12 it became clear that objects of perception are not present in the thing. 
Suhrawardī made clear this is the case for mirrors, faculties of sense perception, and 
for our imagination. Alternatively, it could be outside the thing that perceives, but, 
says Shahrazūrī, in that case everyone should be able to see it. But some things, like 
things we only imagine, are not seen by others. Thus, it is not in the material world. 
But neither can it simply not exist, for whatever does not exist can obviously not be 
perceived. As Shahrazūrī concludes, if it is not non-existent, nor part of the sensory 
world, we are left with the only alternative: it is in another world, that is, it holds a 
di(erent ontological status. 

Shahrazūrī’s argument from exclusion is of course not complete, as he only 
suggests such images cannot be non-existent nor can they be part of the sensory 
world, his reasoning about the brain and mirrors being merely special cases for the 
argument that such images cannot be part of the sensory world. To fully appreciate 
that such images ought to be in a fourth world, we would have to realize that such 
images can neither be in the world of soul, nor in the world of intellect. The latter is 
explicitly mentioned by Quṭb al-Dīn Shīrāzī, when he incorporates this passage from 
Shahrazūrī in his own commentary,13 though he does not give a reason. This is, 
however, not di'cult to understand, as both intelligibles and souls do not have 
accidents such as color, length, etc., and are therefore qualitatively di(erent from 
such images. Shahrazūrī seems to simply assume that the di(erence with souls and 
intelligibles is self-evident, in no need of explanation. In the case of the sensory, 
material world, this is di(erent, as such images are visible in it. That they are visible 
in this material world is because some objects like mirrors and our faculties of 
perception, are their place of manifestation. Concerning the functions located in the 
brain, like our imagination, Shahrazūrī is even more speci)c, saying that it is our 
spirit (rūḥ) that is the place of manifestation.

To understand Shahrazūrī’s argumentation, it is worthwhile to compare it 
with the version in his Rasāʾil al-shajarat al-ilāhiyyah, at the beginning of his 
discussion of the ʿālam al-mithāl. We may suppose that the passage in Rasāʾil was 
written before the passage in Sharḥ for two reasons. Firstly, the Rasāʾil has an earlier 

12. See supra, p. 205.

13. Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-ishrāq, p. 450.
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date of completion. Secondly, in Sharḥ Ḥikmat al-ishrāq, Shahrazūrī introduces the 
passage and concludes the introduction with “we say” (fa-naqūlu). This, to me, seems 
to indicate that there is a high chance we could interpret this “we say” as meaning 
to begin a citation, that is, a citation from the Rasāʾil.14

Comparing the passages reveals that textually Sharḥ Ḥikmat al-ishrāq is not a 
simple copy of the passage in the Rasāʾil. Quite a lot is missing, more than a few 
words are slightly changed, and here and there new parts have been added. The two 
passages have such a messy relationship with each other, that it will be of little use 
to go over each di(erence in minute detail. Instead, we are perhaps better served by 
simply looking at the translation of the passage in the Rasāʾil, and compare that 
passage analytically with the translated passage above. A translation of the passage 
in Rasāʾil al-shajarat al-ilāhiyyah is the following:

You know from the book on the soul, which belongs to Physics, 
from the inquiries about the faculties, and from the forms in 
mirrors, that imaginable forms which a person imagines while 
awake or sees while asleep, are not at all in the brain, nor in any of 
its parts whichever part it may be. This is because of previously-
explained proofs that a big thing like half the globe of the world or 
an immense mountain cannot possibly be imprinted in a small part 
of the brain. [The imaginable forms] are neither in the sensory 
world, otherwise everyone with sound sense perception would see 
them, while this is not the case. They are [also] not purely non-
existent, as the pure non-existent cannot be pictured or imagined. 
But we conceive of these imagined forms in a sound and complete 
way, and we distinguish them from other sensory and imaginable 
forms or judge them to share [something with] other sensory and 
imaginable forms. No pure non-existent shares something with 
something else or is distinguished from it, so nothing from 
imagined forms or forms that people see in their sleep are purely 
non-existent. If they are not purely non-existent, nor in one of the 
parts of the brain, nor in the sensory world, they are identi)ed to 

14. Note that the passage in the Rasāʾil also contains an extract from Suhrawardī’s 

Ḥikmat al-ishrāq, thus already being somewhat of a commentary on it, cf. Suhrawardī, Ḥikmat 

al-ishrāq, Oeuvres Philosophiques…, vol. 2, p. 211-216.
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be undoubtedly in another world. That world is called the 
imaginable, imaginative world (al-ʿālam al-mithālī al-khayālī). It is 
above the world of sense and space, and below the world of 
intellect. So it is in between these two worlds. 

All the shapes, magnitudes, and bodies that the masters of 
mathematical knowledge imagine, and all the moments of motion 
and rest, places, states, planes, lines, and points, etcetera, that are 
connected to it, are existent in this middle world. This is why the 
philosophers call it ‘middle wisdom’ and ‘middle knowledge’.15 
Likewise, the forms in mirrors —as you know— do not inhere in the 
mirrors, due to proofs we have explained in the Physics. Neither are 
they imprinted in the air, nor in the eye, nor are they purely non-
existent after they have been witnessed. So, undoubtedly, they are 
in the afore-mentioned imaginable world.16

This passage is much longer than the one from Sharḥ Ḥikmat al-ishrāq, but if we 
compare the content we see that there is very little di(erence. What moved 
Shahrazūrī to write two such di(erent passages with nearly exactly the same 
content is unclear to me. The most important thing to note is actually not the 
content of the passage, but the place. As we have seen, in Sharḥ Ḥikmat al-ishrāq, 
Shahrazūrī is neatly keeping to Suhrawardī’s sequence of topics. Shahrazūrī only 
discusses the world of image where Suhrawardī’s text naturally allows a discussion 
of it. Suhrawardī is building on Ibn Sīnā’s idea of using the imagination after death, 
and thus develops his idea of a world of suspended images only in the chapter on 
eschatology, with the other parts of Ḥikmat al-ishrāq uninformed by it. It seems that 
in medieval Islamic intellectual thought, ideas had certain places only at which they 
could be discussed, seldom transgressing such boundaries. Thus, we see Shahrazūrī 
doing nearly the same in his Sharḥ Ḥikmat al-ishrāq, only discussing the idea of a 

15 A reference to the mutawassiṭāt, the corpus of mathematical texts to be read after 

Euclid’s Elements and before Ptolemy’s Almagest. Cf. Lit, L.W.C. van, “The measurement of the 

circle in Naṣīr al-Dīn al-Ṭūsī’s Revision of the ‘middle books’ (Taḥrīr al- mutawassiṭāt),” 

Tarikh-e Elm 10 (2012): pp. 1–42.

16. Shahrazūrī, Rasāʾil, ed. Habibi, vol. 3, p. 457. I have fully translated this epistle 

together with Christian Lange, to be published in the forthcoming volume in memory of 

Hossein Ziai.
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world of image in the chapter on eschatology. But in his Rasāʾil, the discussion of the 
world of image, of which the translation above is the opening paragraph, is found in 
the part on ontology, not eschatology. The importance of this decision cannot be 
overemphasized; this crossing of chapter boundaries is unusual and therefore shows 
Shahrazūrī’s determination to allow a wider ontologization of the world of image, 
giving it a proper place in his cosmology.

7.2.2 His decision on the name of this world

Shahrazūrī’s text, when investigated on the occurrence frequency of certain 
terms, shows that he was trying to establish certain technical terms for this other 
world. As we noticed before, Suhrawardī did not settle on one name for this fourth 
world, nor did he use only one term to denote the entities of this world. A term that 
Suhrawardī used frequently was ‘suspended images’, muthul muʿallaqah, from which 
he derived the term ʿālam al-muthul al-muʿallaqah, world of suspended images, which 
he uses once.17 He also once used the term al-ʿālam al-mithālī, ‘the imaginable world’.18 

A variety of other terms are used as well. Shahrazūrī changed that uncommitted 
usage of terminology in his commentary. Although his text shows an equal variety of 
terms, he clearly shows preference for ‘world of image’, not only in the form of al-
ʿālam al-mithālī, but also in the form of ʿālam al-mithāl. This compact formulation 
cannot be found in Suhrawardī’s text and should be considered Shahrazūrī’s 
personal contribution. This contribution can conveniently be found at the pinnacle 
of the passage under consideration, when Shahrazūrī concludes that “they are 
existent in a di(erent world, called the world of image and imagination (ʿālam al-
mithāl wa-al-khayāl).”

At the same time, when we collect the actual evidence, we notice that 
Shahrazūrī did not necessarily want to deviate from Suhrawardī’s text by 
introducing a foreign term. He saw in Suhrawardī’s al-ʿālam al-mithālī the 
quintessential term to express the idea of a fourth world made up of suspended 
images, and ʿālam al-mithāl is only used as a derivation from that. Al-ʿālam al-mithālī 
appears twenty-one times.19 An additional six times, it appears with another 

17. Suhrawardī, Ḥikmat al-ishrāq, Oeuvres Philosophiques…, vol. 2, p. 230.

18. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 241, cf. supra, p. 192.

19. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 370 (2x), 427, 497, 528, 553, 554, 555 (2x), 

557, 570 (2x), 571 (2x), 572, 573, 575 (3x), and 576.
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adjective, such as al-rūḥānī, spiritual, or al-shabaḥī, apparitional.20 In contrast, ʿālam 
al-mithāl, world of image, is used fourteen times.21 Once it is used in combination 
with al-khayāl, the imagination,22 and once it is used in combination with al-nūrī, the 
bright.23 Two times it is used in combination with al-muʿallaq, suspended.24 The 
Suhrawardīan term ʿālam al-muthul al-muʿallaqah, only appears three times in 
Shahrazūrī’s commentary.25 Only one term that he seems to be using to refer to the 
same phenomenon is somewhat di(erent; al-ʿālam al-falakī al-khayālī, the imaginable, 
celestial world.26 Leaving this last term out of our analysis, we notice that time after 
time, Shahrazūrī brings together the two terms ʿālam and mithāl, world and image. 
He tries out di(erent permutations of these two words, but his intention is clearly to 
establish the terms al-ʿālam al-mithālī and ʿālam al-mithāl as the de)nitive technical 
terms for the fourth world that Suhrawardī introduces in Ḥikmat al-ishrāq.

This is reinforced in Shahrazūrī’s naming of objects from this world. They are 
indicated as such by qualifying them with the adjective mithālī, imaginable. Thus we 
see him variously speak of ajsām, umūr, maʿlūmāt, ashbāḥ, and ṣuwar that are mithālī.27 
If he does not use mithālī to indicate objects from this world, it is muʿallaq, 
suspended, or qāʾim bi-dhātihā, independently existing, that he is using. Suhrawardī 
at one point glosses ‘suspended’, muʿallaqah, with ‘not being in a place or locus’ lā fī 
makān wa-lā fī maḥall.28 This is taken over by Shahrazūrī and repeated many times.29 
In addition, Shahrazūrī habitually repeats the independence of these things (qāʾim 
bi-dhātihā), and their di(erence from matter.

20. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 432, 509, 552, 556, 571, and 575.

21. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 370 (2x), 553 (4x), 554 (4x), 556, and 594 (3x).

22. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 553.

23. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 572.

24. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 552 and 594.

25. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 278, 571, and 594.

26. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 520.

27. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 400; 510; 579; 497 and 556; 552, 553, 554, 555, 

and 556.

28. Suhrawardī, Ḥikmat al-ishrāq, Oeuvres Philosophiques…, vol. 2, p. 212, cf. supra, p. 193.

29. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 497, 509 (3x), 546, 551, 552, 571 (4x), and 575.
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From looking speci)cally at this terminology, we can infer that Shahrazūrī was 
consciously trying to promote certain words mentioned by Suhrawardī in Ḥikmat al-
ishrāq to the rank of technical terms. Most notably, this is visible with the name of 
the fourth world. Whereas Suhrawardī puts ʿālam al-muthul al-muʿallaqah at center 
stage, by including it in the key passage on the four worlds, Shahrazūrī opts to leave 
it virtually unmentioned and favors another term. This other term is not something 
of his own making, but simply a term also present in Suhrawardī’s text: al-ʿālam al-
mithālī. From this term, Shahrazūrī concocts the term ʿālam al-mithāl.

7.4 Mullā Ṣadrā’s alternative proof

7.4.1 His proof in his commentary on Ḥikmat al-ishrāq

Mullā Ṣadrā is somewhat the odd one out.30 Around the same place as in 
Shahrazūrī’s and the other’s commentaries, we do )nd a proof for another world 
that is in essence similar to Shahrazūrī’s, but textually it is completely 
independent.31 He begins by saying “The proof of that is that the form which is 
witnessed by the soul is not imprinted in one of this world’s bodies, such as the 
brain…” It should be clear how Mullā Ṣadrā proceeds, which is why I will not give his 
proof in full here.

What is interesting about Mullā Ṣadrā’s proof is that he includes ideas that are 
foreign to Shahrazūrī’s position. An indication that Mullā Ṣadrā wants to shift the 
idea to work for his own agenda is his refusal to use Shahrazūrī’s name ‘world of 
image’ for this other world. Instead, he calls it ‘the world of forms with magnitude, 
devoid of passive matter and movements’.32 This agenda of his has to do with his 

30. This section mainly draws from Mullā Ṣadrā’s commentary on Ḥikmat al-ishrāq, 

showing in the footnotes that his thought on the afterlife is quite consistent throughout his 

corpus. Further, the focus is on the world of image, not eschatology, which is why this 

section can remain relatively brief. For monograph-length expositions of Mullā Ṣadrā’s 

eschatology, see Jambet, Ch., Mort et résurrection en islam : l’au-delà selon Mullâ Sadrâ (Paris: 

Albin Michel, 2008), Puyan, M., Maʿād-i jismānī dar ḥikmat-i mutaʿāliyyah, (Qom: Bustan-e 

ketab-e Qom, 1388), and Al-Kutubi, E.S., Mulla Sadra and Eschatology: Evolution of Being 

(London: Routledge, 2014).

31. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 411-412.

32. Though in other places of his commentary, he freely uses the term al-ʿālam al-

mithālī. A comparison of the passing mentions shows this well enough.
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view of the human soul, speci)cally, the immateriality of the faculty of imagination. 
He actually gives a short proof for the latter within this proof for another world. He 
says: 

[The imagination] is either receptive or productive (qābil or fāʿil). If 
it is receptive for [those images], well, the inability of inhering (al-
ḥāll), being a sensory indication, implies the inability of being a 
place of inherence (al-maḥall) for it.

In this sentence we may note that Mullā Ṣadrā equates receptivity with 
inherence and further suggests that inhering implies a “sensory indication”, that is, 
something that has to do with the sensory world. In this case, it can either be 
interpreted as meaning that inherence implies some sort of location (since the ḥāll is 
in the maḥall), or some sort of substance-accident relationship (since the ḥāll 
depends on the maḥall). Both implications are explicitly addressed by Mullā Ṣadrā as 
being part of the sensory world, earlier in the proof. Mullā Ṣadrā continues: 

If [the imagination] is productive for [those images], well, the 
producer of immense bodies cannot be a material, bodily, passive 
faculty, as should be clear for those who have a )rm grip on 
philosophy. So it is undoubtedly abstract from the matter of this 
world, even though it has some sort of connection with some parts 
of the body, )rst by mediation of its connection with the mental 
spirit (al-rūḥ al-nafsānī) that is formed by it in the brain, then by 
meditation of the nerves and the veins to all the places of the body.

The imagination is, for Mullā Ṣadrā, an active, immaterial faculty.33 This has 

33. This is one of his principles, a list of which he repeats in many texts here and there 

with slight variations. See Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, pp. 510-513, 

514-515, 525; Mullā Ṣadrā, al-Shawāhid al-rubūbiyyah, ed. by J. Ashtiyânî (Mashhad: Meshed 

University Press, 1967), p. 263; Mullā Ṣadrā, Spiritual psychology : the fourth intellectual journey 

in transcendent philosophy : volumes VIII and IX of the Asfar, transl. by L. Peerwani (London: 

ICAS, 2008), p. 377, 505, 520, 550. On this list, in the context of his eschatology, see Corbin, H., 

“Le thème de la résurrection chez Molla Ṣadrā Shīrāzī (1050/1640) commentateur du 

Sohrawardī (587/1191),” In Studies in Mysticism and Religion presented to Gershon Sholem, 

Jerusalem, 1967, pp. 71–115; and also Rahman, F., The Philosophy of Mullā Ṣadrā (Albany: State 

University of New York Press, 1975), pp. 254-257; Mullā Ṣadrā, and J. Āshtiyānī, Sharḥ bar zād 

al-musā-r, 2nd ed. (Tehran: Būstān-e Ketāb Publishers, 2009), p. 20 / Translation in: Al-
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major implications and basically announces a fundamental shift in thinking about 
the world of image. First and foremost, if the imagination is an immaterial faculty, it 
has no problem surviving death. Shahrazūrī had assigned the cerebral spirit to be 
the place of manifestation for suspended images, due to its subtle nature that is 
close to celestial bodies. With Mullā Ṣadrā, it is the imagination itself where 
suspended images become manifest,34 and the spirit only serves as an intermediary 
between the imagination and the body. As Mullā Ṣadrā explains elsewhere, just as it 
is normally said that between soul and body there is spirit as an intermediary, so 
there is the “imaginable isthmus” (al-barzakh al-mithālī) between spirit and soul, and 
so there is blood between spirit and body.35 This means that the soul can continue to 
operate its faculty of imagination after separation from the body. The need for 
celestial bodies, as was )rst conceived by Ibn Sīnā, is no longer there. To Mullā 
Ṣadrā, this idea is tantamount to metempsychosis, and in his commentary on Ḥikmat 
al-ishrāq and also several of his other works, he vocally opposes the idea as well as 
Suhrawardī’s adoption of the idea.36 He also, more generally, opposes the idea of a 
resurrection body as an imaginable body, as was proposed by the commentary 

Kutubi, E.S., Mulla Sadra and Eschatology. I thank Dr. Al-Kutubi for generously sharing the 

manuscript of his book before publication, for which reason I cannot o(er exact page 

numbers.

34. See also Mullā Ṣadrā, Spiritual Psychology, p. 381

35. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, pp. 403 and 408. Elsewhere, he uses 

these words with a distinct di(erent meaning, when he divides the world into ‘divine’ (ilāhī), 
‘intellectual image’ (mithāl ʿaqlī), ‘in-between’ (barzakhī), and ‘sensory form’ (ṣūrah ḥissiyyah), 

cf. vol. 1, p. 505. This is not necessarily in contradiction with the ‘imaginable isthmus’ 

proposed here, as the word mithāl, image, is essentially neutral and can be applied to 

sensible imaginable, and intelligible objects alike. The idea of blood mediating between 

spirit and body is not strange, but relies on Greek medical theory, which dictates that blood 

and spirit (pneuma) both originate from the heart and are pumped through the body. There 

seems to have been a variety of interpretations on the exact relationship, cf. Eijk, P.J. van 

der, Medicine and Philosophy in Classical Antiquity (Cambridge: Cambridge University Press, 

2005), esp. Ch. 4, ‘The heart, the brain, the blood, and the pneuma’, pp. 119-135.

36. Compare Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, pp. 414, 446, 510, 514, 

516-517, 523; Mullā Ṣadrā, al-Mabdaʾ wa-al-maʿād, ed. by J. Āshtiyānī (Tehran: Būstān-e Ketāb 

Publishers, 2008), pp. 451, 485-486; Mullā Ṣadrā, al-Shawāhid al-rubūbiyyah, p. 267; Mullā 

Ṣadrā, Spiritual psychology, pp. 370, 376, 378-381, 474-476, 500.
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tradition on Ḥikmat al-ishrāq.37 This is, as he understands it, tantamount to 
metempsychosis. 

7.4.2 Between resurrection and metempsychosis

At the core of Mullā Ṣadrā’s re*ections on eschatology is, in fact, a sharp 
distinction between resurrection (maʿād) and metempsychosis (tanāsukh).38 This may 
have been partly rhetorical, meaning to suggest that his own position, to be 
understood as resurrection, is compatible with Islamic dogma and thus to be 
accepted, whereas all the other interpretations are associated by him with 
metempsychosis, which was generally held to be incompatible with Islamic dogma.39 
At the same time, it may also have been a genuine intellectual concern, based on the 
idea that any involvement of matter —regardless of how material descriptions of the 
afterlife are— is to be avoided, as it inevitably implies metempsychosis. This is also 
for which he spends a considerable amount of e(ort to show that Heaven and Hell 
cannot be located on Earth.40 

It seems that understanding this part of Mullā Ṣadrā’s argument has caused 
some confusion among modern scholarship, the origin of which is to be found in 
Corbin’s article on Mullā Ṣadrā’s eschatology. Corbin discusses Mullā Ṣadrā’s issues 
with metempsychosis and comes to the conclusion that Mullā Ṣadrā’s own position 
can be called metamorphosis.41 This is not a bad interpretation of resurrection 
(maʿād), but it may have made people believe that Mullā Ṣadrā interpreted 

37. Mullā Ṣadrā, al-Mabdaʾ wa-al-maʿād, pp. 510, 545. He also sees the kalām solution of 

dispersement and gathering as a form of metempsychosis, see Mullā Ṣadrā, Spiritual 

Psychology, p. 479-480; Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 438; Mullā Ṣadrā, 

and J. Āshtiyānī, Sharḥ bar zād al-musā-r, p. 17 / Transl. in Al-Kutubi, Mullā Ṣadrā and 

Eschatology.

38. Already the very )rst sentence of Ḥikmat al-ishrāq’s chapter on eschatology 

indicates this: “know that the di(erence between resurrection and metempsychosis is….”, cf. 

Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 435.

39. See Freitag, R., Seelenwanderung in der islamischen Häresie (Berlin: Klaus Schwarz, 

1985). Gimaret, D. “Tanāsukh”, EI2, vol. 10, pp. 181b-183a.

40. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 519-522, 534, 538, 540-541; Mullā 

Ṣadrā, The Wisdom of the Throne [= Al-Ḥikmah al-ʿArshīyah], transl. by J. W. Morris (Princeton: 

Princeton University Press, 1981), pp. 203, 217; Mullā Ṣadrā, Spiritual Psychology, p. 531.

41. Corbin, “Le thème de la résurrection chez Molla Ṣadrā Shīrāzī,” p. 83.
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metempsychosis (tanāsukh) as metamorphosis. This we see re*ected in Kamada’s 
assertion that Mullā Ṣadrā allows for ‘vertical transmigration’.42 Likewise, Jambet 
asserts that for Mullā Ṣadrā there is a ‘correct meaning’ (vrai sens) of 
metempsychosis, which can be called ‘ascending transmigration’ (transmigration 
ascendante).43 Both interpretations are, in my opinion, unlucky coinages of technical 
terminology at the very least, if not a downright misunderstanding of Mullā Ṣadrā’s 
aims, who wishes not to distinguish between a ‘good’ and a ‘bad’ metempsychosis, 
but between metempsychosis (tanāsukh) and resurrection (maʿād).

A related case where Corbin’s writings may have been cause for a 
misinterpretation is to be found in a study by Rahman. Rahman misreads Mullā 
Ṣadrā’s objection against Suhrawardī and his commentators and thereby grants him 
a false position within the commentary tradition. He asserts that Mullā Ṣadrā thinks 
that “even the illuminationists like al-Suhrawardī believe in “suspended” images 
and symbols and not in actual existents.” He then goes on to represent Mullā Ṣadrā’s 
position: “The World of Images and its contents are real” (emphasis in original).44 But 
for Mullā Ṣadrā the di(erence is not about reality. What is reality anyway? With this 
emphasis on reality, together with the heavy use of the term ʿālam al-mithāl in his 
discussion of Mullā Ṣadrā’s eschatology, Rahman is clearly reacting to Corbin’s 
instead of Mullā Ṣadrā’s texts, trying to establish more )rmly the interpretation of 
Corbin as the dominant interpretation.45 Notwithstanding, the result is that Rahman 
would like to see in Mullā Ṣadrā the philosopher who took Suhrawardī’s quasi-real, 
semi-independently existing suspended images to their more radical real, self-
subsisting things existing in the world of image. As I argued in the )rst part of this 
chapter, the task of ontologizing the suspended images is properly Shahrazūrī’s. In 

42. Kamada, S., “Metempsychosis (tanāsukh) in Mulla Sadra’s Thought,” Orient 30-31 

(1995): pp. 119–132.

43. Jambet, Ch., Mort et résurrection en islam, p. 132-149. It should be pointed out that 

Jambet also takes over Corbin’s suggestion of using ‘metamorphosis’ in his analysis, but from 

the last sentence of his chapter (‘In this sense, transmigration is justi)ed’) it is clear that 

Jambet thinks metamorphosis is simply Mullā Ṣadrā’s reinterpretation of metempsychosis.

44. Rahman, F., The Philosophy of Mullā Ṣadrā, p. 254.

45. Compare Corbin, H., “Le thème de la résurrection chez Molla Ṣadrā Shīrāzī”, pp. 

71–115; with Corbin, H., Terre céleste et corps de résurrection: d l’Iran mazdéen a l’Iran shî’ite 

(Paris: Buchet/Chastel, 1960).
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fact, as the foregoing discussions shows, Mullā Ṣadrā is not ontologizing Suhrawardī, 
but rather responding to Shahrazūrī’s interpretation, in a way de-ontologizing the 
world of image, denying the independent existence of imaginable things which 
human beings could use to express their eschatological fate. For Mullā Ṣadrā, only 
denying the independent ontological status of such things would avoid any 
association with metempsychosis. If by ‘reality’ we mean only that which is 
intersubjective, independently existing of any observer, then Shahrazūrī argued for 
a ‘real’ world of image while Mullā Ṣadrā did not. We can )nd a hint in Corbin’s text 
suggesting he was aware of this, and would not agree with Rahman. He refers in 
passing to Leibniz’ theory of monadology.46 The comparison with monadology is 
quite apt when it comes to explaining the idea that every man constitutes his own 
afterlife, created by his imagination. This created world is what Mullā Ṣadrā means 
by ‘another world’, versus the material world. This other world, since it is actively 
created by the human being, is unique to that human being, and so Mullā Ṣadrā is 
sure that each soul has an entire world to itself.47 

7.4.3 An empty world of image

This is in sharp contrast with Shahrazūrī’s interpretation of a world of image 
that is independently populated, to which souls can go and connect to one of the 
available bodies. For Mullā Ṣadrā it is the opposite. This other world is completely 
empty, only )lled by things that are attached to the very imagination that produces 
them.48 As he says, “the imagination is an active, immaterial substance which 
produces magnitudinous forms in its world.”49 It seems that the impetus for this 
alternative view came from Mullā Ṣadrā’s reading of Ibn ʿArabī. This is clear from 
the following passage, which he cites several times in various writings: 

What indicates that the soul is the producer for those images, not 
the receiver, is the statement of the shaykh, the one conversant 
with the divine, Muḥyī al-Dīn al-Aʿrābī [sic]:  ‘Every man creates by 

46. Corbin, “Le thème de la résurrection chez Molla Ṣadrā,” p. 107.

47. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 530; Mullā Ṣadrā, al-Mabdaʾ wa-

al-maʿād, p. 545; Mullā Ṣadrā, al-Shawāhid al-rubūbiyyah, p. 268.

48. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 543.

49. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 46. Compare Mullā Ṣadrā, 

Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 1, pp. 530, 536, vol. 2, pp. 126, 150, 364, 387, and 471.
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virtue of his spiritual energy (bi-al-himma) in his faculty of 
imagination that which only exists in it. The one who is aware (al-
ʿārif) [on the other hand] creates by virtue of his energy that which 
exists outside of the seat of his energy [= the faculty of 
imagination]. His energy continues to preserve it [i.e. preserves its 
continued existence], and this preservation of what it has created 
does not burden it. When, however, the knower is overtaken by 
forgetfulness regarding the preservation of what he has created, 
then that created thing will cease to be.’ [Here] ends [his 
statement].50

What has been dubbed the ‘creative imagination’ by modern scholars, in 
relation to Ibn ʿArabī,51 is now brought in by Mullā Ṣadrā to explain what he thinks is 
the true meaning of suspended images and the world of image. He thus still happily 
incorporates the idea of a world of image in his thought,52 but uses it for his own 
purpose, namely, to argue that the body we obtain there is obtained actively, that is, 
created by ourselves, according to our states and habits that we acquired in life,53 
and also in accordance with scriptural promises about the afterlife.54 In another text 
he says, provocatively, that where the soul is )rst the form for our earthly existence, 

50. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, pp. 414-415. Mullā Ṣadrā repeats 

the citation later, in slightly di(erent form, cf. vol. 2, p. 531 / Transl. Fakhry, M., “Glosses 

upon the Commentary of Suhrawardī’s Philosophy of Illumination”, in Nasr, S. H., and M. 

Aminrazavi, eds., An Anthology of Philosophy in Persia, Vol. 4: From the School of Illumination to 

Philosophical Mysticism (London: I.B. Tauris, 2012), pp. 169-170. He also repeats it in al-Mabdaʾ 
wa-al-maʿād and al-Asfār: Mullā Ṣadrā, al-Mabdaʾ wa-al-maʿād, pp. 506-507; Compare Ibn 

ʿArabī, Fuṣūṣ al-ḥikam, ed. by A.A. A)) (Beirut: Dār al-kitāb al-ʿarabī, 2002), vol. 1, pp. 88-89.

51. See Corbin, H., L’Imagination créatrice dans le sou-sme d’Ibn ’Arabi, (Paris: Éditions 

Médicis-Entrelacs, 2006 [1958]). On pp. 235-236 he translates and analyses this exact passage.

52. Mullā Ṣadrā, al-Mabdaʾ wa-al-maʿād, pp. 439, 522; Mullā Ṣadrā, Spiritual psychology, p. 

371; 

53. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 528; Mullā Ṣadrā, al-Mabdaʾ wa-

al-maʿād, p. 445; Mullā Ṣadrā, The Wisdom of the Throne, p. 182; Mullā Ṣadrā, al-Shawāhid al-

rubūbiyyah, p. 268; Mullā Ṣadrā, Spiritual Psychology, p. 382, 553.

54. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, pp. 511-513, 515, 530, 547; Mullā 

Ṣadrā, Spiritual Psychology, pp. 455, 474, 541, 547.
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it becomes after death the matter on which a new form comes to be.55 The ultimate 
principle behind this process is to assign personal identity squarely to the soul. 
“Every reality is as such by its form, not its matter,”56 says Mullā Ṣadrā. Thus, the 
resurrection body is “the individual, substantial form existing in external reality, 
which is not this material world but another world.”57 

In his commentary on Ḥikmat al-ishrāq, he assents to Suhrawardī’s suggestion 
that the world of image is primarily for the somewhat good and the somewhat bad.58 
He seems to suggest that we shall be resurrected in the world of image in roughly 
one of four categories: as an angel if we have been busy mostly with our intellect, as 
a demon if mostly our faculty of estimation, as a wild animal if mostly our anger, and 
as a dumb beast if mostly our appetite.59 These categories also establish a certain 
hierarchy; the dumb beasts are close to the sensory world, and the angels are close 
to the intelligible world.60

This should already suggest that the world of image is in between the sensory 
and intelligible world. This is correct; the other world is not simply the hereafter, 
ākhirah, in opposition to the here, dunyā. Neither does Mullā Ṣadrā follow 
Suhrawardī’s fourfold division. Instead, he adheres to a cosmology of three worlds.61 

Next to the sensory world of material bodies, there is also the imaginable world of 
imaginable apparitions and the intelligible world of immaterial forms. It is worth 
pointing out that Mullā Ṣadrā calls these latter two the “two great worlds” (ʿālamayn 

55. Mullā Ṣadrā, The Wisdom of the Throne, p. 243.

56. Mullā Ṣadrā, al-Mabdaʾ wa-al-maʿād, p. 497. Compare Mullā Ṣadrā, Taʿlīqah ʿalā 

Ḥikmat al-ishrāq, vol. 2, p. 514-515, 528. Another signature sentence, indicated as such by 

Jambet, is for Mullā Ṣadrā to say that “the soul carries the body, the body does not carry the 

soul”, cf. Jambet, Ch., Mort et résurrection en islam, p. 112.

57. Mullā Ṣadrā, al-Mabdaʾ wa-al-maʿād, pp. 545; Mullā Ṣadrā, Spiritual Psychology, p. 503.

58. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 519.

59. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 541.

60. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 532.

61. Mullā Ṣadrā, al-Mabdaʾ wa-al-maʿād, pp. 555, 557, and 620; Mullā Ṣadrā, al-Shawāhid 

al-rubūbiyyah, p. 320; Mullā Ṣadrā, Spiritual Psychology, pp. 523, 561; Mullā Ṣadrā, and J. 

Āshtiyānī, Sharḥ bar zād al-musā-r, pp. 21-22 / Transl. in Al-Kutubi, Mullā Ṣadrā and 

Eschatology.
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ʿaẓīmayn) which, he says, most people deny.62 Clearly, this is a reference to 
Suhrawardī’s comment in al-Mashāriʿ that the Peripatetics have forgotten about ‘two 
great worlds’, as discussed earlier.63 These three worlds form a triad that knows 
several parallel triads. The following table gives an overview:64

With this table, it should be clear how to interpret previous comments on the 
way in which the soul becomes the ‘matter’ of the next abode, that is, just as in this 
abode we )nd visible expression through our body, so we )nd imaginable expression 
through our soul in the next abode. More importantly, it should also be clear from 
this overview that this next abode is but a way station toward the intelligible world. 
In fact, it seems that with the ‘Blow of Stunning’ (nafkhat al-ṣaʿq) even that stage of 
our life can come to an end. Mullā Ṣadrā hints at this when he says that “This is the 
end of only the )rst journey, after which there are many more degrees and stations 
to be reached when one returns from e(acement to clarity, but here is not the place 
to explain that.”65

Comparison

night

dawn

day

Announcer

Angel of Death

Blow of Terror

Blow of Stunning

Mode

body

soul

intellect

Realm

here

isthmus

hereafter

62. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, pp. 536-537; Mullā Ṣadrā, al-Mabdaʾ 
wa-al-maʿād, pp. 603.

63. See supra, p. 217.

64. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, pp. 525, 545.

65. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 536. The terms used are al-maḥw 

and al-ṣaḥw, which seem to be equivalent for the well-known terms al-fanāʾ and al-baqāʾ.
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7.5 Shahrazūrī’s world of image as the eighth clime
With the proof for another world established, let us in the remainder of the 

chapter look at how the commentators perceive the world of image. As is clear from 
the foregoing, Shahrazūrī argued for a more thorough ontologization of the world of 
image, a true world existing parallel to our sensory world. Suhrawardī had coined 
the term ‘eighth clime’ to illustrate the nature of suspended images as being on the 
one hand not part of this sensory world (hence, ‘eighth’), yet on the other hand 
much like sensory objects in terms of perception (hence, ‘clime’). Shahrazūrī gives a 
new twist to the term by making it not an illustration of the nature of suspended 
images, but making it an illustration of the nature of the world of image; it is a 
region like any other, a true addition to the seven standard climes.66

One passage in Shahrazūrī’s commentary on the chapter on eschatology of 
Ḥikmat al-ishrāq deserve special attention. It became the foundational passage for 
interpreting what this world of image exactly is, not only for Shahrazūrī, but for the 
commentary tradition at large. The transmission of this passage is so intricate, that 
the next chapter is solely devoted to extracting out the various relevant cases of 
intertextuality. Here I would like to focus on what exactly Shahrazūrī said and what 
that could mean. I shall )rst provide a translation of the passage, with the words 
from Suhrawardī’s text placed in bold.67 Afterwards we shall analyze the content, 
drawing from other passages as well. Shahrazūrī’s comment comes soon after he has 
commented on Suhrawardī’s statement that “I myself have had trustworthy 
experiences indicating that there are four worlds.”68 Shahrazūrī’s passage does not 
include any bits from Ḥikmat al-ishrāq, but instead he is drawing from al-Mashāriʿ, 
without indicating this himself. It reads:

I have heard of the discussion of the ancients that there is a 
magnitudinous world in existence, which is not the sensory world 
nor the intelligible. Its cities69 are countless without end. Among 

66. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 594.

67. This is done by me and does not rely on actual evidence from the edition or 

manuscripts of Shahrazūrī’s text.

68. See supra, p. 188.

69. Reading mudunuhu instead of maddatuhu, which is, in light of the discussion in the 

next chapter, most likely a copyist or editorial mistake.
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them are Jabalqa and Jabarsa, which are two of the cities of the 
world of image, both having a thousand gates and uncountable 
creatures are in it, who are unaware that God created Adam and his 
o(spring. Believe in it and let your faith in it not be hard on you, as 
the prophets and the divine sages recognize this world. For the 
wayfarers there is, among the manifestation of wonders and cases 
where the natural order is interrupted, what they desire and aim 
for.70 Those who excel in magic and soothsaying see and bring out 
wonders from it. The world of image is parallel to the ever-moving 
world of sense. As the elements are constantly receptive of what is 
appropriate from the spheres and stars, so the spheres and the stars 
of the world of image are [also] constantly in motion. The elemental 
apparitions and its composites are receptive of the in*uence of the 
imaginable spherical motions and the illuminations of the 
intelligible worlds. From that occur endlessly di(erent kinds of 
forms.71

The same thought also occurs in his Rasāʾil al-shajarah al-ilāhiyyah. In fact, it is 
slightly more elaborate in the Rasāʾil than it is in the Sharḥ, especially towards the 
end. A translation of the last part is the following:

… for the noble ones among the prophets and the sages con)rm the 
existence of this world. So someone using his intellect should not 
just deny them without proof. Further, all the powerful wayfarers 
see this world in the course of their journeys. In it, they receive, 
among the manifestation of wonders and cases of grace and 
miracles where the natural order is interrupted, what they desire 
and aim for. Indeed, the group72 [busy with] soothsaying and 
sorcery, and the masters of the spiritual sciences may witness it and 

70. Reading aghrāḍ instead of aʿrāḍ, which is, again, most likely a copyist or editorial 

mistake.

71. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 554.

72. The edition of Shahrazūrī’s text reads al-burhah and the editor indicates he does 

not know what to make of it, suggesting it may be brahman or al-barhanah. Considering 

Suhrawardī’s al-farīqah (cf. Appendix), could it be a copyist mistake or a misread on behalf of 

the editor?
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make forms manifest of it and wondrous animals, marvelous plants 
and fruits, at will (lit.: in and outside their moment), by [use of] 
contraptions and talismans that produce them. If you were to refute 
them with a proof, they would refute you with experience. So if you 
journey, and tend to spiritual matters with care, and if you devote 
yourself to looking into this book of mine, of which the like has not 
existed before, especially on this issue, then perhaps you will get to 
understand something about it.73

Before we can analyze this passage, we )rst need to incorporate something 
else. Namely, the same argument appears in di(erent form in a completely di(erent 
context in Shahrazūrī’s Rasāʾil, and also in his Sharḥ al-Talwīḥāt. This di(erent 
context is the part on Physics where space (al-makān) and void (al-khalāʾ) are 
discussed. To understand why it appears there, we need to turn to the source of the 
passage: Suhrawardī’s al-Mashāriʿ. 

In that text, Suhrawardī is at one point discussing the unicity of the world as a 
consequence of his discussion on space and void. The unicity of the world was a 
standard topic in Classical and Medieval philosophy, most famously argued for by 
Aristotle, in On the Heavens, Book One, Chapters Eight and Nine. It attracted a large 
commentary tradition in late Antiquity and Medieval Europe,74 and, apparently, also 
received its fair share of attention among Islamic philosophers.

Both in Sharḥ al-Talwīḥāt and in his Rasāʾil, Shahrazūrī uses Suhrawardī’s al-
Mashāriʿ to cover these topics. Since of the three texts —Suhrawardī’s al-Mashāriʿ, 
Shahrazūrī’s Sharḥ al-Talwīḥāt and his Rasāʾil— the Rasāʾil is currently the only one 
available in edition, I shall translate from this text one of the standard arguments in 
favor of the unicity of the world:

Know that it is impossible to have two or more worlds, each in their 
own delimitation. For their shape, as you know about simple bodies, 
is required to be spherical. But spheres only touch at one point, 

73. Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 3, p. 470.

74. Duhem, P., Medieval Cosmology: Theories of In-nity, Place, Time, Void, and the Plurality of 

Worlds, transl. by R. Ariew (Chicago: The University of Chicago Press, 1985 [abridged English 

translation of Le Système du monde, 1913), pp. 387-392, 431-510; Galle, G. “Peter of Auvergne 

on the Unicity of the World.” Recherches de Théologie et de Philosophie Médiévales 68, no. 1 

(2001): pp. 111–141.
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[their surfaces] not meeting completely. So inevitably, there is a gap 
between them. If there is no body in [that gap], there would be void, 
and if there would be a body in it, it could not be spherical for the 
)rst impossibility would arise. It would be a non-spherical body, the 
size of the gap. It has length, and everything with length has two 
borders, so it requires two sides, and stands in need of a body that 
delimits it. Necessarily, that delimitation encloses [all] three bodies, 
from which it follows that beyond the delimitations [of the 
di(erent worlds] there is another delimitation. So the delimitation 
[of each world turns out] to be not a delimitation. This is 
contradictory.75

As can be seen from this argument, the issue at stake is simply to establish that 
there can only be one physical world, namely, the one in which we live. This 
conclusion was crucial support for the geocentricity of Classical and Medieval 
cosmology.

For Suhrawardī, this discussion on the unicity of the world brought up an 
association with his idea of a fourth world. At the beginning of his treatment of the 
discussion, he announces that he will keep himself to discuss the standard account 
and will only divulge the truth (al-ḥaqq al-ṣarīḥ) in his Ḥikmat al-ishrāq.76 However, at 
the end of his discussion he cannot help but go into his own opinion. The following 
is a translation of what Suhrawardī said and what Shahrazūrī did with it.77

75. Shahrazūrī, al-Shajarah al-ilāhiyyah, vol. 2, pp. 151-152. Shahrazūrī attributes this 

argument to Aristotle, but we know it to be in fact not of Aristotle. After this argument, 

Shahrazūrī sets forth an argument that considers the case where two worlds are said to exist 

within one delimitation. This is equivalent to what Aristotle describes in On the Heavens. 

Duhem, studying Greek and Latin sources, )rst encounters the argument translated here in 

Michael Scott’s (d. 1232) commentary of the Sphere of Joannes Sacrobosco (Duhem, Medieval 

Cosmology, p. 387). With Suhrawardī’s and Shahrazūrī’s text attesting to its existence in the 

Islamic intellectual tradition, a common source may be expected to exist.

76. Suhrawardī, “al-Mashāriʿ wa-al-Muṭāraḥāt,” MS Or. 365 (Leiden, 707), folio 155a.

77. Corbin o(ers a translation in Terre céleste. It is so free that it makes one wonder 

what the manuscript evidence was that he was using. Cf. Corbin, H., Spiritual Body, p. 118. He 

refers to his own edition (Oeuvres Philosophiques…, vol. 1, p. 109), which reveals he knew of 

this passage through Ibn Kammūna. The role of Ibn Kammūna in the promotion of this 
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Suhrawardī, al-Mashāriʿ :
If you hear among the statements of the ancients [about] the 
existence of a magnitudinous world, di(erent from intellect and 
soul, containing [a number of] cities impossible to count, with 
among them what the Lawgiver has called Jabalqa and Jabarsa, then 
do not be too quick in dismissing it. For the wayfarers [can] see it 
and in it they receive what they desire and aim for. Indeed, the 
group [busy with] sorcery and soothsaying, if you were to deny 
them with a proof, they would deny you with experience. So remain 
silent and be patient, for when you will come to our book called 
Ḥikmat al-ishrāq —the like of which has not existed before— then 
perhaps you will get to understand something about it, if your 
teacher will guide you. Otherwise, [simply] believe in it.78

Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah :

The intuitive philosophers,79 like Hermes, Empedocles, Pythagoras, 
Plato, and other excellent and ancient men, have said that there are 
other worlds with magnitude in existence, di(erent from this world 
in which we are in, and di(erent from soul and intellect. In it are 
wonders and marvels such as places, servants [i.e. people], rivers, 
oceans, trees, and pleasant and repulsive forms without end. These 
worlds occur in the eighth clime wherein are Jabalqa, Jabarsa and 
Hurqalya, containing wonders, being in the middle of the order of 
the world. This world has two horizons; the lowest is more delicate 
than the farthest sphere which we are in, but is beyond perception 
by [our] senses. The highest horizon is close to the rational soul, 
though being more coarse than it. Between them are endless 
degrees with di(erent kinds of delicacy and coarseness, enjoyable 
and delightful, and painful and unpleasant. Undoubtedly will the 
wayfarer come across it, though [most] excellent is the one among 
them who goes forth from it onto the space of the luminous lights. 
Some [people of] soothsaying and sorcery, and the people of 

passage is discussed in the next chapter.

78. Suhrawardī, al-Mashāriʿ, appendix 12.9.

79. See note 9 above.
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spiritual knowledge can witness these worlds. So you can believe in 
it, and be wary of denying it. Perhaps you will become convinced by 
one of my epistles that I prepared on this matter, God willing. The 
First Teacher refuted this by only paying attention to the 
super)cial meaning of their remarks, not by paying attention to 
their intentions.80

Lastly, the passage appears in Sharḥ al-Talwīḥāt, but it should come as no 
surprise that it is not exactly the same as this one from Rasāʾil, di(ering in a 
synonym here and there, a few words added and a few words dropped, and some 
changes in word order. The biggest change is in the description of the ‘wonders and 
marvels’ at the beginning. Instead, the passage in al-Talwīḥāt reads:

...in it are many wonders such as spheres, stars, elements, 
composites, climes, cities, oceans, mountains, people, trees, 
minerals, and pleasant and repulsive forms without end, all of this 
occurring in the eighth clime...81

To understand the intricate web of relationships between these six texts, that 
is, Suhrawardī’s Ḥikmat al-ishrāq and al-Mashāriʿ, and Shahrazūrī’s Sharḥ Ḥikmat al-
ishrāq, Sharḥ al-Talwīḥāt, and Rasāʾil al-shajarah al-ilāhiyyah (twice), we need to 
consider yet one more text, namely Ibn Kammūna’s Sharḥ al-Talwīḥāt. It seems he 
was the )rst one among the commentators to draw attention to the passage in 
Suhrawardī’s al-Mashāriʿ. All of this we shall do in the next chapter. For now, let us 
instead look at the previously translated passages and go over some of the main 
points Shahrazūrī is making. Note that there is little to say about Suhrawardī’s 
passage, as he merely hints at his idea of suspended images, only going so far as to 
speak of a ‘magnitudinous world’ and dropping the names of Jabalqa and Jabarsa. 
Perhaps to defend his claim that he would only go into the standard account of the 
problem, he associates the idea of a world of image with “the ancients”. As far as I 
have been able to establish, this passage cannot be found in earlier sources.

7.6 The main features of Shahrazūrī’s interpretation
Six points in particular connect all four passages of Shahrazūrī. They concern 

the name of this world, its position within the cosmos, its topography, the means of 

80. Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 2, p. 153.

81. Shahrazūrī, Sharḥ al-Talwīḥāt, appendix 12.3.
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entering it, the assurance we can believe it to be real, and the attribution of the idea 
to ancient philosophers. When taking into account the whole of Shahrazūrī’s 
writings on the world of image, they prove to be the main features of Shahrazūrī’s 
interpretation of the world of image in general.

7.6.1 Name

Suhrawardī remained silent about any name of this world, in the passage in al-
Mashāriʿ. Shahrazūrī promotes two di(erent names in the two versions of his 
passage. In the Sharḥ Ḥikmat al-ishrāq/Rasāʾil passage, he adopts ‘world of 
image’ (ʿālam al-mithāl and al-ʿālam al-mithālī), which is, as we have seen, his favorite 
term throughout Sharḥ Ḥikmat al-ishrāq. In the Sharḥ al-Talwīḥāt/Rasāʾil passage, he 
adopts ‘the eighth clime’ (al-iqlīm al-thāmin) as the proper name for it. Though he 
does make frequent use of it, his inclusion of it in this passage that proved to be one 
of the most central passages on the world of image is highly signi)cant.82 It further 
bears repeating that this act of name-giving is a signi)cant step towards making the 
fourth world not merely a mode of existence but a fully *edged world.

7.6.2 Position within the cosmos

That this world has an independent status is reinforced by the comments that 
Shahrazūrī makes on its position within the cosmos. He is keen on emphasizing its 
middle position, in between the sensory and the intelligible world.83 This would 
seem to a'rm a tripartite division of the cosmos, not a fourfold one, but that is not 
the case. As I explained in the previous chapter,84 the four worlds of body, image, 
soul, and intellect should be pictured as an emulsion, each permeating the others. 
The reason why Shahrazūrī does not refer much to the world of souls seems, to me, 
to be because he is writing from the perspective of the world of soul: what matters 
most is interaction the human soul can have with the three other worlds of matter, 
image, and intelligible.

On the position of the world of image within he cosmos, he also re*ects on 
how the world of image )ts into the grand scheme of causation. Through the mouth 

82. At one point he glosses the two terms as synonyms, Shahrazūrī, Sharḥ Ḥikmat al-

ishrāq, p. 594.

83. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 370, 520 and 550; Shahrazūrī, Rasāʾil al-

shajarah al-ilāhiyyah, vol. 3, pp. 457, 458, 470.

84. Supra, p. 201.
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of Greek philosophers, he explains that in principle, the world can be divided into 
two: meaning and form, intellect and body. The world of forms can subsequently be 
divided into sensory forms and imaginable forms.85 This would suggest that the 
world of image is equally caused by the world of intellect as is the world of sense. 
This is indeed what he suggests in another place, arguing that in the sequence of 
causation things can be caused by two di(erent things; from the aspect of vision 
(min jihat al-mushāhadāt) or from the aspect of illumination (min jihat al-ishrāqāt). 
This is a principle that Suhrawardī introduces in his Ḥikmat al-ishrāq, to explain the 
multiplicity in the cosmos. As Suhrawardī says, “Since there is no veil between the 
lower and the higher light, the lower light beholds (yushāhidu) the higher and the 
higher shines (yushriqu) upon the lower.”86 From such events other things come to 
be.87 Using this principle, Shahrazūrī argues:

Since the lights occurring from the aspect of vision are nobler than 
the ones occurring from the aspect of illumination, and since the 
imaginable world is nobler than the world of sense, it is necessary 
that the world of image proceeds from those lights occuring from 
the aspect of vision, and the world of sense from what occurs from 
the aspect of illumination, as the nobler is the cause for the nobler, 
and the baser is the cause for the baser.88

This comment is one of the clearest statements by Shahrazūrī that the world 
of image is created independently of us, by the intelligible world, as something more 
noble than the sensory world. A similar thought is visible in the case of the Sharḥ al-
Talwīḥāt/Rasāʾil passage, where he describes how the lower strata of the world of 
image reach the threshold of the sensory world and how the higher strata reach the 
threshold of the intelligible world. In between the two boundaries, Shahrazūrī 
proposes a further division into layers (ṭabaqāt). From other passages, it becomes 
clear that Shahrazūrī envisions a hierarchical division according from the lower 
ones which hold things that are the closest to the material world, at the same time 
described as dark, vile, and causing displeasure, to the higher ones which are 

85. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 552. Compare with pp. 554, 556.

86. Suhrawardī, The Philosophy of Illumination, p. 95.

87. Suhrawardī, Ḥikmat al-ishrāq, Oeuvres Philosophiques…, vol. 2, p. 139-148.

88. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 370. Compare Shahrazūrī, Rasāʾil al-shajarah 

al-ilāhiyyah, vol. 3, p. 462.
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increasingly more immaterial, light, delicate, and causing pleasure.89 Since the world 
of image needs places of manifestation, the di(erent celestial bodies are 
equivalently ordered in rank.90 However, even though the help of celestial bodies is 
a'rmed, he is not vocal about it. In many places, his reasoning seems to suggest 
that souls after death simply go to the world of image where they attain a new body, 
which has nothing to do with celestial bodies. In this sense, Shahrazūrī is clearly 
departing from Suhrawardī and Ibn Sīnā and proposing a world of image that 
functions much more as an independent eighth clime.

7.6.3 Topography

On the topography especially, Shahrazūrī went far beyond Suhrawardī. 
Admittedly, Suhrawardī already spoke of the cities Jabarsa, Jabalqa and Hurqalya, he 
made use of the term ‘the eighth clime’, and he asserted that everything could exist 
in this other world, from mountains to animals. However, Shahrazūrī places especial 
emphasis that all of this really exists, independently of our observation of it, similar 
to our earthly world. A passage that has been brought to our attention before by 
Corbin, in which Shahrazūrī brings all of the above elements together is the 
following:

As the earth is divided into seven climes, so there is an eighth, the 
world of suspended image, which holds the bodies ascended to 
heaven (al-abdān al-ṣāʿidah ilā al-samāʾ), as the ascend of earthly 
bodies is impossible. Wonders and marvels that become visible to 
prophets and saints are mostly due to reaching that world and 
knowing about their places of manifestation and their 
characteristics. Jabalq, Jabars, and Hurqalya are names of cities of 
the world of image which the Lawgiver has mentioned. But Jabalqa 
and Jabarsa are cities of the earthly world of suspended images, 
which Hurqalya is part of the celestial world of image. Know this.91

89. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 550, 576; Shahrazūrī, Rasāʾil al-shajarah al-

ilāhiyyah, vol. 3, p. 465, 467, 468, 682, 694, and 695.

90. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 550.

91. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 594. Cf. p. 574. Cf. Corbin, H., Spiritual Body, p. 

126-127. Corbin attributes the passage to Quṭb al-Dīn Shīrāzī but Quṭb al-Dīn merely took it 

from Shahrazūrī.
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We may notice that the terms casually used by Suhrawardī, are here brought 
together to form a more coherent picture. Jabarsa, Jabalqa, and Hurqalya are not 
cities in general anymore, but are assigned a place and a rank. Of the passage 
translated earlier, his insistence that the world of image is parallel to our world 
(yaḥdhū ḥadhwa) is especially striking.92 At the same time there is a clear di(erence 
between the two worlds. As pointed out before, the world of image is better than the 
world of sense, because of its immateriality and subtlety. Thus, everything in the 
world of image is better and more enjoyable than its counterpart in the world of 
sense.93 There are, according to him, in fact an in)nite number of things existing in 
the world of image, be it in a )nite number of layers.94 The in)nity and the 
wondrousness of the creatures of this world is something emphasized by Shahrazūrī, 
saying at one point he could “)ll many tomes” with descriptions of them.95

Next to the causative force from the world of intellect, it is the movement of 
celestial bodies in the world of image that allows creatures to exist, similarly to how 
it works here on earth.96 Some of these creatures, animals and human beings, are 
endowed with a soul.97 Some of these souls come from this earth. Shahrazūrī does 
not mention any other type of soul quali)ed for this other than human beings. This, 
most likely, stems from Shahrazūrī’s agreement with the idea —attributed by 
Suhrawardī to Buddha— that the human being is “the gate of gates”, that is, only as 
a human soul can one escape the earthly life and all other creatures need to be 
reincarnated.98 At the same time it is also possible that souls are emanated from the 

92. Cf. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 370; Shahrazūrī, Rasāʾil al-shajarah al-

ilāhiyyah, vol. 3, p. 461. Compare also with his remark that the sensory world and intelligible 

world are parallel, Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 427.

93. Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 3, p. 460, and 693.

94. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 555, 576; Shahrazūrī, Rasāʾil al-shajarah al-

ilāhiyyah, vol. 3, pp. 458, 460, 461, 462, 464.

95. Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 3, p. 467.

96. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 570; Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, 

vol. 3, p. 461.

97. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 553; Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, 

vol. 3, p. 468, 694.

98. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 521-522; Shahrazūrī, Rasāʾil al-shajarah al-

ilāhiyyah, vol. 3, p. 581.
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intelligible world directly to the world of image. Shahrazūrī imagines that just as 
there are bodies in the world of sensory forms to which souls can attach, so there are 
also bodies in the world of imaginable forms, imaginable bodies (badan mithālī), to 
which souls can attach.99 The variety of things existing in the world of image gives 
such souls, whether they come from the sensory world or the intelligible world, the 
possibility to connect to an appropriate body. The appropriateness is largely 
determined by our habits and character.100 Other things, like minerals and plants, are 
said to have souls in Sharḥ Ḥikmat al-ishrāq.101 In Rasāʾil, however, Shahrazūrī repeats 
the sentence but adds “It would seem” (fa-al-aẓhar annahā). He then says that  these 
things that are lifeless here on earth could also be susceptible to a soul. The 
possibility of this is argued for by saying that the world of image does not need to 
follow the same conventions as our world, and he argues for the actuality of it by 
saying that one could see “lifeless things move in a dream, and talk, and [in general] 
act like a living thing.”102 

One )nal point that bears mentioning about the topography is that according 
to Shahrazūrī, all things exist on their own in the world of image, which means that 
what would be accidents here are simple substances there.103 As a consequence, our 
perception in that world, regardless with which sense, is not in the sense that we see 
an object ‘change’, for example, from man to horse, but it is only one image going 
away and the other coming to be.104

7.6.4 Eschatology

For Suhrawardī, the fourth world was primarily a way to understand 
perception in general, with almost as a corollary solving issues in eschatology and 
mysticism. He did speak of leaving and entering this world, but this could also have 
been meant as a metaphor. For Shahrazūrī, leaving and entering is anything but a 

99. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 556, 577.

100. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 550, 553; Shahrazūrī, Rasāʾil al-shajarah al-

ilāhiyyah, vol. 3, p. 464, 471, 681.

101. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 554.

102. Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 3, p. 469.

103. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 571; Shahrazūrī, Rasāʾil al-shajarah al-

ilāhiyyah, vol. 3, p. 462.

104. Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 3, p. 463-464.
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metaphor and it has far less to do with perception in general. In general, people may 
enter it after death, though mystical experience while alive on this earth may give 
us experience of the world of image as well.

Shahrazūrī’s mysticism and prophetology are in fact quite close to the way in 
which  Suhrawardī explains them. The main di(erence is that while Suhrawardī 
simply used the fourth world as a way to gain mystical experience, for Shahrazūrī, 
the mystical experience itself takes place in this world, as a meeting point between 
human beings and God and the intellects, who can make them self apparent in the 
world of image in various forms.105 The method for entering the world of image is 
the same as the one that Suhrawardī had proposed: the outer and inner senses need 
to be subdued, which happens to all of us in sleep but may also happen by an inner 
capacity or by training.106

Shahrazūrī’s eschatology is di(erent from that of Suhrawardī. To quickly recall 
Suhrawardī’s position, he adopts a four-fold division of mankind and assigns 
di(erent fates to di(erent classes. The best go to the intelligible world, the 
intermediate go to celestial bodies to enjoy or su(er from their imagination, and the 
worst either go to a place below the moon or go to a celestial body. In the latter case, 
the di(erence is that intermediate souls have at one point the prospect of still 
entering the world of intellect, whereas the class of utterly bad souls su(ers 
eternally from vile and painful imaginations. 

Moreover, a di(erent approach to eschatology is at play in Shahrazūrī’s 
writings. Rather than thinking about end-stations for di(erent groups of people, he 
starts from assuming one goal for all of mankind; reaching the world of intellect, 
that is, being as close to God as possible. For him, there are no speci)c places where 
human beings go to after death, such as a dichotomy between heaven and hell, 
rather, there are stages, that together seem to form a continuum from bad to good, 
hell to heaven. Every time the soul has become pure enough to ascend to a higher 
stage, it does, otherwise it will redo the stage it is in.107 But this seems hypothetical. 
When Suhrawardī says that some stay ‘forever’ among suspended images, 
Shahrazūrī suggests that this may simply be a )gure of speech, meaning ‘for a long 

105. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 556, 573.

106. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 571-572, 577; Shahrazūrī, Rasāʾil al-shajarah 

al-ilāhiyyah, vol. 3, p. 464, 471.

107. Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 3, pp. 601.
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time’.108 As I noted in an earlier chapter, Shahrazūrī seems to purposely change 
Suhrawardī’s possibility for eternal punishment into a more forgiving doctrine of 
only temporal punishment.109

The stages are 1) as a soul for a sublunar physical body, 2) as a soul for a 
sublunar demon or jinn, 3) as a soul for a supralunar imaginable body, and 4) as an 
intellect.110 The aim for any soul is then to ascend to the world of intellect. All 
corporeal rewards and punishments are experienced in the world of image. As he 
puts it, “the imaginable body (al-badan al-mithālī) which the soul controls, gives it the 
sense of a sensory body in that it has all the external and internal senses with the 
perceiver of them being the rational soul.”111 Though the world of image can 
therefore provide for scriptural eschatological promises, a resurrection in the true 
sense, let alone a Day of Resurrection, is out of the question. 

At the core of Shahrazūrī’s eschatology is therefore the idea of 
metempsychosis (tanāsukh). Not only does he allow transmigration for souls in the 
physical world, he also allows it for the souls who are demons and jinn, for souls in 
the world of image, and even for souls in the intelligible world. Each of these stages 
is again divided into a hierarchical set of layers. The physical realm has as its best 
creature the human being, and animals can each represent a di(erent character trait 
representing a viler or nicer state.112 The imaginable bodies in the sublunar world 
are subdivided into jinn, shayāṭīn, ʿafārīt, and ghūl.113 The world of image, as we 
noticed before, has in fact many layers, with the lower layers o(ering di(erent 

108. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 550; Shahrazūrī, Rasāʾil al-shajarah al-

ilāhiyyah, vol. 3, p. 469.

109. See supra, p. 137.

110. This four-stage eschatology is clearly argued for in Shahrazūrī, Rasāʾil al-shajarah 

al-ilāhiyyah, vol. 3, pp. 680-682.

111. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 556.

112. Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 3, p. 681. 

113. For his idea that somewhat bad souls become jinn, see Shahrazūrī, Sharḥ Ḥikmat 

al-ishrāq, pp. 552, 554, 556-557; Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 3, pp. 468 and 

469.
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degrees of misery and the higher layers felicity.114 For the world of intellect it is less 
clear, but perhaps here too one may imagine a hierarchy in terms of closeness to 
God.115

In Sharḥ Ḥikmat al-ishrāq, he does not always have the opportunity to present 
this view, being straightjacketed by the format of the commentary, which forces him 
to follow the source text. He can merely do his best by implying that 
metempsychosis is also what is supported by Suhrawardī, and by proposing that he 
and previous philosophers from all corners of the world agree that pure souls go to 
the intelligible world, in-between souls go to celestial bodies, and wretched souls go 
to animal bodies.116 In Rasāʾil al-shajara al-ilāhiyyah, when he has full control over the 
composition, he is unremitting in his insistence on explaining exactly how 
metempsychosis works and why it is correct, more or less devoting the entire 
chapter on eschatology to it.117 This emphasis is in fact so heavy, that the world of 
image is virtually not mentioned at all. When it does get mentioned, he simply 
paraphrases parts of Suhrawardī’s Ḥikmat al-ishrāq, not even advancing any of his 
own terminology, but simply mentioning the “world of suspended images”.118

7.6.5 Assurance of its existence and attribution to the Ancients

The last two points —the assurance to believe in it and the attribution to Greek 
philosophers may be conveniently treated together. They are striking features of the 

114. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 576; Shahrazūrī, Rasāʾil al-shajarah al-

ilāhiyyah, vol. 3, p. 465, 467, and 468.

115. This may be alluded to at Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 550. Harawī is 

unequivocally saying this, asserting that the First Intellect is the best, Harawī, Anwāriyyah, p. 

197. 

116. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 520.

117. Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 3, pp. 548-596. This is not the place 

to describe his exposition in detail. A )rst attempt was made by Schmidtke, though it 

deserves more attention. Schmidtke, S., “The Doctrine of the Transmigration of Soul 

according to Shihāb al-Dīn al-Suhrawardī (killed 587/1191) and his Followers,” Studia Iranica 

28 (1999): pp. 237–254.

118. Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 3, pp. 601 and 603.

        



267

passages above and are also referenced elsewhere more than once.119 They have their 
roots in Suhrawardī’s writings, but, as with other aspects, it is Shahrazūrī who 
makes a bigger and more explicit point of it. For example, he also strengthens the 
connection with ancient Iran, by including a reference to the prophet Mani’s 
philosophy, describing how the creation undergoes a puri)cation process which 
could, according to Shahrazūrī, be a reference to the world of image.120 

Shahrazūrī’s interest in Classical philosophy goes beyond his commentary on 
Ḥikmat al-ishrāq. He wrote a sizable history of philosophy, Nuzhat al-arwāḥ, in which 
he collected information and sayings of philosophers, all the way from Adam until 
his own time.121 Remarkably, despite the insistence on the attribution to Greek 
philosophers (“The divine sages, like Hermes, Empedocles, Pythagoras, Plato, and 
other excellent and ancient men, have said…”), the statement or anything 
resembling it cannot be found in Nuzhat al-arwāḥ. Only a twofold division into 
intelligible and sensory, high and low, pure and stained, can be found.122 It seems 
therefore unlikely that the attribution is correct. Instead, it seems likely to me that 
they were put in place to counter those who are weary or even hostile towards the 
idea, which would not be uncommon considering its unique character, when 
compared to other philosophical texts of that time. Considered in this way, the 

119. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 550, 552, 574, and 575; Shahrazūrī, Rasāʾil 
al-shajarah al-ilāhiyyah, vol. 3, pp. 466, 469-470, 557, 590

120. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, pp. 554-555.

121. Cottrell has shown that there are two recensions of the text, one ending with 

Fakhr al-Dīn Rāzī, the other with Kamāl al-Dīn ibn al-Dāʿī. She also points out that the text 

circulated under di(erent names, namely, Rawḍat al-afrāḥ and Taʾrīkh al-ḥukamāʾ. Cottrell, E., 

“Šams al-Dīn al-Šahrazūrī et les Manuscrits de «La Promenade des Âmes et le Jardin des 

Réjouissances: Histoire des Philosophes»,” Bulletin d’Études Orientales, IFPO Damas LVI (2005 

2004): pp. 225–260.

122. E.g. Shahrazūrī, Taʾrīkh al-ḥukamāʾ [=Nuzhat al-arwāḥ wa-rawḍat al-afrāḥ], ed. by 

A. Shuwayrib (Tripoli: Jamʿiyyat al-daʿwah al-islāmiyyah, 1988), pp. 88, 94, 173, 179, 183, 252, 

and 307. At two points he would seem to have had an opportunity to at least make mention 

of suspended images or the world of image, but he fails to do so. The )rst time is when he 

speaks of ‘the temple of the sun’ (haykal al-shams), which is also featured in the story of 

Hermes in al-Talwīḥāt (appendix 12.8, cf. Shahrazūrī, Taʾrīkh al-ḥukamāʾ, p. 81). The second 

time is when he cites the Uthūlūjiyā using the world muʿallaq (“as though I was suspended in 

it [the intelligible world]…”, cf. Shahrazūrī, Taʾrīkh al-ḥukamāʾ, p. 354).
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attribution should be seen as only a rhetorical device to convince the reader of the 
veracity of this idea.

Lastly, it is worth pointing out that in the Rasāʾil, Shahrazūrī not only wishes to 
make arguments from authority by referring to ancient philosophers and prophets, 
but also refers to the Su)s. He does not mention him by name, but is clearly 
referring to Ibn ʿArabī, when he says that “one of the shaykhs” speaks of the 
‘dependent imagination’ (al-khayāl al-muttaṣil), equal to the faculty of imagination, 
comparable to a creek, and the ‘independent imagination’ (al-khayāl al-munfaṣil) 
which is equal to the world of image and can be compared to a mighty river.123

7.7 Quṭb al-Dīn Shīrāzī and Harawī: following Shahrazūrī
Having accounted for Shahrazūrī’s ideas, there is little left for us to do in our 

endeavor to go through the comments on the world of image in the commentaries 
on Ḥikmat al-ishrāq. Quṭb al-Dīn Shīrāzī simply incorporated Shahrazūrī’s 
commentary. This means we do not have to go over each and every detail of Quṭb al-
Dīn Shīrāzī’s interpretation of the world of image, because, simply put, he does not 
have a personal one.124 What we see at work is an adaption process, in which the few 
decisions that he makes are only to smoothen things out. 

Four points, however, emerge. Quṭb al-Dīn Shīrāzī did assign proper places for 
each category of human beings, which are, to him, )ve in total. The best go to the 
world of intellect, all the other categories go the world of image.125 It should be 
noted that he actually does not use the term ‘world of image’ but instead just argues 
that they have ‘suspended images’. However, later on when he takes over di(erent 
parts of Shahrazūrī’s texts, he has no problem in using ‘world of image’. On demons 
and jinn, Quṭb al-Dīn Shīrāzī also thinks that these could come to be from souls that 
are present in the world of image, but these souls are not a special part of the world 
of image, their form just happens to be manifest in the sensory world.126 The most 

123. Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 3, pp. 465-466.

124. I )nd that virtually all the points that Arnzen proposes to be properly Quṭb al-Dīn 

Shīrāzī’s are already present in Shahrazūrī’s writings. Further, I see no evidence for Arnzen’s 

reading that Quṭb al-Dīn Shīrāzī proposes the world of image to be a limbo. Arnzen, 

Platonische Ideen, pp. 168-174.

125. Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-ishrāq, p. 486-488.

126. Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-ishrāq, p. 492.
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striking di(erence with Shahrazūrī is his lack of enthusiasm for metempsychosis. He 
does not think Suhrawardī argues in favor of it, and gladly makes use of 
Suhrawardī’s ambivalent sentence that adds the conditional ‘whether 
metempsychosis be true or not.’127 Lastly, we may note Quṭb al-Dīn’s small comment 
at the end of the passage located in §225 of Ḥikmat al-ishrāq, where he asserts that 
internal faculties get their images from an intellect which emanates images onto 
them.

Quṭb al-Dīn is also the author of an epistle on the world of image, of which 
Walbridge prepared an initial edition and translation.128 About this epistle, we can be 
equally brief, as it, in large parts, depends on his own Sharḥ Ḥikmat al-ishrāq, thus 
relying mostly on Shahrazūrī. Two points are worth making, concerning this epistle. 
Firstly, Quṭb al-Dīn’s discomfort with Shahrazūrī’s acceptance of metempsychosis is 
continued in this epistle. Nowhere does he explicitly accept metempsychosis, but at 
the same time he does explain in detail how di(erent animals represent di(erent 
bad habits, and how people may assume the form of an animal equivalent to their 
character. This, it seems, applies only to the )fth category, the utterly bad people, 
who, he says, attain dark suspended images. Categories two through four attain 
luminous suspended images. He leaves it to the reader to work out the 
consequences, but it seems that he tacitly assumes that categories two to four attain 
human forms in the world of image, and category )ve attains animal forms in the 
world of image.129 He has thus accepted Shahrazūrī’s proposal that bad souls connect 
with animal bodies, but moved those bodies from the sensory world to the 
imaginable world, to avoid having to support metempsychosis. Secondly, whereas I 
was only able to point to a relatively small reference to Ibn ʿArabī in Shahrazūrī’s 
writings, in this epistle Quṭb al-Dīn Shīrāzī inserts a sizable citation from the 63th 
chapter of al-Futūḥāt al-Makkiyyah to show that next to the ancient philosophers and 

127. Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-ishrāq, pp. 457-458 and 491.

128. Walbridge, J., The Science of Mystic Lights, Cambridge Mass.: Harvard University 

Press, 1992), pp. 196-271.

129. Walbridge, J., The Science of Mystic Lights, p. 257.
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the prophets, the ‘mystics’ (al-awliyāʾ) too have ascertained the existence of the 
world of image.130

The very existence of this epistle perhaps gives the impression that Quṭb al-
Dīn Shīrāzī was a staunch supporter of the world of image, but, as I have pointed out, 
it contains virtually no new information but is merely an appropriation and 
reorganization of Shahrazūrī’s writings. In spite of intense e(ort on my part, I was 
unable to )nd traces of the idea of using the imagination after death in other 
writings of Quṭb al-Dīn Shīrāzī, such as his Sharḥ al-Najāt and his Durrat al-tāj. Had 
the idea been present in these other writings of his, it could have indicate that it was 
after all his personal belief.131 The fact that it is absent from these texts is all the 
more strange since in both cases he is explicitly invited to do so. Ibn Sīnā’s al-Najāt 
has, as we have seen in Chapter Four, a discussion of the idea of using celestial bodies 
to activate the imagination, but he simply steps over it. The chapter on eschatology 
in Durrat al-tāj is a Persian translation of Ibn Kammūna’s al-Kāshif (also known as al-
Jadīd fī al-ḥikmah),132 which in turn incorporates the same discussion from al-Shifāʾ/al-
Najāt,133 and again he steps over it, merely translating what Ibn Kammūna had 
written.

Harawī relied heavily on Quṭb al-Dīn Shīrāzī’s commentary and is therefore 
also indebted to Shahrazūrī. In fact, he seems in some aspects closer to Shahrazūrī 
than to Quṭb al-Dīn. This is most clear in the structured layering Harawī envisions 

130. Walbridge, J., The Science of Mystic Lights, pp. 244-247. In Sharḥ Ḥikmat al-ishrāq, he 

also brie*y mentions Ibn ʿArabī, be it in a di(erent context, cf.  Quṭb al-Dīn Shīrāzī, Sharḥ 

Ḥikmat al-ishrāq, p. 496.

131. Quṭb al-Dīn Shīrāzī, “Sharḥ al-Najāt,” MS Ragip Paşa 861 (Istanbul, 1112), folio 

266b-270a; Quṭb al-Dīn Shīrāzī, Durrat al-tāj li-ghurrat al-dubāj, ed. by M. Mishkat, 5 vols. in 1 

tome (Tehran: Ḥikmat, 1385), vol. 4, pp. 119-130.

132. Already pointed out by Pourjavady, R., and S. Schmidtke, “Quṭb al-Dīn al-Shīrāzī’s 

(634/1236 - 710/1311) Durrat al-Taj and its Sources,” Journal Asiatique 292, no. 1–2 (2004): pp. 

311–330.

133. Compare Quṭb al-Dīn Shīrāzī, Durrat al-tāj, p. 129, with Ibn Kammūna, al-Kāshif (al-

Jadīd fī al-ḥikmah), ed. by H.N. Isfahani (Tehran: Iranian Institute of Philosophy & Institute of 

Islamic Studies Free University of Berlin, 2008), pp. 349-350, and with Ibn Sīnā, The 

Metaphysics of The Healing [= al-Shifāʾ], transl. by M.E. Marmura (Provo: Brigham Young 

University Press, 2005), p. 356.

        



for the cosmos. Not only is the world of image divided into layers, also the world of 
intellect knows a hierarchy, with the First Intellect being best.134 These layers can 
similarly be distinguished by the forms they take in the world of image, says 
Harawī.135 He further explains in more detail than the others did the equivalence 
between the di(erent layers of the world of image and the di(erent celestial bodies, 
with Saturn as the highest stage.136 Related to this is his insistence that utterly bad 
people do not go to one of the celestial spheres, but instead connect with the 
‘atmospherical sphere’ (jaw-i falak). There they attain dark images from which jinn 
and demons originate.137 As a consequence, Harawī is more favorable than Quṭb al-
Dīn to the idea of continuing ascendence, for example asserting that even the 
category of perfect people have to connect )rst to the atmospherical sphere, then to 
the celestial bodies, and only then to the intelligible world, “as every soul, as it 
departs from this world, cannot be devoid of some vile states, even it would be only 
little.”138 Lastly, we may point out that Harawī also invokes Ibn ʿArabī as a witness for 
Su)s. However, this is not to attest for the world of image, but for the idea that all 
things in the cosmos are nothing but an expression of God. He cites one line from 
Fuṣūṣ al-ḥikam, stating that “would there be no di(usion of The Truth among the 
existents, by [way of] a form, the world would have no existence [at all].”139

7.8 Conclusion
The goal of this chapter was to )nd out what the four main commentaries on 

Ḥikmat al-ishrāq have to say on the world of image and its role in eschatology. What 
should be abundantly clear by now, is that Shahrazūrī was the ultimate disciple of 
Suhrawardī on the world of image, taking care of loose threads and developing 
nascent ideas to their logical conclusion. Next to Shahrazūrī, we also saw a di(erent 
interpretation emerge from Mullā Ṣadrā’s writings. What they have in common is 
that they both had a positive view of imagination, whereas Suhrawardī had a 
negative view. Mullā Ṣadrā di(ers from Shahrazūrī by not being a faithful disciple of 

134. Harawī, Anwāriyyah, p. 197. 

135. Harawī, Anwāriyyah, p. 180.

136. Harawī, Anwāriyyah, pp. 185 and 197.

137. Harawī, Anwāriyyah, pp. 187, 188, 189, 191, 192, 193.

138. Harawī, Anwāriyyah, p. 188, cf. p. 192.

139. Harawī, Anwāriyyah, p. 196.
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Suhrawardī. Instead, he brings his own philosophical agenda and merely wishes to 
use Ḥikmat al-ishrāq to give expression to that agenda. In brief, the di(erence in 
interpretation may be said to have to do with their ontology of the world of image. 
Shahrazūrī radicalized Suhrawardī’s introduction of a fourth world, and envisioned a 
full-*etched eighth clime, the world of image, existing parallel to our world. Mullā 
Ṣadrā, on the other hand, connected the existence of suspended images completely 
to the immaterial activity of the imagination. Apart from the products of 
imagination, the world of image is completely empty, or perhaps could be said to not 
exist at all. Mullā Ṣadrā’s interpretation stems from his introduction of foreign 
elements, such as the idea that the faculty of imagination is immaterial. Shahrazūrī 
based his interpretation )rmly on Suhrawardī’s writings. Thus, Shahrazūrī’s 
originality should also not be overstated, but insofar as we want to speak of 
originality, we need to look at Shahrazūrī to )nd it, not Quṭb al-Dīn Shīrāzī or 
Harawī, who follow Shahrazūrī’s interpretation. Their —and many others’— method 
of following is the subject of our next chapter, when we will look at the reception of 
Shahrazūrī’s interpretation.
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8. The reception of Shahrazūrī’s world of image

Corbin was eager to assert that the philosophical heritage of Suhrawardī was 
kept alive in Shīʿīte Iran “jusqu’à nos jours”.1 As we shall see in this chapter, in the 
case of the notion of a world of image, it was indeed handed down from generation 
to generation, all the way up to authors who are at the moment of writing alive and 
well, who are indeed for the most part Shīʿīte thinkers living in what is now Iran. At 
the same time, this reception history is largely a transmission of knowledge; authors 
from a newer generation copying material from older generations. This copying 
process I call ’preservation’ and ‘appropriation’, and by the end of this chapter it 
shall become clear what is to be understood by those terms. 

I cannot involve all the textual material available to substantiate my claim that 
much of this reception is mere transmission. Showing how all of Shahrazūrī’s text 
was received by Quṭb al-Dīn Shīrāzī would already take up the space of an entire 
chapter, if not a whole book. Instead, I shall focus on what I judge to be the most 
crucial of all passages, already translated and analyzed in the previous chapter, that 
speaks of ‘a magnitudinous world’. In the &rst part of the chapter, we shall untangle 
the web of intertextuality among the early texts, roughly up to a century after 
Suhrawardī. Then in the second part, we shall take larger steps and jump through 

1. First phrased as toujours vivante en Iran (“Prolégomènes”, in Oeuvres Philosophiques…, 

vol. 1, p. lv), but then he decided on jusqu’à nos jours: “Prolégomènes III”, in Oeuvres 

Philosophiques…, vol. 3, p. 8, 9; Corbin, H., Terre céleste et corps de résurrection: d l’Iran mazdéen a 

l’Iran shî’ite (Paris: Buchet/Chastel, 1960), pp. 22, 87, 138; Corbin, H., “La Place de Mollâ Ṣadrâ 

Shîrâzî (OB. 1050/1640) dans la philosophie iranienne,” Studia Islamica 18 (1963): pp. 91, 112; 

Corbin, H., En Islam Iranien: Aspects spirituels et philosophiques: II Sohrawardî et les Platoniciens de 

Perse (Paris: Gallimard, 1971), p. 33; Corbin, H., En Islam Iranien: Aspects spirituels et 

philosophiques: IV l’école d’ispahan, l’école shaykhie, le douzième imâm (Paris: Gallimard, 1972), pp. 

v, xv, 11, 15, 64, 209, 214, 244; Suhrawardī, L’archange empourpré: Quinze traités et récits 

mystiques, transl. by H. Corbin (Paris: Fayard, 1976), p. x; Corbin, H., Histoire de la Philosophie 

Islamique (Paris: Gallimard, 1986), p. 302. It is in the very title of Ashtiyânî, J., and H. Corbin, 

Anthologie des philosophes iraniens: depuis le xvii siècle jusqu’ à nos jours (Paris: Librairie 

d’Amerique et d’Orient Adrien-Maisonneuve, 1972).
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the centuries, using texts that feature the passage as stepping stones, eventually 
reaching our present day.

The exercise we are about to do shows how texts that are all connected with 
Suhrawardī’s text, are also connected one with the other. Studying textual 
correspondences also brings to light that several texts other than these are engaged 
with the discourse that arose out of the restricted commentary tradition, and in 
some way are part of the wider commentary tradition. Studying intentional textual 
correspondence thus gives information about at least two important things. First of 
all, for certain texts that were considered to be part of the same corpus, it tells us 
exactly how they relate to each other. Secondly, if similar relationships are 
established with other texts that were at &rst not considered to be part of the same 
corpus, we may have to come to the conclusion that they are in fact part of it. It 
therefore provides us with a measure of the scope of the corpus that makes up the 
circle of in)uence (in this case, the commentary tradition on Suhrawardī).

8.1 A genealogy of the restricted commentary tradition

8.1.1 Between Suhrawardī, Ibn Kammūna, and Shahrazūrī
As we discussed in the previous chapter, the passage that describes the world 

of image as a magnitudinous world, one that is di*erent from bodies and intellects, 
originates from Suhrawardī’s remark in al-Mashāriʿ that 

If you hear among the statements of the ancients [about] the 
existence of a magnitudinous world, di*erent from intellect and 
soul, containing [a number of] cities impossible to count, with 
among them what the Lawgiver has called Jabalqa and Jabarsa, then 
do not be too quick in dismissing it...2

Shahrazūrī (d. ≥1288) worked this passage out in two distinct ways, one being 
present in Rasāʾil al-shajarah al-ilāhiyyah and Sharḥ Ḥikmat al-ishrāq, the other present 
in the Rasāʾil and in Sharḥ al-Talwīḥāt. Around the same time, if not somewhat earlier, 
as Shahrazūrī was working on Suhrawardī, Ibn Kammūna (d. 1284) showed he was 
also aware of the remark in al-Mashāriʿ, by incorporating it in his al-Tanqīḥāt, a 
commentary on al-Talwīḥāt. Since Ibn Kammūna’s comment is much smaller than 
Shahrazūrī’s, and since it likely antedates Shahrazūrī’s texts, we shall give Ibn 
Kammūna  the  honor  of  being  the  &rst  to  note  the  signi&cance  of  Suhrawardī’s
remark in al-Mashāriʿ, therefore we shall &rst discuss his treatment of it.

2. See appendix 12.9 and supra, p. 256.
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8.1.1.1 Ibn Kammūna’s remark
Ibn Kammūna’s remark appears in a seemingly unrelated place, in the context 

of discussing miracles and stories about historical &gures (in this case, Hermes), 
himself claiming he is citing from al-Mashāriʿ.3 On the next page we see a comparison 
between Ibn Kammūna’s text and Suhrawardī’s text.4 It immediately becomes clear 
that Ibn Kammūna has indeed cited Suhrawardī faithfully. Since there is little to 
remark on his citing style, we have underlined the microscopic di*erence of the 
opening word idhā (‘if ’) in Ibn Kammūna and wa-idhā (‘and if ’) in Suhrawardī, and 
the di*erence between fīhi (Ibn Kammūna) and fīhā (Suhrawardī), which are likely 
merely copyist mistakes. What is also clearly a mistake, either on behalf of the 
copyists of Ibn Kammūna’s texts, or on behalf of the editor, is the reading of al-
ʿarīqah, ‘the ancient/deep-rooted’, which should be al-farīqah, ‘the faction/group’.

Since we shall be looking at many comparative tables, I shall brie)y 
recapitulate the formatting I apply. Text in bold is exactly the same, which is the 
second time whited-out for an easier grasp of the di*erences. Whatever is 
underlined is basically also a verbatim copy, using the same root letters but in a 

di*erent in)ection. Double underline indicates a synonym. The asterisk ٭ means 

that the target text has omitted a word. If the target text skips more than one word 
from the source text, the number of words is indicated with a number in 
superscript. In case of text-displacement, the words are marked by square brackets 
[]. A plus-sign + is placed in the target text where those words would actually 
belong, in comparison to the source text. Word order switching is indicated with 
round brackets, (), or curly brackets, {}, with a double-headed arrow in between. 
When there is something unusual with the ortography, this is indicated in bold and 
italic and surrounded by /slashes/. In brackets are page and line number. In the 
heading, the name of the author, name of the text, and year (only in CE) is given. If 
the text has no certain year of completion, the death year of the author is given.

3.  The editor of Ibn Kammūnah’s text, Najafquli Habibi, speci&cally directs the reader 

to al-mashriʿ 2, faṣl 3, fī aḥkām al-ajsām wa-al-muḥaddad wa-al-makān of Suhrawardī’s al-

Mashāriʿ. Though there are in that chapter of the Physics of al-Mashāriʿ indeed separate 

sections that deal with ‘bodies’ (ajsām),  ‘delimitation’ (muḥaddad), and ‘place’ (makān), this 

is not where the passage can be found. Rather the passage appears in al-mashriʿ 4.

4. Suhrawardī, al-Mashāriʿ, appendix 12.9; Ibn Kammūna, Sharḥ al-Talwīḥāt, vol. 3, p. 

529.
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As I mentioned earlier, Ibn Kammūna was himself opposed to the idea of using 
the imagination after death, let alone suspended images or the world of image.5 The 
reason for Ibn Kammūna to nonetheless mention it here, is that it serves his 
philosophical interpretation of the story of Hermes that Suhrawardī relates. In the 
story, Hermes implores God to raise him up to “the elevated places of the 
throne” (sharafāt al-kursī, interpreted by Ibn Kammūna as the immaterial world, 
ʿālam al-mujarradāt). He is indeed lifted up, and it is said that “under his feet were 
heaven and earth.”6 Ibn Kammūna &rst interprets this as meaning the bodily world. 
He then strengthens this interpretation with a citation from Ḥikmat al-ishrāq where 
Suhrawardī relates that “Plato said: ‘When I left matter behind I beheld luminous 
spheres’.”7 He then adds that perhaps (laʿalla) what Suhrawardī refers to is the 
“world of images” (ʿālam al-muthul, he later uses the term ʿālam al-muthul al-
muʿallaqah). He then adds the passage from al-Mashāriʿ to make a stronger case for 
this.

5. See supra, p. 179.

6. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 1, p. 108; Ibn Kammūna, Sharḥ 

al-Talwīḥāt, vol. 3, p. 529.

7. Ibn Kammūna’s citation continues for a bit longer (cf. vol. 3, p. 529). The whole 

passage in Ḥikmat al-ishrāq is explicitly stated by Suhrawardī to be a summary (cf. Ḥikmat al-

ishrāq, vol. 2, p. 162).  The same, though in a slightly di*erent form, is also mentioned in al-

Talwīḥāt (cf. vol. 1, p. 112, which is just a few pages later in the text from which Ibn 

Kammūna is commenting at the moment). Though he does not mention the text that he is 

summarizing, it was already pointed out by Corbin (Oeuvres Philosophiques…, vol. 1, p. 163, 

marginal note) that this relates to The Theology of Aristotle (cf. Badawi, A., Arisṭū ʿind al-ʿArab, 

2nd ed. (Kuwait: Wikālat al-Maṭbūʿāt, 1978), p. 22), which is a selective and adapted 

translation of Plotinus’ Enneads (cf. Plotinus, Plotini Opera. Enneades IV-V [Plotiniana arabica ad 

codicum )dem anglice vertit], ed. by P. Henry and H. R. Schwyzer, transl. by G. Lewis (Paris: 

Desclée de Brouwer et Cie, 1959), p. 225. That Suhrawardī relates the passage to Plato, not 

Aristotle, shows he was one of the few who did not believe Uthūlūjiyā was genuinely from 

Aristotle. This attribution was so common, that even Suhrawardī’s supporter Shahrazūrī, 
commenting on the passage in Ḥikmat al-ishrāq, says that he has seen that “some books 

attribute this story to Aristotle.” Cf. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 399. However, in 

his Rasāʾil he simply copies Suhrawardī without remarking it comes from Aristotle, cf. 

Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 3, p. 439.
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In the place of al-Talwīḥāt where we &nd Ibn Kammūna citing from al-Mashāriʿ 
and connecting it with other parts of al-Talwīḥāt and Ḥikmat al-ishrāq, we do not see 
the same happening in Shahrazūrī’s text. A transcript of Shahrazūrī’s commentary 
on this story of Hermes can be found in the appendix of this dissertation. From this 
we notice that it seems likely that he read Ibn Kammūna’s commentary on this 
passage. Just as Ibn Kammūna provides a philosophical interpretation of the story, 
by explaining what every element of the story stands for, so Shahrazūrī does exactly 
the same, albeit by providing a di*erent explanation here and there and also 
providing interpretations of elements of the story on which Ibn Kammūna had not 
commented on. This would point to a reception and expansion on Shahrazūrī’s 
behalf. As we have seen abundantly before, such reception usually goes hand in 
hand with intentional textual correspondence. However, his textual use of Ibn 
Kammūna’s commentary is not very obvious. In the &rst half of the passage, the very 
few instances where textual correspondence may be spotted, it is still doubtful 
whether there is really a case of intentional textual correspondence. This is not the 
place to go over the di*erent cases one by one, rather, it will be su,cient to point to 
the last part of the passage, where intentional textual correspondence cannot be 
denied. This is the vision of Plato, which stems through Ḥikmat al-ishrāq from 
Uthūlūjiyā, as discussed above. Shahrazūrī does not relate it to Ḥikmat al-ishrāq and 
his words show a greater agreement with Ibn Kammūna’s text than with 
Suhrawardī’s original.8 Even if he  did copy it out of Ḥikmat al-ishrāq, the idea to 
include it in this passage on Hermes undeniably comes from Ibn Kammūna. This 
establishes that Shahrazūrī had read Ibn Kammūna’s commentary on the story of 
Hermes. Strangely enough, Shahrazūrī does not seize the opportunity to include Ibn 
Kammūna’s comments on the world of suspended images, nor does he work out a 
similar passage on his own. At this moment there is no reasonable explanation for 
this.

8.1.1.2 Chronology of Shahrazūrī’s works
To properly understand the reception of Shahrazūrī’s notion of a world of 

image, it will be bene&cial to &rst understand the relationship amongst only the 

8. For instance, Suhrawardī says that the spheres are nūrāniyyah (‘luminous’) but both 

Ibn Kammūna and Shahrazūrī say they are nūriyyah (same meaning but di*erent spelling). 

Also, where Suhrawardī uses the verb sh-h-d to express some people will see the same at 

their resurrection, both Ibn Kammūna and Shahrazūrī use the verb a-r-y.
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texts by Shahrazūrī himself, to understand how Shahrazūrī reworked Suhrawardī’s 
original sentence in al-Mashāriʿ. Since Shahrazūrī was drawing from al-Mashāriʿ for 
his discussion on the void and the unicity of the world in his Sharḥ al-Talwīḥāt and in 
his Rasāʾil, it seems highly likely that it was this process that led him to discover the 
passage in al-Mashāriʿ. The variant of the passage as it is in Sharḥ al-Talwīḥāt and the 
Rasāʾil is found in the same context, and is therefore likely to be prior to the other 
variant, in Sharḥ Ḥikmat al-ishrāq and the Rasāʾil. However, this does not necessarily 
mean that Sharḥ al-Talwīḥāt and the Rasāʾil were in their entirety written before 
Sharḥ Ḥikmat al-ishrāq. In fact, one may expect that since Sharḥ Ḥikmat al-ishrāq is 
written around Suhrawardī’s source text, the simplest explanation would be that he 
wrote his commentary on Ḥikmat al-ishrāq &rst and then his other commentary and 
his Rasāʾil. The chapter on the ontological status of the world of image, in the Rasāʾil, 
has so much in common with his commentary on Ḥikmat al-ishrāq that we may 
observe that the Rasāʾil itself reads like a commentary on Ḥikmat al-ishrāq. Text from 
Ḥikmat al-ishrāq is taken, without mentioning of the source, and expanded in exactly 
the same style as his Sharḥ.9 This shows that Shahrazūrī had already studied Ḥikmat 
al-ishrāq and had drafted a commentary on it by (or during) the time he was writing 
his Rasāʾil. 

Also parts of Sharḥ al-Talwīḥāt show textual correspondence with Sharḥ Ḥikmat 
al-ishrāq. For Sharḥ al-Talwīḥāt, we do not have a completion date. But since 
Shahrazūrī is noticeably reserved on the topic of the world of image, and since the 
passage on the magnitudinous world eventually found a di*erent expression in 
Sharḥ Ḥikmat al-ishrāq and in the chapter of the Rasāʾil dedicated to the world of 
image, it stands to reason that his Sharḥ al-Talwīḥāt was completed before the other 
two texts.

9. This style may be characterized as follows; 1) It is neither indicated that he is citing 

another text, nor is it clear just by looking at the text where the citation begins and stops. 2) 

Comments are inserted wherever desired. 3) Longer digressions are likewise not indicated. 

4) The source text is not always followed to the letter. This results in a text in which source 

text and commentary are indistinguishable, giving the impression we are not reading a 

commentary at all but simply reading the author’s own thoughts (most acutely clear when 

he changes the reference to Ḥikmat al-ishrāq to make it refer to his own book). Only by 

critically comparing the two texts does it become clear that he is using a source text on 

which he is expanding.
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For these two texts, we have as a date of completion 23 Dhū al-ḥijjah 680 (April 
11, 1282) for the Rasāʾil,10 and for Sharḥ Ḥikmat al-ishrāq we have one copyist noting 20 
Rajab 685 (September 18, 1286) as the completion date.11 Pourjavady and Schmidtke 
conclude that “on the basis of this evidence, there cannot be any doubt that 
Shahrazūrī wrote his commentary after having completed the Rasāʾil al-Shajarah, as 
is also indicated by cross-references to the Rasāʾil in Sharḥ Ḥikmat al-ishrāq 
(Shahrazūrī 1993, p. 412, 557).”12 To this evidence, we may also add our textual 
studies in this chapter. As I will argue shortly, the textual di*erences make more 
sense when we assume that the Rasāʾil antedates the Sharḥ. However, I do not agree 
with the conclusion that Shahrazūrī wrote these two texts serially. Rather, they both 
—as well as Sharḥ al-Talwīḥāt— must have originated from one and the same study of 
Ḥikmat al-ishrāq. To say that all three were written simultaneously would probably be 
closer to the truth. It should of course be noted that this view is based on textual 
research of the chapter on eschatology and the chapter on the world of image only, 
and thus counts principally only for these parts of the Rasāʾil and the Sharḥ Ḥikmat 
al-ishrāq. It seems reasonable to extrapolate these results to the entire composition 
of the two texts, but it is still possible that a study between the two works given a 
broader array of topics may give us a di*erent view. This, however, lies outside of 
the scope of this dissertation. What we shall do here is analyze the text fragments of 
the one paragraph under investigation, in the variant that is present in Sharḥ Ḥikmat 
al-ishrāq and the Rasāʾil. The result of this is given on the next pages. Suhrawardī’s 
text is given at the top of the page. The &rst block analyzes how the text would have 
to be altered were it to be the case that Shahrazūrī &rst wrote Sharḥ Ḥikmat al-ishrāq, 
then Rasāʾil al-shajarah al-ilāhiyyah. The second block gives the analysis reversing this 
order. This means that in the second row of each block, Suhrawardī’s text has been 
ignored and the text has only been compared against the &rst row of that block. The 

10. Habibi, “muqaddimah”, in Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 1, p. bīst-u 

shish (xxvi). Pourjavady and Schmidtke give the erroneous March 5, 1282. They calculated 23 

Dhū al-qaʿdah, instead of Dhū al-hijjah. Note also that they use Julian calendar, not Gregorian, 

without mention. Cf. Pourjavady, R., and S. Schmidtke, “Some Notes on a New Edition of a 

Medieval Philosophical Text in Turkey: Shams al-Dīn al-Shahrazūrī’s Rasāʾil al-Shajara al-

Ilāhiyya,” Die Welt des Islams 46, no. 1 (2006), p. 77.

11. MS Esad Efendi 1932, f. 298a, as noted in Pourjavady, Schmidtke, “Some Notes on a 

New Edition,” p. 77.

12. Pourjavady, Schmidtke, “Some Notes on a New Edition,” p. 77.

        



281

dates of completion mentioned in the manuscript may thus still be maintained. For 
this we may look at the rate of inclusion and the proximity to the mutual source 
text.13 At &rst, it seems that based solely on the rate of inclusion we would have to 
favor a Sharḥ-to-Rasāʾil in)uence. But if we look at the proximity to the mutual 
source text, it becomes clear that the Rasāʾil is closer in both parts and thus deserves 
priority.

For example, Suhrawardī uses the plural al-qudamāʾ for ‘the ancients’. al-
Qudamāʾ is also used in the Rasāʾil, but in the Sharḥ Shahrazūrī uses a di*erent plural, 
al-aqdamīn. Then Suhrawardī says that this world “is di*erent from the intellect and 
soul.” It is arguably implied for Suhrawardī that this world is di*erent from the 
material, sensible world, and he thus only feels the need to remark that it is also 
di*erent from world of intellect and soul. Shahrazūrī makes this di*erence with the 
material world explicit. In Rasāʾil he keeps Suhrawardī’s original words, writing “[it 
is] di*erent from this sensible world and di*erent from the intellect and the soul.” 
In the Sharḥ these words are dropped and he simply states that the world is di*erent 
both from the sensible and the intelligible world. Lastly, there are two cases in which 
the Rasāʾil presents text from al-Mashāriʿ which are not in the Sharḥ. All this evidence 
is more easily explained if we assume the Rasāʾil to have been completed prior to the 
Sharḥ, and against this we can only propose one textual argument that would imply 
it is the other way around. Suhrawardī writes about the “existence (wujūd) of a 
dimensional world”, but Shahrazūrī introduces an ‘in’ in the Sharḥ: “in existence (fī 
al-wujūd) there is a dimensional world.” In his Rasāʾil it reads “among the existents (fī 
al-mawjūdāt) there is a dimensional world.” It would be a simpler explanation to 
assume that the text of the Sharḥ was &rst and since ‘in existence’ is a bit awkward, 
we see this change to ‘among the existents’ in the Rasāʾil. Still, the majority of our 
clues point in the direction of a posteriority of the Sharḥ as against the Rasāʾil.

13. As discussed in the methodology chapter, the higher the rate of inclusion, the 

likelier it is we are dealing with a target text (that postdates the other text), since it makes 

more sense as a commentator to include all of the source text in the target text and expand 

or add some, than to drop parts or summarize. The higher the proximity to the mutual 

source text, the higher the change the text antedates the other text, since it is less obvious 

that a later text would bypass the middle text and be in greater conformity with the source 

text than the middle text.
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8.1.2 The direct in)uence of Shahrazūrī
Shortly after Shahrazūrī, we have Quṭb al-Dīn Shīrāzī who reworked 

Shahrazūrī’s paraphrasing commentary into a running commentary, and 
subsequently reworked his own running commentary into an epistle on the world of 
image. Apart from him, we can also identify Ibn Abī Jumhūr and Nayrīzī as having 
been in)uenced directly by Shahrazūrī, both by appropriating the Rasāʾil. Since Ibn 
Abī Jumhūr and Nayrīzī require little explanation and had, as far as I have been able 
to establish, on this issue no in)uence on later authors, we shall &rst brie)y discuss 
them, before turning our attention to Quṭb al-Dīn Shīrāzī.

8.1.2.1 Ibn Abī Jumhūr’s faithful reproduction of Shahrazūrī’s Rasāʾil
It has been noted before that Ibn Abī Jumhūr borrowed from Shahrazūrī, 

especially in his magnum opus Mujlī mirʾāt al-Munjī, his super-commentary on his 
own commentary on his own Maslak al-afhām fī ʿilm al-kalām.14 This is indeed also 
visible in the case of this particular passage, which is located in the section on 
ontology, just as it is in Shahrazūrī’s Rasāʾil.15 He uses Shahrazūrī’s Rasāʾil extensively 
to construct a comprehensive discussion of the world of image. It is however not 
properly marked as a separate chapter. We may notice here that the reference to 
‘the ancients’, a stable factor in all other texts, is dropped. Beyond this, we see the 
usual process of appropriation going on, with a few words altered, some added, and 
some dropped.

8.1.2.2 Nayrīzī’s use Shahrazūrī’s Rasāʾil
As will be discussed in more detail in the next chapter, Nayrīzī did not seem to 

&nd the idea of a world of image very attractive. That does not mean he left it 
completely undiscussed. In the case of the passage under discussion in this chapter, 
we can &nd Nayrīzī citing Shahrazūrī’s alternative passage, the one that is present in 

14. Schmidtke, S., Theologie, Philosophie und Mystik im zwölferschitischen Islam des 9./15. 

Jahrhunderts (Leiden: Brill, 2000).

15. Ibn Abī Jumhūr, Mujlī mirʾāt al-Munjī fī al-kalām wa-al-ḥikmatayn wa-al-taṣawwuf, ed. 

by R.Y. Farmad, 5 vols. (Beirut: Jamʿiyyah ibn abī jumhūr al-aḥsāʾī li-iḥyāʾ al-turāth, 2013), 

vol. 3, p. 779.
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Rasāʾil and Sharḥ al-Talwīḥāt, in his Miṣbāḥ al-arwāḥ, the commentary on Suhrawardī’s 
al-Alwāḥ.16

From the comparison, on the next page, it becomes clear that even though 
Nayrīzī announces the start of a citation (wa-fī al-Shajarah al-ilāhiyyah…, “In al-
Shajarah al-ilāhiyyah [it says]…”), it is far from being a literal copy. This shows that 
whether a citation is expressly introduced as such or not, we have to investigate 
every case individually to see how literal the citation is. Among the changes we may 
note several omissions, with one amounting to sixty words. There are also quite a 
few slight changes in wording, and a few cases of word displacement. Most notable is 
the completely di*erent way of saying that these ‘other worlds’ (ʿawālim ukhrā) are 
in between the material and the immaterial world. Shahrazūrī claimed that these 
worlds “are neither this world that we are in, nor [that of] soul and intellect.” He 
thereby merely stresses the di*erence with these worlds, not necessarily the 
intermediate position between them. Nayrīzī replaces this statement by saying that 
“the existents that are in [these other worlds] are nobler than the existents of this 
world, and coarser than the existent of the world of souls and intellects.” With this, 
Nayrīzī makes it clear that all four worlds ‒that of body, soul, intellect, and image‒ 
have existents in them, which can be distinguished from each other by paying 
attention to their subtlety or coarseness. 

16. Nayrīzī, Ḥajjī Najm al-Dīn Maḥmūd, “Miṣbāḥ al-arwāḥ fī sharḥ ḥaqāʾiq al-Alwāḥ,” 

MS Şehid Ali Paşa 1739 (Istanbul, 943), f. 29a.
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8.1.2.3 Quṭb al-Dīn Shīrāzī’s epistle
To understand the appropriation process between Quṭb al-Dīn Shīrāzī and 

Shahrazūrī, it is perhaps better to begin by looking at Quṭb al-Dīn’s epistle. We do 
not know exactly when Quṭb al-Dīn Shīrāzī wrote this. What we do know, Walbridge 
pointed this out already, is that the epistle is based on his commentary on 
Suhrawardī’s Ḥikmat al-ishrāq.17 He &nished his commentary in 694/1294,18 so the 
epistle must have been written in the last twenty years of his life. The epistle is 
divided in two parts; he &rst relates the questions he had received and then sets out 
to answer them. Studying the &rst paragraph of his answer provides us with a &ne 
example of how Quṭb al-Dīn came to compose his epistle. On the next pages we see 
the comparative tables.19 What becomes clear is that textually, the epistle is (in the 
case of this passage) almost entirely derived from his commentary, but in a most 
intricate way. Quṭb al-Dīn worked the material heavily to weld together something 
almost beyond recognition. A reader of the epistle unfamiliar with the commentary 
would not suspect the epistle is in fact derived from another text. The passage in his 
epistle is primarily based on a passage in his commentary related to §247 of 
Suhrawardī’s text. But in the middle he inserted the passage with which we are 
familiar, which in his commentary comes two pages (one paragraph) later. The &rst 
text block discusses the four worlds and ends with, as a conclusion about the fourth 
world, “and this is is the world of image and imagination.” This is of course not what 
Suhrawardī called it, who did, however, call it at one point, §248, “the world of 
abstract apparitions”. This is then what Quṭb al-Dīn Shīrāzī mentions in his epistle 
right after “the world of image and imagination”. This allows him to continue to cite 
our famous passage from his commentary on §248, which is in this comparison the 
second text block. His commentary in §248 then says “it runs parallel to the sensible 
world” (yaḥdhū ḥadhwa al-ʿālam al-ḥissī). He had written the exact same phrase in his 
commentary in §247 so at this point he takes the opportunity to switch back 

17. Walbridge, J., The Science of Mystic Lights (Cambridge Mass.: Harvard University Press, 1992), 

p. 197.

18. Mohaghegh, the editor of Quṭb al-Dīn Shīrāzī’s Sharḥ Ḥikmat al-ishrāq, relates a marginal 

note in a manuscript that states Quṭb al-Dīn Shīrāzī &nished it in Rajab, 694. This manuscript was 

copied in 754 and claims to be a copy of the author’s copy. Cf. Mohaghegh, “muqaddimah”, in Quṭb al-

Dīn Shīrāzī, Sharḥ-i Ḥikmat al-Ishrâq of Suhrawardî: Commentary on Illuminating Wisdom, ed by. A. Nourani 

and M. Mohaghegh (Tehran: Institute of Islamic Studies, 2001), p. yāzdah [xi].

19. Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-ishrāq, p. 491; Walbridge, The Science of Mystic Lights, p. 241.
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quietly,20 and &nishes the passage with a sentence more from that page. Thus the 
transition from §247 to §248 runs smoothly based on  content -  the  text  block  from 
§247 to §248 runs smoothly based on content - the text block from §248 added direct 
value to what he was discussing in §247. The second transition, because of the 
double appearance of that phrase, is even smoother, a convenient opportunity for 
Quṭb al-Dīn Shīrāzī to come back to his commentary in §247. 

What helped him to take the liberty to jump between di*erent places in his 
Sharḥ Ḥikmat al-ishrāq to construct his epistle, is, I would propose, the fact that in his 
epistle he does not claim to be commenting on Suhrawardī’s text. In fact, he does 
not even claim he is using his own commentary. In this epistle he is free from the 
straightjacket of Suhrawardī’s text and is no longer obliged to follow it to the letter, 
from cover to cover, contrary to the case for his commentary.21 These two di*erent 
approaches are also visible in other ways. So we see that the anwār qāhirah 
(“dominating lights”) in his Sharḥ Ḥikmat al-ishrāq is dropped in his epistle. That 
term occurred in Sharḥ Ḥikmat al-ishrāq because it was in the original text of 
Suhrawardī. In his commentary, he adds wa-huwa ʿālam al-anwār al-mujarradah al-
ʿaqliyyah (“and that is the world of abstract, intelligible lights”). The anwār qāhirah is 
dropped in the epistle, and the comment he provided in his commentary is turned 
into the simple ʿālam al-ʿuqūl (“world of intellects”). So here we see again that he 
takes liberty in the epistle which he did not take in his commentary. In other words, 
the awkward term coined by Suhrawardī is gently pushed out of the text in a two-
step process. The same goes for Suhrawardī’s terms anwār mudabbirah (“governing 
lights”) and barzakhān (“the two barzakhs”, the latter term being in Suhrawardī’s 
terminology “the two bodies”, or, “the two worlds of body, being the celestial and 
the earthly world). Especially the transformation of the latter is interesting. In his 
commentary, he follows up the term barzakhān with ”which is the sensible 
world” (wa-huwa ʿālam al-ḥiss). In the epistle he changes this to ʿālam al-ajsām and 
later into al-a*āk wa-al-ʿanāṣir, “the celestial and earthly [bodies]”, here we clearly 
see the interpretation of barzakhān as celestial and earthly world. This ʿālam al-ajsām 
is philosophically speaking perhaps better, since ʿālam al-ḥiss is speci&c to  epistemology,

20.  To Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-ishrāq, p. 491.

21. We will see instances of this later, when we compare Quṭb al-Dīn Shīrāzī with 

Shahrazūrī.
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while ʿālam al-ʿuqūl and ʿālam al-nufūs are  speci&c to ontology, so ʿālam al-ajsām is 
more in balance with the other two terms than ʿālam al-ḥiss is. Well-chosen as it is, 
the term ʿālam al-ajsām is not proper to the epistle. It seems more likely that it is 
derived from the big omission of 56 words, where Quṭb al-Dīn Shīrāzī gives more 
explanation about the term barzakhān. There he concludes that “the third of the 
worlds is the world of bodies” (thālith al-ʿawālim ʿālam al-ajsām), which would thus be 
an obvious candidate for the occurrence of ʿālam al-ajsām in his epistle. 

The other di*erences are less noteworthy. Why aṣlan (“absolutely”) had to be 
changed into al-battata (“absolutely”) is not clear. At the beginning we have the 
di*erence between al-ʿālam versus al-ʿawālim. Rather big omissions from the 
commentary become visible throughout the passage in the epistle. This keeps the 
passage in the epistle compact and to the point. Despite these omissions, the overall 
impression is still that he is using his commentary in a continuous way. That is, 
dropping 56 words seems like he basically abandoned the commentary and just 
picked another passage. But given the bigger picture of the entire passage in the 
epistle, it seems more likely that he used the entire passage in the commentary, and 
consciously dropped the 56 words. In one case, bi-mā (“by what”) becomes wa-mā 
(“and what”). This is perhaps merely a misread, or miscopy on someone’s behalf. 
The two instances in which Quṭb al-Dīn Shīrāzī adds a few words to the text speak 
for themselves. Only in the second case does it actually add something to the train of 
thought, namely, that some people call this world of image an “isthmus” (barzakh).

8.1.2.4 Quṭb al-Dīn Shīrāzī’s commentary
The rest of the epistle continues much in the same fashion. What remains is to 

see how Quṭb al-Dīn Shīrāzī’s Sharḥ Ḥikmat al-ishrāq relies in general on Shahrazūrī’s 
Sharḥ Ḥikmat al-ishrāq. In the case of this passage, we can see it on the next page.22

What we may point out &rst is that despite the relatively large areas of visible 
text, meaning text original to Quṭb al-Dīn Shīrāzī, the passage is still entirely derived 
from Shahrazūrī. The biggest new line of text is in the middle of the &rst text block, 
and merely gives an alternative reading Shīrāzī saw in another manuscript and gives 
his opinion which reading he prefers. While this is an interesting phenomenon in 
itself, it does not contribute to the idea expressed in the text.

22. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 553; Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-

ishrāq, p. 491.
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The work done by Quṭb al-Dīn Shīrāzī, to get from Shahrazūrī’s text to his own, 
is still no less impressive. To appreciate this point, let us return to a matter 
discussed earlier, namely, the relationship to Suhrawardī’s original Ḥikmat al-ishrāq. 
Shahrazūrī adopted an original-then-paraphrase style which means he &rst cites a 
whole chapter and then writes his commentary on it. In reality though, the 
commentary-part is not exclusively his own ideas about the previously cited text. 
Rather, he will go through the whole chapter again, but this time explains terms, 
comments on some subject or another, digresses, and occasionally simply drop a few 
words or even sentences from the source text. Because the source text is not left 
intact, we will call it a paraphrase. This constitutes no real problem since the source 
text was &rst cited in full anyway, so the reader may always look at the cited source 
text to &nd the words that are missing from the paraphrase-commentary. As a 
consequence, the obscure terms anwār qāhirah, anwār mudabbirah, and barzakhān do 
not appear in the commentary by Shahrazūrī. Because Quṭb al-Dīn Shīrāzī adopts an 
original-in-running-commentary, he does not &rst cite Suhrawardī’s original text 
and thus it is for him important to put back those words that were omitted by 
Shahrazūrī, even though he was content to take them out again in his epistle. When 
we take Suhrawardī’s text into account and white out those words that are not 
original to Quṭb al-Dīn Shīrāzī, we get the table on the next page.

The structure of the passage changes yet again. We stay in the third chapter of 
the &fth part of the Ḥikmat al-ishrāq, but from three text blocks we now go back to 
two text blocks, both from §247. The switch Quṭb al-Dīn Shīrāzī made from §247 to 
§248 is only visible in Shahrazūrī’s text by the three words ʿālam al-ashbāḥ al-
mujarradah, which, as we noticed before, are originally Suhrawardī’s words. 
Apparently Quṭb al-Dīn Shīrāzī took a sizable passage of Shahrazūrī’s commentary 
from §247 and placed it as commentary in §248. His textual additions are mostly to 
let the text )ow better. The addition at the end can also be counted as such, for the 
idea worked out in that sentence is only to explicate what was already implicit in the 
sentence before.

A rather complicated change in word order takes place in the &rst text block. 
First, two words are simply interchanged, but then several words grouped together 
are interchanged, and in each group there is itself another change of word order. At 
the end there is another change of word order, and taken as a whole these words 
actually occurred before the place at which all the changes started. In the second 
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text block we notice a large omission at the end, which I included here to show that 
such a thing is also possible. For this reason, I stopped Quṭb al-Dīn Shīrāzī’s text at 
the phrase ‘it runs parallel to the sensory world’ (yaḥdhū ḥadhwa al-ʿālam al-ḥissī). The 
text that comes before this in Shahrazūrī’s text is also present in  Quṭb  al-Dīn’s  text, 
but comes afterwards. We will not discuss all of the changes Quṭb al-Dīn Shīrāzī 
made to the text in detail, as by now it should be clear how one may interpret these 
tables. However, one more issue deserves attention. We see that where Ziai’s edition 
of Shahrazūrī’s text reads muddatuhu (“its duration”), Mohaghegh’s edition of 
Shīrāzī’s text reads mudunuhu (“its cities”). Both editions betray sloppy mistakes, so 
perhaps it is merely a misread by Ziai, since all other texts read mudunuhu. We will 
encounter the muddatuhu/mudunuhu ambiguity in a di*erent text later on as well. 
Cleary, though, mudunuhu is the preferred reading considering the context.
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8.2 An archeology of the wider commentary tradition
While Suhrawardī sowed the seeds for the idea of a world of image, and while 

Shahrazūrī made the seeds sprout and blossom, it is Quṭb al-Dīn Shīrāzī, in 
particular his Sharḥ Ḥikmat al-ishrāq, who ensured the idea was actually harvested 
and distributed, far beyond the restricted commentary tradition. His text would 
remain in)uential, despite the fact that other texts after him became points of 
distribution themselves. 

The foregoing mainly dealt with commentaries on Suhrawardī, and is most 
likely to be exhaustive. With the reception of Quṭb al-Dīn’s commentary, we seem to 
broach a subject that is too big to be covered exhaustively. The following should 
therefore be seen as an exercise in de&ning the boundaries of the transmission of 
the idea of a world of image, not a picture that is complete in every little detail. It is 
exactly the omnipresence of this passage that should indicate to us that it likely 
remains hidden in many other texts, published and unpublished, which remain to be 
explored at a later date.

8.2.1 Reception of Quṭb al-Dīn Shīrāzī’s epistle

Though Quṭb al-Dīn’s commentary was most in)uential, his other text, the 
epistle on the world of image, also knows its reception history. I have been able to 
unearth two direct in)uences of Quṭb al-Dīn’s epistle, one close in time to him, 
perhaps only twenty to &fty years, written anonymously, the other much farther 
away in time, more than two-hundred years, by the hand of Ghiyāth al-Dīn Dashtakī.

8.2.1.1 The Anonymous Treatise on Platonic Forms
Arnzen has pointed out that parts of Quṭb al-Dīn’s epistle have been included 

in a treatise on Platonic forms, dated to 1329-1339, in its second chapter on 
‘suspended images’ (al-ṣuwar al-muʿallaqah).23 His analysis does not go beyond the 
remark that the &rst part of the second chapter of this anonymous treatise 

23. Edited by A. Badawi, al-Muthul al-ʿaqliyyah al-a+āṭūniyyah (Cairo: Publications de 

l’Institut Français d’Archéologie, 1947 [Reprint Kuwait: Wikālat al-maṭbūʿāt, n.d.]), pp. 

83-115. Translated by R. Arnzen, Platonische Ideen in der arabischen Philosophie (Berlin: De 

Gruyter, 2011), pp. 301-331.
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“coincides for a long stretch verbatim with Quṭb al-Dīn Shīrāzī’s epistle.”24 In the 
translation, he gives a few footnotes that detail page and line number of some of the 
instances of intentional textual correspondence.25 For this chapter, we shall restrict 
ourselves to the passage with which we are already familiar, of which a comparison 
is given on the following pages. We see there that the textual contribution of the 
anonymous treatise is not more than a mere wa (“and”). Other than that the author 
did skip a few words in two places. The &rst place might have been an unconscious 
decision; the text has “the sensory world” (al-ʿālam al-ḥissī) two times after each 
other, separated by “but parallel to” (yaḥdhū ḥudhū) so perhaps the author read the 
text until “the sensible world” appeared for the &rst time, copied it, looked again at 
the text, searching for the words he &nished with (al-ʿālam al-ḥissī), and his eye 
caught the second instance of it, skipping the few words in between, and went on 
reading. We immediately also have to stress that this anonymous treatise also 
contains a lot of unique material, that will probably be of great importance to track 
the development of the discussion on a world of image in the century after 
Shahrazūrī and Quṭb al-Dīn Shīrāzī.

24. Arnzen, p. 214, where he gives pp. 85-97 of the edition / pp. 302-315 of his 

translation, to be roughly in correspondence with parts of Quṭb al-Dīn Shīrāzī’s epistle.

25. Arnzen, p. 302, fn. 150; p. 309, fn. 169; p. 313, fn. 193.
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8.2.1.2 Ghiyāth al-Dīn Dashtakī’s Commentary on Hayākil al-nūr
Suhrawardī says in Hayākil al-nūr: “know that the worlds are three.”26 This is in 

stark contrast with his Ḥikmat al-ishrāq, where he says: “I myself have had veritable 
experience which indicates that the worlds are four.”27 Dashtakī, when arriving in his 
commentary on Hayākil al-nūr at this statement, intervenes in a most interesting 
way. His text reads: “Know that the worlds are four according to the author and 
those Ishrāqī’s and Ṣūfī’s who follow him. [But it is] three according to most 
intellectuals.”28 Notice &rst how he saved the original text of Suhrawardī. If we would 
delete “four according … it is]” and “according to most intellectuals.” we would get 
Suhrawardī’s original text back. But the intervention he makes is so great that it 
changes the meaning of the text entirely.

Dashtakī does not say that this fourfold division is from the Ḥikmat al-ishrāq. At 
&rst, he simply continues to comment on the remainder of the chapter. Only after he 
has &nished this does he return to the idea of four worlds, saying “As for someone 
who argues that the world are four [in number], he says:”.29 He then abandons 
Suhrawardī’s text and Dawānī’s commentary, and includes a twenty-page epistle 
that deals exclusively with this fourth world, the world of image. Just as he properly 
introduces it, so does he properly conclude it, making it really an independent 
epistle in the middle of this super-commentary, and not in the part on eschatology, 
where he does not even mention it. His &nal words are: “So this is what I know [lit. 
have] and [these are] the people’s words that reached me, as provided by the 
perception of illumination (dhawq al-ishrāq).”30 At &rst, this may sound like exciting 
evidence of the continuing development of the idea of a world of image after 
Suhrawardī. However, the seemingly innocent “this is what reached me” at the end 
actually points to the fact that the entire twenty-page passage has been lifted from 
the epistle by Quṭb al-Dīn Shīrāzī. Nowhere does Dashtakī say this explicitly, the only 
hint at this are these last few words. For an ordinary reader, it would seem as though 
Dashtakī wrote the whole thing himself.

26. Suhrawardī, Hayākil al-nūr, Oeuvres Philosophiques…, vol. 3, p. 96.

27. Suhrawardī, Ḥikmat al-ishrāq, vol. 2, p. 232.

28. Dashtakī, Ishrāq Hayākil al-nūr, p. 241.

29. Dashtakī, Ishrāq Hayākil al-nūr, p. 245.

30. Dashtakī, Ishrāq Hayākil al-nūr, p. 265.
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I have analyzed Ghiyāth al-Dīn Dashtakī’s inclusion of Quṭb al-Dīn Shīrāzī’s 
epistle in detail elsewhere,31 and will therefore remain brief here. The picture that 
emerges is that his contribution is limited. Textually, he only adds “they 
claimed” (wa-qālū). The subject is ‘the ancients’ (see translation above), and it merely 
makes the text )ow better from ‘the ancients’ to what the ancients have to say. 
Other than this addition, Dashtakī merely changes the words slightly, switches word 
order, gives a synonym here and there and drops a few words.

8.2.2 Reception of Quṭb al-Dīn Shīrāzī’s commentary

All texts to be discussed in the remainder of the chapter seem to rely in one 
way or another on Quṭb al-Dīn Shīrāzī’s Sharḥ Ḥikmat al-ishrāq. To explain the 
transmission of his text most clearly, we may notice only in passing that the passage 
under consideration is also included in Harawī’s commentary on Ḥikmat al-ishrāq.32 
He explicitly relies on Quṭb al-Dīn Shīrāzī, introducing the citation with “the 
commentator said” (qāla al-shāriḥ). More important is the reception by Taftāzānī, 
which I shall discuss &rst. Then, I shall explain the shift toward traditional thought 
that took full shape in the 11th/17th century. To &nish, I shall cover the reception in 
the modern era.

8.2.2.1 Taftāzānī
The most important case of reception of Quṭb al-Dīn Shīrāzī’s commentary is 

the one by Taftāzānī.33 He discusses the world of image in his commentary on his 
own al-Maqāṣid, in the part on ontology, at the very end of his discussion on ‘abstract 
things’ (al-mujarradāt). His discussion is more extensive than given here, and shows 
parts that textually cannot be traced back to Quṭb al-Dīn Shīrāzī and are therefore 
likely original to Taftāzānī. However, in terms of its content it entirely depends on 
Quṭb al-Dīn Shīrāzī’s Sharḥ Ḥikmat al-ishrāq as his source. It should be noticed that 
just like in the edition of Shahrazūrī’s Sharḥ, the editor has chosen to read 
muddatuhu instead of mudunuhu, though he gives in a footnote mudunuhu as an 

31. Lit, L.W.C. van, “Ghiyāth al-Dīn Dashtakī on the world of image (ʿālam al- mithāl): 

The place of his Ishrāq Hayākil al-nūr in the commentary tradition on Suhrawardī,” In Ishrâq: 

Islamic philosophy yearbook, 4 (Moscow: Vostochnaya Literatura Publishers, 2014), pp. 116-136.

32. Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-ishrāq, p. 493; Harawī, Anwāriyyah, p. 194.

33. Taftāzānī, Sharḥ al-Maqāṣid, ed. by A.R. Umayrah, 5 vols. (Beirut: ʿĀlam al-kutub, 

1989), vol. 3, p. 372.
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alternative reading. I have therefore included the alternative reading in this table, 
since this is in harmony with Quṭb al-Dīn Shīrāzī’s text and there is no reason to 
assume Taftāzānī purposely changed the text. This instance of the mudunuhu/
muddatuhu controversy shows that the misread was not only present in manuscripts 
of  Shahrazūrī’s Sharḥ, but also in later texts. We also notice that Taftāzānī did not 
cite in full the passage under scrutiny in this chapter, but broke it o* just before the 
end, only to include the very last words (“it is parallel to the sensory world”) at the 
beginning. 

Afterwards, Taftāzānī’s text became one of the primary hubs for the 
transmission of the idea of a world of image. Perhaps this has to do with the fact 
that his text is properly not part of the commentary tradition on Suhrawardī. It is a 
mainstream kalām text which in all other regards is closely associated with Ījī’s al-
Mawāqif and Jurjānī’s Sharḥ al-Mawāqif, texts that emerged from the same milieu.34 Ījī 
and Jurjānī wanted nothing to do with the idea of eschatology based on 
imagination,35 let alone with the world of image, when they discussed the idea in 
their chapter on eschatology. In fact, this is re)ected in Taftāzānī’s text, as he does 
not mention the idea of eschatology based on imagination, nor the world of image, 
in his chapter on eschatology.36

His inclusion of the idea in the part on ontology ends on a tone with which by 
now we are by now familiar; one of distancing himself and casting suspicion, but the 
emancipatory e*ect of his inclusion in a popular text on theology is undeniable. 
Quite possibly, only because of this &rst step outside of the commentary tradition 

34. This exciting episode in Islamic intellectual history has not yet received its 

deserved study. In short, Taftāzānī was in many disputes with Jurjānī when they were both 

in Samarqand, brought there by Tamerlane as war booty. Van Ess paints a striking picture: 

“In Samarqand traft man überall auf deportierte Wissenschaftler; Timur hatte sie 

eingesammelt wie die Siegermächte des Zweiten Weltkrieges die deutschen 

Raketenspezialisten” (p. 41). For now, see Ess, J. van, Die Träume der Schulweisheit: Leben und 

Werk des ʿAlī b. Muḥammad al-Ğurğānī (gest. 816/1413), (Wiesbaden: Harrassowitz Verlag, 2013), 

pp. 34-43.

35. See supra, p. 174.

36. It is in fact for the most part a discussion of bodily resurrection either by being 

recreated (iʿādat al-maʿdūm) or by being regathered (jamʿ al-ajzāʾ). The ideas of the 

philosophers get barely a page worth of discussion. Cf. Taftāzānī, Sharḥ al-Maqāṣid, vol. 5, p. 

82-111.
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was it later possible for Shīʿī traditionalists to incorporate the idea into their 
commentaries on sacred texts.

The &rst case of this happens about a hundred years after Taftāzānī, when 
Muʿīn al-Dīn Maybudī includes it in his commentary on the dīwān attributed to ʿAlī. 
As we can see, he does not say it is from Taftāzānī, but the citation is to the letter.37

37. Muʿīn al-Dīn Maybudī, Sharḥ-i dīvān-i mansūb bih Amīr al-muʼminīn ʻAlī ibn Abī Ṭālib, 

ed. by H. Rahmani and I.A. Shirin (Tehran: Mirāth-i maktūb, 2000), p. 112.
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8.2.2.2 Early modern acceptance into Twelver-Shīʿī traditional thought
Several Shīʿī authors include the passage under discussion in their Hadith 

compilations. This practice seems to have started in the 11th/17th century and seems 
to have been textually in)uenced for the most part by Taftāzānī. Other factors 
undoubtedly also played a role, for example, simply the fact that the world of image 
was discussed among intellectuals of that time. We know that Ghiyāth al-Dīn 
Dashtakī discussed it in his Ishrāq Hayākil al-nūr, which was cited by Mullā Ṣadrā and 
therefore must have had some audience in the seventeenth century.38 Another 
intellectual from the sixteenth century, Khafrī, was also cited in relation to the 
world of image.39 Then there are the scholars of the seventeenth century themselves, 
such as Mīr Dāmād and his student, the afore-mentioned Mullā Ṣadrā, who are both 
known to have included the world of image in their writings.40 In short, then, the 
world of image was on the agenda of Safavid theologians.

8.2.2.2.1 Shaykh Bahāʾī’s acceptance

It was Shaykh Bahāʾī who made an important advance in the acceptation of the 
idea of a world of image, and its absorption in mainstream Shīʿī thought. From 
Taftāzānī, who made mention of the idea outside the immediate commentary 
tradition on Suhrawardī, it is Shaykh Bahāʾī who introduced the idea in traditional 
thought, as a hermeneutical tool to understand the barzakh, the place and moment 
in between death and resurrection. He was a proli&c polymath, who travelled 
extensively and eventually took on the position of shaykh al-islām for Shāh ʿAbbās I, 
at Isfahan. Perhaps relevant in this context is that he was apparently friends with 
Mīr Dāmād,41 a teacher for Mullā Ṣadrā,42 and a third-generation student of Ghiyāth 

38. Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 381.

39. Mīr Dāmād, Jadhawāt wa Mawāqīt, ed. by A. Owjabi (Tehran: Mirāth-i maktūb, 2001), 

p. 167; Mullā Ṣadrā, Taʿlīqah ʿalā Ḥikmat al-ishrāq, vol. 2, p. 586; Lāhījī, ʿAbd al-Razzāq, Risālah-i 

nūrīyah dar ʿālam-i mithāl, ed. by J. Ashtiyani (Mashhad: Dānishgāhī mashhad, 1972),  p. 134.

40. Ashtiyânî, J., and H. Corbin, eds., Anthologie des philosophes iraniens, vol. 1, pp. 52-61; 

Mīr Dāmād, Jadhawāt wa Mawāqīt, pp. 62-67.

41. Corbin, H., La philosophie iranienne islamique aux XVII et XVIII siècles (Paris: Buchet/

Chastel, 1981), p. 356.

42. Rizvi, S., Mullā Ṣadrā Shīrāzī: His Life and Works and the Sources for Safavid Philosophy, 

Journal of Semitic Studies Supplement 18 (Oxford: Oxford University Press, 2007), p. 8.
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al-Dīn Dashtakī.43 Among his many writings, I have been able to locate our passage in 
at least one of them, the al-Arbaʿūn ḥadīthan.44 This is in principle a work on 
traditional (naqlī) sources, not intellectual (ʿaqlī), and so his inclusion of the world of 
image in his book is highly signi&cant. Because of this, and also because of his 
signi&cance in the genealogy of this passage, I shall give his inclusion a bit fuller 
treatment, giving a translation of the relevant passage:

In one report of our people it is related that the apparitions to 
which the souls attach for as long as they are in the barzakh are not 
bodies. They sit in circles (ḥalaqan ḥalaqan) in forms like their material 
bodies, talking to each other and enjoying food and drinks. Perhaps 
they are in the sky, between the earth and the heaven, where they 
meet in the air and get to know each other, etcetera, [all of this] 
pointing to the absence of a body though establishing some of its 
concomitants, as is reported in al-Kāfī and other [books] on the 
authority of Amīr al-muʾminīn and the Imams among his o*spring, 
granting those apparitions a place neither among the coarseness of 
material things, nor among the subtleness of abstract things, but 
rather having both aspects, being in between the two worlds.45

This is supported by what a group of high-ranking philosophers say, 
that there is in existence a magnitudinous world di*erent from the 
sensory world, in between the world of abstract things and the 
world of material things, its bodies are neither as subtle nor as 
coarse, and [so are its] accidents such as motion, rest, sound, taste, 
scent, etcetera, being self-subsisting, suspended images, that do not 
[inhere] in matter. This is an enormously spacious world, its 
inhabitants subdivided in di*erent classes according to subtleness 
and coarseness, and ugly and beautiful forms. Their imaginable 

43. Rizvi, S., Mullā Ṣadrā Shīrāzī, p. 143.

44. Shaykh Bahāʾī, al-Arbaʿūn ḥadīthan (Qom: Jāmiʿah mudarrisīn Ḥawzah ʿilmiyyah 

qum, n.d.), pp. 506-507.

45. al-Kāfī is a Shīʿī hadith compilation by Kulaynī. Amīr al-muʾminīn is ʿAlī ibn Abū 

Ṭālib, &rst Imam of the Shīʿah. For a contextualization of this Hadith and its eschatological 

signi&cance, see Lange, C., Paradise and Hell in Islamic Traditions (Cambridge: Cambridge 

University Press, forthcoming), ch. 8.
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bodies provide all the external and internal senses, by which they 
enjoy and su*er from enjoyable and painful things, both spiritual 
and bodily.

al-ʿAllāmah [= Quṭb al-Dīn Shīrāzī], in Sharḥ Ḥikmat al-ishrāq, has 
related the statement about this world to the prophets, saints and 
divine sages. Even though no intellectual proof supports its 
existence, it is supported by traditional sources and the divine 
sages know of it through their experiential exertions and con&rm it 
through their revelatory visions. 

And you, you know that the masters of spiritual observations are 
more powerful and more expert than the masters of bodily 
observations. So, just as you trust them on the secrets about 
celestial matters that they o*er you, so it is right for you to trust 
them on the hidden matters of the angelic, divine worlds that they 
o*er you.

More than the passage just translated cannot be found on the world of image, 
Shaykh Bahāʾī’s interest in it being merely hermeneutical; he is not interested to 
develop it further philosophically. He asserts that he knows of Quṭb al-Dīn Shīrāzī’s 
Sharḥ Ḥikmat al-ishrāq. His passage, however, seems to be heavily indebted to 
Taftāzānī’s version, not Quṭb al-Dīn Shīrāzī’s. This can be deduced from the fact that 
the passage in Shaykh Bahāʾī that runs from huwa wāsiṭah… to … fī māddah, which 
&nds its parallel in Taftāzānī from bayn ʿālamay… to … fī māddah, cannot be traced 
back to a passage in Quṭb al-Dīn Shīrāzī’s commentary. Also the last sentence shows 
more correspondence with Taftāzānī than with Quṭb al-Dīn Shīrāzī, as Quṭb al-Dīn 
does not speak of “enjoying and su*ering from enjoyable and painful things, both 
spiritual and bodily” as concisely as does Taftāzānī, whose text is virtually the same 
as Shaykh Bahāʾī apart from using a di*erent verb for ‘to enjoy’ in a di*erent 
conjugation, and from not mentioning “spiritual”.

In general, Shaykh Bahāʾī did not simply copy Taftāzānī. The process is 
complicated to the point that an intermediary source cannot be excluded. Still, with 
the premise that Shaykh Bahāʾī was reading Taftāzānī, we can &nd a higher level of 
correspondence than at &rst would meet the eye. For example, some elements in 
Shaykh Bahāʾī can easily be seen as mere synonyms for what Taftāzānī had written. 
Taftāzānī writes ‘some of the divine ones among the philosophers’, Shaykh Bahāʾī 
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writes ‘a group of high-ranking philosophers’. When speaking of what the things in 
the world of image are not, Taftāzānī says ‘they do not have the abstraction of 
abstract things nor the blend of material things’ and Shaykh Bahāʾī says ‘they do not 
have such subtleness nor such coarseness’. Clearly, these statements are 
synonymous.

Words are shu$ed in more than one way, though none of them are di%cult to 
follow. The &rst one, ‘among’ (min) and ‘high-ranking’ (asāṭīn) is merely to allow the 
sentence to 'ow better, forced by his deletion of Taftāzānī’s ‘divine ones’. Then ‘in 
between’ (wāsiṭah) is placed at the beginning of the sentence, which is merely a 
grammatical simpli&cation of Taftāzānī’s sentence. In Taftāzānī, wāsiṭah was used 
adverbially and Shaykh Bahāʾī now uses it as predicate. Why he choses to 
additionally change the order of ‘the world of abstract things’ and ‘the world of 
material things’ is not clear. Similarly, the reason for his shu$ing around the 
various words to indicate there are beautiful and ugly images is unclear and seems 
to do nothing to the meaning of the sentence.

Twice, he displaces text. The most prominent case of this happens at the 
beginning, where he already cites the famous sentence ‘there is in existence a 
magnitudinous world di(erent from the sensory world’. In fact, as we may notice, 
this is the only sentence he takes from the famous passage we have been studying, 
lifting it from one of his largest omissions of Taftāzānī’s text. This omission covers 
more than 70 words, which I have broken up into three units here. First it is broken 
up around where the aforementioned sentence should be, then it is further broken 
up at Shaykh Bahāʾī’s ‘its inhabitants’ (wa-sukkānuhā), to highlight that this seems to 
be his way to summarize Taftāzānī’s enumeration of who can live in the world of 
image, namely, angels, jinn, demons, ghoul, and rational souls. From the same circle 
of people, but two generations later, we &nd Muḥsin Fayḍ Kāshānī using the same 
passage, this time apparently based on Quṭb al-Dīn Shīrāzī as his source. It appears 
at least twice in his corpus, once in his Kitāb al-wāfī, and another time in al-Shāfī fī al-
ʿaqāʾid wa-al-akhlāq wa-al-aḥkām.46 

46. Muḥin Fayḍ Kāshānī, Kitāb al-Wāfī, 26 vols. (Isfahan: Maktabat al-imām amīr al-
muʾminīn ʿalī ʿalayhi al-salām al-ʿāmmah, n.d.), vol. 26, p. 479-480; Muḥsin Fayḍ Kāshānī, al-
Shāfī fī al-ʿaqāʾid wa-al-akhlāq wa-al-aḥkām (Tehran: Lawḥ maḥfūẓ, 1383), p. 200-201. In al-Wāfī 
he brings together Hadith from the four main Shīʿī Hadith collections, by Kulaynī, Ṣadūq, 
and Ṭūsī. al-Wāfī remained one of the most in'uential Hadith collections. Cf. Chittick, W.C., 
“Muḥsin-i Fayḍ-i Kāshānī”, EI2, vol. 7, p. 476a.
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Both times it appears exactly alike, in the same context, namely, as an 
explanation of a Hadith which he relates from al-Kāfī, the famous Shīʿī Hadith 
collection of Kulaynī. This Hadith reads in Muḥsin Fayḍ’s al-Shāfī:

It was said to al-Ṣādiq,47 peace be upon him: ‘Is this the shrine of 
Adam, peace be upon him?’ He said: ‘Yes, and to God belong so 
many shrines that behind this sunset (maghrib) of yours, there are 
39 [more] sunsets,48 [where there is] a white land &lled with 
creatures that shine with its light, who do not disobey God even for 
the blink of an eye, unaware whether Adam was created or not, free 
from so-and-so and so-and-so.’

Fayḍ Kāshānī explains:

This [hadith] points to the world of image (ʿālam al-mithāl), as that is 
a luminous world which has its light from itself. That is why he said 
«they shine with its light», that is to say, with the light of that 
world. […] «So-and-so and so-and-so» is an allusion to the &rst 
two,49 and they are «free from them» because they are naturally 
disposed towards the good, therefore undoubtedly free from the 
source of evil. It is related from the ancient sages that there is in 
existence a magnitudinous world…

Beyond the citation with which we are familiar, Fayḍ Kāshānī does not go, but 
seeing him integrate the world of image in Shīʿī traditional sources, in the same way 
as Shaykh Bahāʾī did, is in itself a remarkable thing. In another text, al-Kalimāt al-
maknūnah, he seems to draw from the commentary tradition on Ibn ʿArabī, not 
Suhrawardī.50

47. This is Jaʿfar al-Ṣādiq, 6th Imam of the Shīʿah. This is clear when comparing with 

other versions of the Hadith, where the narration starts with “A man came across Abū ʿAbd 

Allāh,” Abū ʿAbd Allāh being a common name to use to refer to Jaʿfar al-Ṣādiq.

48. Together amounting to forty sunsets, forty being of theological signi&cance.

49. Perhaps we are to think of Adam and Eve.

50. Muḥsin Fayḍ Kāshānī, al-Kalimāt al-maknūnah, ed. by A.R. Asgari (Tehran: Madrasah 

ʿālī shahīd muṭahharī, 1387), pp. 101*. Cf. below, ‘Ibn ʿArabī and his commentators’.
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Majlisī, later on in the same century, is another important receiver of the 
passage, rea,rming the usage of the notion of a world of image as a hermeneutical 
tool to understand the barzakh. He was an important intellectual of his time. Like 
Shaykh Bahāʾī before him, he held the position of shaykh al-islām of Isfahan. His 
legacy is characterized by several compilations of traditional knowledge, the most 
impressive one being the Biḥār al-anwār, which takes up no less than 110 volumes.51 
The passage under discussion appears in two di*erent forms. In the recension of 
Taftāzānī it is present in his Mirʾāt al-ʿuqūl and in his Biḥār al-anwār.52 In the recension 
of Shaykh Bahāʾī, it appears in his Mirʾāt al-ʿuqūl and in his Malādh al-akhyār.53 In all 
cases he attributes it to the author from whom he is citing, in the one case 
introducing the whole passage with “the commentator on al-Maqāṣīd said” (qāla 
shāriḥ al-Maqāṣid), in the other saying “Shaykh Bahāʾī said” (wa-qāla al-shaykh al-
Bahāʾī) at the beginning. His citations are more copious than the comparison given 
here and are almost entirely the same down to the letter. The two variations we 
notice between Taftāzānī’s text and Majlisī’s text are a di*erence between fīhimā (‘in 
the two of them’) and fīhā (‘in them’) and a di*erence in the spelling of Jabarsa, with 
a ṣād according to Quṭb al-Dīn Shīrāzī and with a sīn according to Majlisī. The ṣād/sīn 
di*erence is negligible, perhaps owing to the fact that in Persian there is no 
di*erence in pronunciation between the two and since Jabarsa is a proper name the 
meaning cannot change due to a change in the orthography. The fīhimā/fīhā 
di*erence is of a di*erent nature. fīhimā would refer back to the two cities Jabalqa 
and Jabarsa, while fīhā refers back to the world of image as a whole. As Quṭb al-Dīn 
Shīrāzī’s text also reads fīhā, and before him Shahrazūrī’s text and so forth, we see 
that Taftāzānī’s text is surrounded by fīhā’s. Perhaps we ought conclude that the 
edition of Taftāzānī’s text should be emendated to fīhā. A third di*erence is the 
familiar mudunuhu/muddatuhu issue. In the comparison between Taftāzānī and Quṭb 
al-Dīn Shīrāzī we had corrected Taftāzānī’s text to read mudunuhu instead of 

51. Majlisī, Muḥammad Bāqir, Biḥār al-anwār: al-jāmiʿah li-durar akhbār al-uʾimmah al-

aṭhār, 110 vols. (Beirut: Dār iḥyāʾ al-kutub al-ʿarabiyyah, 1983).

52. Majlisī, Muḥammad Bāqir, Biḥār al-anwār, vol. 54, p. 351; Majlisī, Muḥammad Bāqir, 

Mirʾāt al-ʿuqūl fī sharḥ akhbār āl al-rasūl, 26 vols. (Tehran: Dār al-kutub al-islāmiyyah, 1410), 

vol. 5, p. 358.

53. Majlisī, Muḥammad Bāqir, Mirʾāt al-ʿuqūl, vol. 14, p. 224; Majlisī, Muḥammad Bāqir, 

Malādh al-akhyār ) fahm tahdhīb al-akhbār, ed. by M. al-Rajani, 16 vols. (Qom: Maktabat āyat 

Allāh al-marʿashī, 1406), vol. 3, p. 311.
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muddatuhu as the base text of the edition does. Comparing Taftāzānī with the two 
instances from Majlisī gives no resolution to this issue; both muddatuhu and 
mudunuhu are attested. Clearly, mudunuhu is the correct reading given the context, 
but since we have come across multiple instances of muddatuhu, we may conclude 
that  the presence of muddatuhu in the modern editions is not simply a misread on 
behalf of the editors. Instead, both readings are present in the many manuscripts 
copies of the various texts.

The usage of Shaykh Bahāʾī only shows some slight irregularities in the Mirʾāt 
al-ʿuqūl. The word ‘suspended’ (muʿallaqah) is missing, perhaps merely a slip of the 
pen. A similar slip of the pen, either by Majlisī, intermediary copyists, or the modern 
editor, occurs when Majlisī’s text reads al-ḥawāss al-ẓāhirah wa-al-bāṭinah instead of 
al-ḥawāss al-ẓāhiriyyah wa-al-bāṭiniyyah. Both ways of writing mean ‘the external and 
internal senses’, the di*erence therefore being negligible.
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8.2.2.2.2 The special place of Lāhījī
ʿAbd al-Razzāq Lāhījī is also an early-modern Shīʿī author who uses the 

passage, but he occupies a special place. His Risālah-e nūriyyah is dedicated to the 
world of image, in which he collects a great deal of what was then available on the 
world of image, including the passage under discussion. In fact, he collects both 
from Quṭb al-Dīn Shīrāzī’s commentary, as well as from Shaykh Bahāʾī’s Hadith 
collection.54 We see that in both cases he did not just copy it, but applied some 
changes to it. 

In the case of Shaykh Bahāʾī’s version, he is using Shaykh Bahāʾī’s text by &rst 
citing the Hadith, and then using Shaykh Bahāʾī’s explanation. He does not mention 
him by name, merely referring to “one of the intellectuals” (baʿḍī-i ʿurafā). What is 
striking is that he did not &nish the citation at the usual stopping point of the bodily 
and spiritual delights and torments, but instead already stops when Shaykh Bahāʾī 
speaks of ugly and beautiful forms. Also worth pointing out is the grammatically 
incorrect hādhā (‘this’, masc.) which should be hādhihi (‘this’, fem.), as it is in Shaykh 
Bahāʾī’s text. In the addition in the middle of the passage, Lāhījī paraphrases the 
foregoing in Persian. The epistle as a whole is in Persian, and, thus, this paraphrase 
shows that on the one hand he wants to write his epistle in Persian —or is unsure 
whether his readers will understand Arabic— while on the other hand he wants to 
be faithful to the source text and cite it exactly as it is, in Arabic. This practice is 
visible throughout his epistle.

In the case of Quṭb al-Dīn Shīrāzī’s version, we may notice the addition of ‘jinn 
and demons’ at the end, which perhaps points out that Lāhījī was aware of 
Taftāzānī’s version. The context of this passage does not point to Taftāzānī but 
&rmly to Suhrawardī and Quṭb al-Dīn Shīrāzī, as he continues with a note on the 
names of the mythical cities Jabalqa and Jabarsa, saying that he has seen a variant 
spelling in a manuscript of Ḥikmat al-ishrāq, namely as Jābarq and Jābarṣ.

Besides this interesting epistle, the passage also appears in Lāhījī’s Gawhar-i 
murād.55 As is plain to see, he is using Quṭb al-Dīn Shīrāzī’s version, but in a slightly 
di*erent way from the way he used it in his epistle. The context of the passage is 
one where he ties up the world of image with Hadith about the barzakh, thus also 

54. Lāhījī, ʿAbd al-Razzāq, Risālah-i nūrīyah dar ʿālam-i mithāl, pp. 140-141, 147-148.

55. Lāhījī, ʿAbd al-Razzāq, Gawhar-i murād, (Tehran: Sāyah, 1383), p. 603; Corbin, 

Spiritual Body and Celestial Earth, p. 173-174.
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invoking a silent reference to Shaykh Bahāʾī. The appearance in Gawhar-i murād 
proved to be the more in)uential one, having had impact on three texts, it seems. 
Two of them we shall mention in the part on the next part of this chapter, on the 
modern era. The third case, of which the table is given below, is by a certain ʿAlī Naqī 
Bihbahānī, who presumably )ourished just shortly after Lāhījī died.56 As may be 
observed, the characteristic addition that Lāhījī made at the beginning of the text 
(az … manqūl ast, “from … it is related”) is actually the element that is changed most 
in Bihbahānī’s text (though without the meaning being changed), now reading az … 
naql kardah and. This, and the fact that where Lāhījī slightly changed the text of Quṭb 
al-Dīn Shīrāzī, we notice that Bihbahānī’s text is in line with Quṭb al-Dīn’s text, not 
Lāhījī, may suggest that either the )uidity of the manuscript tradition, with its 
variant readings, is as )uid as these changes, which would allow the interpretation 
that Bihbahānī followed Lāhījī, or we might consider Bihbahānī as being directly 
inspired by Quṭb al-Dīn Shīrāzī.

8.2.2.2.3 Further in*uence of Shaykh Bahāʾī
Majlisī and Lāhījī were not the only ones who relied on Shaykh Bahāʾī for the 

transmission of the idea of a world of image. At least six other authors used Shaykh 
Bahāʾī’s passage. Two of them shall be mentioned in the next section on the modern 
era. The other four are in fact within a hundred years of Shaykh Bahāʾī. Thus it 
appears in Jazāʾirī’s collection al-Anwār al-nuʿmāniyyah.57 Some minor changes appear 
in the text, and, interestingly, he expands on who the ‘group of high-ranking 
philosophers’ could be, namely, ‘Plato and his followers’. Also Madanī and Ṭāliqānī 
have this passage. Their citation is closer to Shaykh Bahāʾī than Jazāʾirī, and they 
both attribute it to Shaykh Bahāʾī.58 A case that may be mentioned in this context as 
well is Hamdānī, who cited Majlisī nearly to the letter.59

56. Bihbānī, ʿAlī Naqī ibn Aḥmad, ʿIyār dānish, ed. by S.M. Musavi, (Tehran: Mirāth-i 

maktūb, 1377), p. 321. I thank Dr. S. M. Tabatabayi Bihbahani for sharing a few pages of his 

Bihbahani, M.Ṭ., Kārnāmah-i bihbahān (Tehran: Omid Majd, 1992), pp. 494-495.

57. Jazā iʾrī, Niʿ mat Allāh, al-Anwār al-nuʿmāniyyah, 4 vols. (Beirut: Dār al-qārī, 2008), vol. 4, p. 169.
58. Madanī, ʿAlī Khān ibn Aḥmad, Riyāḍ al-sālikīn fī sharḥ ṣaḥīfah sayyid al-sājidīn, ed. by 

M.H. Amini, 7 vols. (Qom: Jāmiʿah mudarrisīn Ḥawzah ʿilmiyyah qum, 1391), vol. 1, pp. 337-338; 
Ṭāliqānī, Muḥammad Naʿīm ibn Muḥammad Taqī Naʿīman, Minhaj al-rashād fī maʿrifat al-maʿād, 3 
vols. (Mashhad: Majmaʿ al-buḥūth, 1424), vol. 3, p. 113.

59. Hamdānī, Mūlā ʿAbd al-Ṣamad, Baḥr al-maʿārif, ed. by W. Husayn, 3 vols. (Tehran: 
Intishārāt Ḥikmat, 1387), vol. 3, pp. 103-104.

        



32
4

Sh
ay

kh
 B

ah
āʾī

 (d
. 1

62
1)

 - 
al-

Ar
ba
ʿūn

 ḥa
dīt

ha
n

)
50

6-7
ولا يف نأ نم ءامكحلا نيطاسأ نم ةفئاط هلاق ام ّديؤي اذهو )

سحلا ملاعلا ريغ ايرادقم املاع دوج
 ي

ادرجملا ملاع نيب ةطساو وه
ايداملا ملاعو ت

يل ت
لت يف س

 ةفاثكلا هذه يف الو ةفاطللا ك

ألل هيف
ارعألاو ماسج

اكرحلا نم ض
انكسلاو ت

ألاو ت
اوص

 اهتاوذب ةمئاق لثم اهريغو حئاورلاو موعطلاو ت
اقبط ىلع اهناّكسو ةحسفلا ميظع ملاع وهو ةدام يف ال ةقلعم

لا حبقو ةفاثكلاو ةفاطللا يف ةتوافتم ت
 ةروص

و
اوحلا عيمج ةيلاثملا مهنادبألو اهنسح

اذللاب نوملأتيو نومعنتيف ةينطابلاو ةيرهاظلا س
 ةيناسفنلا مالآلاو ت

ةينامسجلاو
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 ملاعلا ريغ ايرادقم املاع دوجولا يف نإ هك
سحلا

ادرجملا ملاع نيب ةطساو وه ي
ايداملا ملاعو ت

يل ت
لت يف س

ةفاثكلا اذه يف الو ةفاطللا ك
و هعقب رد ىنعي

سا ىملاع دوج
رادقم ت

 ى
داهش ملاع ريغ هك

سا ت
سيا هطساو نآو ت

 ملاع نايم ت
ادرجم

و ت
ايدام ناهج

ستفاطل نآب هن ت
فاثك نياب هنو ت

ت

 نإ نومدقألا ءامكحلا لاق
ارعألاو ماسجألل لاثملا ملاع يف

اكرحلا نم ض
انكسلاو ت

 ةمئاق لثم اهريغو حئاورلاو موعطلاو ٭ ت
اقبط ىلع اهناكسو ةحسفلا ميظع ملاع وهو ةدام يف ال ةقلعم اهتاوذب

 ةفاثكلاو ةفاطللا يف ةتوافتم ت
)نسحو(

← لا 
 ةروص

→ )اهحبقو(
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8.2.2.3 The modern era
No less than fourteen authors from the modern era can be identi&ed as using 

this passage in their texts. Their connection to the earlier sources is complicated, as 
they use di*erent texts as their direct source, and sometimes work with 
intermediary texts of which it is not obvious that they are part of this genealogy. 
Moreover, their connection to the earlier sources is independent of each other, 
which makes it impossible to cover all of them in a logical sequence. We shall 
therefore treat of them in a somewhat haphazard way, jumping through the last two 
centuries.

8.2.2.3.1 Shaykh Bahāʾī’s in*uence

Shaykh Bahāʾī’s in)uence is much the same as in the case of the previous 
scholars. The Iraqi Shīʿī scholar Āl Kāshif al-Ghiṭāʾ says explicitly he is citing Shaykh 
Bahāʾī and does so nearly verbatim.60 Near the end there are some very slight 
variations in the wording. What sticks out most is an added mā, ‘what’, which also 
appeared in Ṭāliqānī’s text and therefore seems to have been part of the manuscript 
tradition of Shaykh Bahāʾī’s text.

Tūysirkānī also stands under the in)uence of Shaykh Bahāʾī, albeit indirectly. 
He is citing from Jazāʾirī’s al-Anwār, as explicitly indicated by him and also plain 
from the inclusion of ‘Plato and his followers’. The leaving out of the word al-ḥissī, 
sensory, in ‘the sensory world’ seems to be a simple mistake. The other di*erences 
with Jazāʾirī’s text are actually in line with Shaykh Bahāʾī’s text or with other texts 
that cite Shaykh Bahāʾī, therefore showing the natural range of possibilities the 
manuscript tradition of this text had.61

60. Āl Kāshif al-Ghiṭāʾ, Muḥammad Ḥusayn, al-Firdaws al-ʿalā (Qom: Dār anwār al-hudā, 

1426), pp. 336-337.

61. Tūysirkānī, Muḥammad Nabī ibn Aḥmad, Laʾālī al-akhbār wa-al-āthār, 5 vols. (Qom: 

Maktabat al-ʿallāmah, 1401), vol. 4, pp. 252-253.
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8.2.2.3.2 Taftāzānī’s in*uence

Direct in)uence from Taftāzānī is also visible. Such is the case with Ayatollah 
Dahgardī’s Minbar al-wasīlah.62 Reporting the idea of a world of image, Dahgardī 
utilizes Taftāzānī’s passage. A few changes in word order and an extra sentence 
reveal he knew what he was talking about. Especially the mention of ‘the eighth 
clime’ as a variant name for the world of image is something we only rarely witness. 
Slightly odd is his alternative way of writing the name of the mythical city of Jābarṣā. 
Instead, he writes Jābalsā, with a lām and sīn and instead of rah and ṣād. The wider 
passage in Dahgardī’s text is interesting as well, paying especial attention to show 
how the world of image connects with Hadith literature.

Another example that stands out is the inclusion of Taftāzānī’s version in the 
Taʿliqāt ʿalā Sharḥ al-Aḍudiyyah, a gloss by either Jamāl al-Dīn Afghānī or his student 
Muḥammad ʿAbduh,63 on the commentary by Dawānī on the creed of ʿAḍud al-Dīn Ījī. 
It is remarkable to see the idea appear in late 19th century Cairo, and perhaps the 
inclusion is a small hint at Afghānī as the author, but we need to add in one breath 
that they go no further than citing Taftāzānī for a page.

Almost exactly the same happens in another Cairene text, which can be dated 
earlier in the 19th century. Surprisingly, this is not a text on philosophy or theology, 
but on uṣūl al--qh, legal theory, by the hand of Azhar professor Ḥasan ʿAṭṭār. The 
comparative table given on the next page shows that he cites verbatim with only a 
few very slight di*erences which can be attributed to slight variations in the 
manuscript copying process. Two points about his citation bear mention. First, 
ʿAṭṭār changed the introducing sentence slightly. He further seems to have forgotten 

62. Dahgardī, Abū al-Qāsim, Minbar al-wasīlah mabāḥith iʿtiqādī bah rawash falsafī wa-

ʿirfānī (Qom: Daftar tablīghāt islāmī ḥawzah ʿilmiyyah qum, 1379), p. 351. His name derives 

from the tiny village of Deh Gerdu ( ودر$$$گ هد ), about eighty kilometers North-West from Shiraz, 

cf. Karbāsī, M. S. M., Dāʾirat al-maʿārif al-ḥusayniyyah: muʾjam khuṭabāʾ al-minbar al-ḥusaynī, 2 

vols. (London: Hussaini Centre for Research, 1999), vol. 1, p. 333.

63. Some controversy exists on the authorship of this work. Afghānī, Jamāl al-Dīn, and 

Muḥammad ʿAbduh, al-Taʿlīqāt ʿalā Sharḥ al-ʿAqāʾid al-ʿAḍudiyyah, ed. by S.H. Khosrawshahi 

(Cairo: Maktabat al-shurūq al-dawliyyah, 2002), p. 400. Also available in: ʿAbduh, M., ʿAḍud 

al-Dīn Ījī, and Dawānī, al-Shaykh Muḥammad ʿAbduh [= ḥāshiyah ʿalā sharḥ al-ʿaqāʾid al-

ʿaḍudiyyah li-Dawānī], ed. by S. Dunyā, 2 vols. (Cairo: Dār iḥyāʾ al-kutub al-ʿarabiyyah, 1958), 

pp. 431-432.
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to copy a sentence. This is obvious as the missing sentence starts with al-ʿālam al-
ḥissī and the place where ʿAṭṭār picks up his citation also starts with al-ʿālam al-ḥissī. 
It is probably that he read until al-ʿālam al-ḥissī, copied it in his own book, looked 
back at Taftāzānī’s text, and his eyes mistakenly caught the second al-ʿālam al-ḥissī 
and continued to copy. This, of course, would imply that ʿAṭṭār was not paying full 
attention to the contents of the text and was more interested in simply preserving 
the passage from Taftāzānī’s text.

ʿAṭṭār, at the end, explicitly mentions Taftāzānī’s Sharḥ al-Maqāṣid. Perhaps 
only after that does he express his own thoughts on the matter, stating: “I say: al-
Jalāl Dawānī assigns all images witnessed in mirrors to this world. He mentioned this 
in his commentary on Suhrawardī’s Hayākil. We related his explanation in another 
place.” It seems that ʿAṭṭār was unaware that this was simply Suhrawardī’s doctrine, 
not Dawānī’s.
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8.2.2.3.3 Quṭb al-Dīn Shīrāzī’s in*uence

Several instances from the modern era cannot be decisively connected with 
earlier sources and are best brought together as all relying at least on Quṭb al-Dīn 
Shīrāzī. For example, in the case of Jaʿfar Sajādī it is unclear on who he is relying. He 
reports the idea in his dictionary of Islamic terms under the entry ‘the four 
worlds’ (ʿawālim arbaʿah) in a fashion that is close to Quṭb al-Dīn’s version.64 Another 
notable case is Ḥaydarābādī’s commentary on Suhrawardī’s Hayākil al-nūr. He is 
writing in Persian, and only includes a heavily condensed version of the passage, but 
from the gofte and (“He said”) we may infer that he is citing someone, which could be 
Quṭb al-Dīn Shīrāzī, as he is drawing from Quṭb al-Dīn’s Sharḥ Ḥikmat al-ishrāq 
elsewhere in his commentary. In other cases, it is clear that there is an intermediary, 
but the version they use is still close to Quṭb al-Dīn’s.

8.2.2.3.4 ʿAbd al-Razzāq Lāhījī’s in*uence

Lāhījī seems to have been read in the modern era as well, of which we &nd 
evidence in the writings of Sayyid Jalāl al-Dīn Āshtiyānī and Ayatollah Ḥasan Zādah 
Āmulī. In the case of Āshtiyānī’s commentary on Mullā Ṣadrā’s Zād al-musā-r this is 
clear, as Āshtiyānī explicitly cites Lāhījī. All the more strange is it then that 
Āshtiyānī still decided to drop two words. The three words that have been changed 
may solely be due to slight variations in the manuscripts of Lāhījī’s text. The ellipsis 
at the end is Āshtiyānī’s, thereby himself indicating that the passage in Gawhar-i 
murād continues. In the case of Āmulī, this in)uence is only a guess, based on the 
textual correspondence. It appears in an epistle on images and the world of image, 
and Āmulī uses the passage to explain the Islamic notion of the barzakh.65 Lāhījī’s 
in)uence may be best illustrated if we extend the passage slightly, in which case we 
include text exclusive to Lāhījī (to the exception of Quṭb al-Dīn Shīrāzī). Two 
irregularities are solely of orthographic nature.

64. Sajjādī, Jaʿfar, Farhang-i maʿārif-i islāmī, 3 vols. (Tehran: Kūmash, 1373), vol. 3, p. 

1352.

65. Ḥasan Zādah Āmulī, Ḥasan, Dū risālah muthul wa-mithāl, (Tehran: Ṭūbā, 1382), p. 

205. He also discusses the world of image in Ḥasan Zādah Āmulī, Ḥasan, ʿUyūn masāʾil al-nafs 

wa-sharḥ al-ʿuyūn fī sharḥ al-ʿuyūn (Tehran: Muʾassasah-i intishārāt amīr kabīr, 1385), p. 729.
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8.2.2.3.5 Sabziwārī’s indirect in*uence

Some of these cases appear in the commentary tradition on Sabziwārī, the 
great Shīʿī philosopher of the 19th century, whose Sharḥ al-Manẓūmah remained one 
of the standard philosophy texts in the Shīʿī circles of learning. In the Sharḥ al-
Manẓūmah, Sabziwārī draws from Ḥikmat al-ishrāq and Quṭb al-Dīn Shīrāzī’s Sharḥ 
Ḥikmat al-ishrāq to report on the world of image,66 though he does not himself engage 
with it in detail. The passage under consideration in this chapter does not occur in 
Sabziwārī’s text, but, unsurprisingly, it appears in the commentaries. Among the 
early commentators we &nd Haydajī reporting it, and among the later 
commentators we see Riḍā Ṣadr mentioning it.67 Both only use a small part of the 
passage we have been studying, and both do not do much with it. Riḍā Ṣadr 
introduces it slightly di*erently and deletes the word ‘those’ (tilka) from Quṭb al-
Dīn’s ‘from among those cities’, but neither change is very signi&cant. In contrast 
with those who used Shaykh Bahāʾī’s version, Haydajī and Riḍā Ṣadr do mention the 
mythical cities of Jabalqa and Jabarsa. It is again Riḍā Ṣadr who stands out, not only 
writing Jābarsā with a sīn instead of a ṣād, but writing Jābarqā, with a rah instead of a 
lām.

8.2.2.3.6 Ṭabāṭabāʾī’s indirect in*uence

We may also mention the case of Ṭabāṭabāʾī and his commentators, which 
seems to stem from Ṭabāṭabāʾī’s reading of Mullā Ṣadrā. Mullā Ṣadrā did not use the 
speci&c passage under consideration in this chapter. However, he came close to it 
when he invoked the concept of a ‘magnitudinous world’ (ʿālaman miqdāriyyan) in the 
context of discussing the category of quantity. A speci&c type of quantity can exist 
among ‘separables’ (al-mufāraqāt, that is, things devoid of matter) only if we accept 
the existence of a world that has dimensions yet is not material. He says this speci&c 
type of quantity “exists in the thing” (mawjūd fīhi), by which he must mean spatial 
quantity.68 This is con&rmed by reading Ṭabāṭabāʾī’s use of Mullā Ṣadrā’s Asfār to 

66. Sabziwārī, Sharḥ al-Manẓūmah, ed. by M. Talibi, 5 vols. (Tehran: Nashr-i nāb, 1384), 

vol. 5, pp. 290-291, 314-324.

67. Haydajī, Muḥammad, Taʿlīqat al-haydajī ʿalā al-manẓūmah wa-sharḥihā (Tehran: 

Aʿlamī, 1986), p. 394; Ṣadr, Riḍā, Ṣaḥāʾif min al-falsafah taʿlīqah ʿalā Sharḥ al-Manẓūmah li-al-

sabziwārī, ed. by B. Khusrawshahi (Qom: Bustan-e ketab-e Qom, 2008), p. 608.

68. Mullā Ṣadrā, al-Ḥikmah al-mutaʿāliyyah fī al-asfār al-ʿaqliyyah al-arbaʿah, 9 vols., 3rd 

ed. (Qom: Maktabat al-muṣṭafā, 1981), vol. 1, p. 18.
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discuss the category of quantity in his Nihāyat al-ḥikmah. There Ṭabāṭabāʾī explicitly 
states these are “mathematical bodies, surfaces, and lines.”69 Three commentators, at 
least, jumped on the opportunity of Ṭabāṭabāʾī’s use of ʿālaman miqdāriyyan, to explain 
that what is meant is the world of image (ʿālam al-mithāl).70 One of them, Ayatollah 
Ardabīlī, a scholar from Mashhad, passed away only in 2012. The two others are at 
time of writing still alive. Dr. ʿAlī Shirwānī, born in 1964 in Tehran but now a scholar 
in Qom, wrote a translation and commentary in 1991 in which he glosses this 
‘magnitudinous world’ as the world of image. ʿAbbās ʿAlī Zāʿirī Sabzawārī wrote the 
preface to his commentary on Ṭabāṭabāʾī’s Nihāyat al-ḥikmah in December 2002, in 
which he does the same as Shirwānī. Their glosses are so small that there is little 
reason to give a textual comparison. Their only textual correspondence is 
‘magnitudinous world’ and ‘world of image’. Nonetheless it is important to notice 
this aspect of their texts, as with them we have truly arrived “jusqu’à nos jours.”

69. This may go back to Mullā Ṣadrā again, cf. Asfār, vol. 1, p. 34.

70. ʿAlī Shīrwānī, Tarjamah wa-sharḥ Nihāyat al-ḥikmah (Qom: Muʾassasah bustān kitāb, 

1387), p. 439; Ṭabāṭabāʾī, Muḥammad Ḥusayn, and ʿAbbās ʿAlī Zāʿirī Sabziwārī, Nihāyat al-

ḥikmah, 2 vols. (Qom: Muʾassasat al-nashr al-islāmī al-tābiʿah li-jāmiʿat al-mudarrisīn bi-

qum, 1423), vol. 1, p. 189; Ṭabāṭabāʾī, Muḥammad Ḥusayn, and ʿAlī ʿIlmī Ardabīlī, Sharḥ 

nihāyat al-ḥikmah (Qom: Muʾassasah bustān kitāb, 1387), p. 277. It also appears in other texts, 

e.g. Ṭabāṭabāʾī, Muḥammad Ḥusayn, and Kamāl Ḥaydarī, Sharḥ Nihāyat al-ḥikmah: al-ʿaql wa-

al-ʿāqil wa-al-maʿqūl (Qom: Dār farāqad li-al-ṭibāʿah wa-al-nashr, n.d.), p. 181.
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8.3 Conspicuous absence of certain texts
Before we close this chapter, it is be&tting to re)ect brie)y on some of the 

texts that were left out even though they make frequent mention of the world of 
image. The simple reason for why they do not show up in this analysis, is that they 
seem not to make use of the passage under discussion. It is, however, more 
complicated than that, as it also has to do with the accessibility of these texts. 
Unedited texts, for example, are much harder to incorporate in this research, while 
texts that have been edited and are part of a searchable database are easy to include. 
In the next paragraphs we shall &nd two more authors who made use of the 
sentence under discussion. They are still placed in this &nal section, since it is likely 
they are representatives of a much larger corpus of texts, and it is the absence of the 
corpora as a whole that is conspicuous. Here I would like to give three dimensions of 
the textual tradition on the term ʿālam al-mithāl, that show the extent and breadth of 
this textual tradition and for which all three it is perhaps a bit surprising that they 
have not been featured in the textual archeology in the preceding sections.

8.3.1 Intellectuals of Mughal India

 Particularly informative of the extent of the di*usion of the notion of the 
world of image is to consider its usage in India, which seems to be not restricted to a 
stray intellectual but can be found in the writings of various authors, suggesting 
that it was somewhat of a commonplace idea. Four examples should su,ce, to show 
the di*usion among intellectuals from the Indian subcontinent. All of the authors 
lived under Mughal rule in the 17th and 18th centuries, in the larger Punjab region 
(including Delhi).

The earliest of these examples is Aḥmad Sirhindī, a thinker who combined 
mystical and traditional thought in his writings. We have of him at least two epistles 
that speci&cally deal with the world of image. In one he discusses it in the context of 
being in between the abstract and the material world,71 in the other he discusses it 
together with a refutation of metempsychosis, thereby accentuating the 

71. Sirhindī, Aḥmad, Muʻarrab al-maktūbāt al-sharīfah al-marsūm bi-al-durar al-maknūnāt 

al-nafīsah, ed. by M.M. Manzalāwī, 3 vols. (Istanbul: Fazilet Naşriyat ve Matbaacılık, 1973), 

vol. 1, pp. 44-46: al-Maktūb al-ḥādī wa-al-thalāthūn ilā al-mullā Badr al-Dīn fī taḥqīq ʿālam al-

arwāḥ wa-ʿālam al-mithāl wa-ʿālam al-ajsād.
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eschatological dimension of the world of image.72 He does not mention the sentence 
we have been studying. In fact, he does not mention anything that could relate his 
texts to the commentary tradition on Suhrawardī. By speci&cally mentioning Ibn 
ʿArabī, and by his strict use of ʿālam al-mithāl, not using any other term, not even one 
as close as al-ʿālam al-mithālī, it is doubtful whether Sirhindī really stood under the 
in)uence of Suhrawardī. Rather, he seems to be connected to the commentary 
tradition on Ibn ʿArabī, to be discussed shortly.

An example coming slightly after Sirhindī is the  book Dabistān-i madhāhib. It 
has a striking discussion of al-Ishrāqiyūn, those who follow the philosophy of 
Suhrawardī, as already noted by Corbin.73 Its author is uncertain, perhaps it is by 
Mollā Mowbad.74 It contains a rather precise summary of Suhrawardī’s notion of 
using the imagination after death. In Shea and Troyer’s translation we read:

The venerable Shaikh Maktul tends to establish in his 
demonstrations, that the heavenly bodies are places of 
imaginations of the inhabitants of heaven, and that beneath the 
heaven of the moon, and above the globe of &re is a spherical body, 
without motion, and this is the place of the imaginations of the 
inhabitants of hell.75

Notably, a mention of the term ʿālam al-mithāl is missing. It seems that the 
author of the Dabistan was basing himself strictly on Suhrawardī’s Ḥikmat al-ishrāq.

72. Sirhindī, Aḥmad, Muʻarrab al-maktūbāt al-sharīfah, vol. 2, pp. 99-103: al-Maktūb al-

thāmin wa-al-khamsūn ilā al-khwājah Muḥammad al-Taqī fī istifsārihi ʿan ʿālam al-mithāl wa-fī radd 

jamāʿah yaqūlūna bi-al-tanāsukh wa-bayān al-kumūn wa-al-burūz wa-mā yunāsibu dhālika

73. Corbin, H., “Prolégomènes”, in Oeuvres Philosophiques…, vol. 1, p. LV *. The 

translators Shea and Troyer transliterate “Hukma ashrákín” and add: “Platonists”. Mollā 

Mawbad, Oriental Literature or The Dabistan, transl. by D. Shea and A. Troyer, Orig. Publ. 1843 

(New York: Tudor Publications, 1937), p. 314.

74. Fatḥ-Allāh Mojtabāʾī, “Dabestān-e Madāheb”, EIr, Vol. VI, Fasc. 5, pp. 532-534 (from 

the electronic version dated November 10, 2011).

75. Mollā Mawbad, Oriental literature or The Dabistan, p. 395.
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A century later,we &nd a brief mention in Tahānawī’s famous dictionary,76 and 
we see it put to use by the reformist thinker Shāh Walī Allāh.77 From Baljon’s 
description, it is clear that Shāh Walī Allāh’s use is similar to Sirhindī’s, most 
probably relying on the commentary tradition of Ibn ʿArabī.78 However, Karimi 
claims that Shāh Walī Allāh also mentions the wondrous places of Jabalqa and 
Jabarsa and therefore argues that there is a connection between Shāh Walī Allāh and 
Suhrawardī.79 

As for the genealogy of the sentence we have been studying, it seems justi&ed 
to include Shāh Walī Allāh based on a succinct remark in his Ḥujjat Allāh al-bālighah. 
The following comparative table shows the relevant sentence.80

Quṭb al-Dīn Shīrāzī 
(1295) - 

Sharḥ Ḥikmat al-
ishrāq

 هيلإ راشأ يذلا وهو )493.14(
 نومدقألا
 ريغ ايرادقم املاع دوجولا يف نأ
هبئاجع ىهانتٺ ال يسحلا ملاعلا

Shāh Walī Allāh 
(d. 1762) - 

Ḥujjat Allāh al-
bālighah

 تلد هنأ ملعا )43.11(
 ىلع ةريثك ثيداحأ
 ريغ ٭ املاع دوجولا يف نأ
 ماسجأب يناعملا هيف لثمتت يرصنع
ةفصلا يف اهل ةبسانم

Shāh Walī Allāh 
(d. 1762) - 

Ḥujjat Allāh al-
bālighah

 تلد هنأ ملعا )43.11(
 ىلع ةريثك ثيداحأ
 ريغ ٭ املاع دوجولا يف نأ
 يناعملا هيف لثمتت يرصنع
ةفصلا يف اهل ةبسانم ماسجأب

76. Tahānawī, Kashshāf iṣṭilāḥāt al-funūn, 2 vols. (Beirut: Maktabat lubnān nāshirūn, 

1996), vol. 2, p. 1159.

77. E.g. Shāh Walī Allāh, Dihlawī, al-Tafhīmāt al-ilāhiyyah, 2 vols. (Bijnor: Madīnah barqī 
pras, 1936), vol. 1, pp. 120, 163, 194, 224, 254; vol. 2, p. 180.

78. Baljon, J.M.S., Religion and thought of Shāh Walī Allāh Dihlawī, 1703-1762 (Leiden: Brill, 

1986), pp. 21-23, 99-101.

79. Karimi Zanjani Asl, M., Ḥikmat-i ishrāqī dar hind (Tehran: Intishārāt iṭṭalāʿāt, 1387), 

pp. 69-74. I have not been able to verify this.

80. Shāh Walī Allāh, Dihlawī, Ḥujjat Allāh al-bālighah, ed. by S. Sabiq (Beirut: Dār al-jīl, 
2005), p. 43.
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As is visible, only four words and a synonym have remained in Shāh Walī 
Allāh’s text. Further, he relates the idea to Hadith sources, not ancient philosophers. 
Lastly, he does not mention the term ‘world of image’ and also remains silent on the 
other standard descriptions of this world as being full of wondrous creatures 
etcetera. In short, was it not for the methodology used in this chapter, this passage 
would not seem to be directly related to the world of image. More research into his 
and other Indian intellectuals’ writings will perhaps provide us with a better 
understanding of the reception of Islamic philosophy in the Indian subcontinent.

8.3.2 Aḥmad Aḥsāʾī and his commentators

Of a completely di*erent order is Aḥmad Aḥsāʾī and his commentators, 
together forming what has been dubbed the Shaykhī school. Aḥsāʾī lived around the 
turn of the 19th century in Qajar Iran. It seems that this region, in this period, is 
especially rich in innovative religious thought. Indeed, based on Aḥsāʾī’s thinking, 
this vibrancy even brought about a new religion, the Bahá’í faith, as an o*shoot 
from Islam. 

Aḥsāʾī’s, and his commentators’, connection to the commentary tradition on 
Suhrawardī is well-known, thanks mostly due to Henry Corbin.81 It seems that the 
notion of the world of image was one of Aḥsāʾī’s primary interests. All the more 
strange it is, then, that we have not been able to adequately incorporate him in our 
analysis above. This is mainly because many of the texts from his commentary 
tradition are not easily accessible, which in combination with the large size of the 
corpus makes it di,cult to navigate these texts in search for intentional textual 
correspondences, let alone evident reliance in structure. Luckily we do not have to 
leave out Aḥsāʾī on proceduralist grounds, as I have been able to &nd one instance of 
the sentence we have been studying in Aḥsāʾī’s writings, namely, in his Sharḥ al-
ʿArshiyyah, a commentary on a treatise by Mullā Ṣadrā, which he completed on 
January 2, 1821.82

81. See Corbin, H., Terre céleste et corps de résurrection.

82. Momen, M., The Works of Shaykh Aḥmad al-Aḥsāʾī: A Bibliography (Newcastle: Bahā’ī 
Studies Bulletin Monograph, 1991), p. 78: part one completed on 26 Dhū al-Ḥijjah 1234, parts 

two and three completed on 27 Rabīʿ al-Awwal 1236. For the text see Aḥsāʾī, Aḥmad, Sharḥ al-

ʿarshiyyah, ed. by Ṣ.A. al-Dabab, 3 vols. (Beirut: Muʾassasah shams hijr, 2005), vol. 2, p. 84.
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It seems likely that he took this passage from Quṭb al-Dīn Shīrāzī. The 
insertion of wa-ḥukiya ʿan al-ḥukamāʾ, ‘it is related from the philosophers’, is not 
attested as such in other sources and may therefore simply be Aḥsāʾī own. This 
forced him, of course, to change al-aqdamūn into al-aqdamīn. The sīn/ṣād mix-up we 
have seen before. This and also the additional wa, ‘and’, may be part of the 
bandwidth of the manuscript tradition. In short, his citation is faithful, though, of 
course, without attributing it explicitly to Quṭb al-Dīn. A more precise study on the 
relationship between Aḥsāʾī’s writings, and that of his successors, with the 
commentary tradition on Suhrawardī will need to be postponed until a later date.

8.3.3 Ibn ʿArabī and his commentators

Of all absences, it is perhaps the absence of Ibn ʿArabī and his commentators 
from the analysis of this chapter that is most striking. In this case, however, it is not 
completely due to restricted access to the texts. It simply seems to be that the 
commentary tradition on Ibn ʿArabī forms a disjunct set of texts, a di*erent 
genealogy if you will. We may note that the term ʿālam al-mithāl is used in passing 

Quṭb al-Dīn Shīrāzī 
(1295) - 

Sharḥ Ḥikmat al-
ishrāq

 ةدرجملا حابشألا ملاع )493.14(
 هيلإ راشأ يذلا وهو

 املاع دوجولا يف نأ نومدقألا
 ال يسحلا ملاعلا ريغ ايرادقم
 هندم ىصحت الو هبئاجع ىهانتٺ
 اقلباج ندملا كلت ةلمج نمو
 ناتميظع ناتنيدم امهو اصرباجو
 ىصحي ال باب فلأ امهنم لكل
قئالخلا نم اهيف ام

Aḥmad al-Aḥsāʾī 
(1821) - 

Sharḥ al-ʿArshiyyah

 ءامكحلا نع يكحو )84.9 - 2(

 املاع دوجولا يف نأ نيمدقألا
 ال يسحلا ملاعلا ريغ ايرادقم
 نم هندم ىصحت الو هبئاجع ىهانتٺ
 اسرباجو اقلباج ندملا كلت ةلمج
 لكلو ناتميظع ناتنيدم امهو
 اهيف ام ىصحت ال باب فلأ امهنم
قئالخلا نم

Aḥmad al-Aḥsāʾī 
(1821) - 

Sharḥ al-ʿArshiyyah

 ءامكحلا نع يكحو )84.9 - 2(

 املاع دوجولا يف نأ نيمدقألا
 ال يسحلا ملاعلا ريغ ايرادقم
 هندم ىصحت الو هبئاجع ىهانتٺ
 اقلباج ندملا كلت ةلمج نم
 ناتميظع ناتنيدم امهو اسرباجو
 ىصحت ال باب فلأ امهنم لكلو
قئالخلا نم اهيف ام
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twice in Ibn ʿArabī’s al-Futūḥāt,83 and &nds a more prominent place as early as Ṣadr 
al-Dīn Qūnawī.84 After him, it seems that the commentary tradition on Ibn ʿArabī’s 
Fuṣūṣ al-ḥikam was the primary instigator of the larger textual tradition around the 
notion of ʿālam al-mithāl that does not connect directly with the commentary 
tradition on Suhrawardī. This commentary tradition is vast and virtually unexplored 
so far, with the majority of commentaries unedited, which makes speci&c and 
thorough analysis impossible. The few notes I give here are based on four of the 
major commentators, by Jundī, Kāshānī, Qayṣarī, and Jāmī.

A notable characteristic of the commentaries on Fuṣūṣ is the exclusive choice 
for ʿālam al-mithāl, with only infrequent use of al-ʿālam al-mithālī, and none of the 
other terms coined by Suhrawardī and Shahrazūrī.85 Another characteristic is the 
emphasis on the alternative names ‘independent imagination’ (khayāl munfaṣil) and 
‘dependent imagination’ (khayāl muttaṣil), sometimes referred to as ‘the absolute 
world of image’ (ʿālam al-mithāl al-muṭlaq) and the ‘restricted world of image’ (ʿālam 
al-mithāl al-muqayyad).86 

It could very well be that the commentators on Fuṣūṣ got the notion of a world 
of image from Suhrawardī and Shahrazūrī, but textual evidence for this is rather 
thin. Kāshānī refers a few times to ‘the Ishrāqīs’, indicating he is aware of the 

83. Ibn ʿArabī, Muḥyī al-Dīn, al-Futūḥāt al-makkīyah fī maʿrifat al-asrār al-malikīyah wa-l-

mulkīyah, 4 vols. (Cairo: Dār al-kutub al-ʿarabiyyah al-kubrā, 1911), vol. 1, p. 48; vol. 2, p. 128.

84. Qūnawī, Ṣadr al-Dīn, Sharḥ al-Arbaʿīn ḥadīthan, ed. by H.K. Yilmaz (Qom: Bīdār, 

1372), pp. 32, 66, 106, 110, 129-130, 133, 136, 142-147 and 181; Qūnawī, Ṣadr al-Dīn, al-Fukūk, 

ed. by M. Khojavi (Tehran: Mawlā, 1371), pp. 205-208, 226-234, 255 and 273.

85. Jundī, Muʾayyad al-Dīn, Sharḥ Fuṣūṣ al-ḥikam, ed. by S.J.D. Ashtiyani (Qom: Bustan-e 

ketab-e Qom, 2002), pp. 32, 243, 392, 393 and 422; Kāshānī, ʿAbd al-Razzāq, Sharḥ Fuṣūṣ al-

ḥikam, ed. by M. Hadi Zadeh (Tehran: Anjuman-i asār va mufākhir-i farhangī, 2004), pp. 128, 

137, 209, 245, 246, 401, 411, 467, 501, 540, 543, 544 and 549; Qayṣarī, Dāwud, Sharḥ Fuṣūṣ al-

ḥikam, ed. by H. Hasan Zade Amoli, 2 vols. (Qom: Bustan-e ketab-e Qom, 2003), pp. 85, 92, 111, 

127, 222, 259, 567, 579, 582, 588, 670, 921, 964, 982, 1108, 1172 and 1193; Jāmī, ʿAbd al-

Raḥmān, Sharḥ Fuṣūṣ al-ḥikam, ed. by I. Asim (Beirut: Dār al-kutub al-ʿilmiyyah, 2004), pp. 113, 

181 and 434; Jāmī, Naqd al-nuṣūṣ fī sharḥ naqsh al-Fuṣūṣ, ed. by W.C. Chittick (Tehran: 

Anjuman-i shāhanshāhī-i falsafah-i īrān, 1977), pp. 52-57, 155-164 and 179-181.

86. Jundī, Sharḥ Fuṣūṣ al-ḥikam, pp. 166, 217 and 424; Kāshānī, Sharḥ Fuṣūṣ al-ḥikam, p. 

203; Qayṣarī Sharḥ Fuṣūṣ al-ḥikam, pp. 132, 555, 565, 585, 668, 737 and 881; Jāmī, Sharḥ Fuṣūṣ al-

ḥikam, pp. 295, 446 and 493; Jāmī, Naqd al-nuṣūṣ, pp. 52, 56, 156, 157 and 162.
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commentary tradition on Suhrawardī.87 In Qayṣarī’s commentary, which includes a 
section dedicated to the world of image, there are only few indicators that he would 
have been inspired by Suhrawardī and Shahrazūrī. Among them are his mention of 
‘confused dreams’ (aḍghāth aḥlām), and the reference to Gabriel presenting himself 
to Muḥammad as Daḥyah al-Kalbī.88 Most relevant in the context of this chapter is 
that he calls entities of the world of image as being ‘sensory and 
magnitudinous’ (maḥsūsan miqdāriyyan).89 These few cases of textual correspondence 
provide, in my opinion, too little evidence that this is intentional textual 
correspondence.

That this commentary tradition enjoyed its own reception history we already 
noticed with Sirhindī and Shāh Walī Allāh. To give an estimate of the breadth of this 
reception, we may also note authors as diverse as the su& ʿAbd al-Karīm Jīlī,90 the 
Shīʿī theologian Sayyid Ḥaydar Āmulī,91 the Ottoman intellectual Shams al-Dīn 
Fanārī,92 and the late Supreme Leader of Iran Ayatollah Khomeini,93 all using ʿālam al-

87. Kāshānī, Sharḥ Fuṣūṣ al-ḥikam, pp. 141, 369, and 370.

88. Qayṣarī, Sharḥ Fuṣūṣ al-ḥikam, pp. 123 and 124.

89. Qayṣarī, Sharḥ Fuṣūṣ al-ḥikam, p. 117.

90. Cf. Nicholson, R.A., Studies in Islamic Mysticism (Cambridge: Cambridge University 

Press, 1921), p. 122.

91. E.g. Āmulī, Sayyid Ḥaydar, La philosophie shi’ite [= Jāmiʿ al-asrār wa-munabbiʿ al-

anwār], ed. by H. Corbin and O. Yahia (Paris: Librairie d’Amerique et d’Orient Adrien-

Maisonneuve, 1969), pp. 268-271, 355-357, 462, 467, 558-561 and 570; Āmulī, Sayyid Ḥaydar, 

Tafsīr al-muḥīṭ al-aʿẓam wa-al-baḥr al-akhḍam fī taʾwīl kitāb Allāh al-ʿazīz al-muḥkam, ed. by M. 

Musavi Tabrizi, 7 vols. (Qom: al-ʿAhd al-thaqāfī nūr ʿalā nūr, 1995), vol. 1, p. 546; vol. 5, p. 

34*.

92. E.g. Fanārī, Shams al-Dīn, Miṣbāḥ al-uns, ed. by M. Khojavi (Tehran: Mawlā, 1382), 

pp. 16, 18, 89, 94, 181, 184, 231, 262, 271, 272, 328, 347, 349, 373, 382, 383, 393, 413-429, 434, 

437, 456, 463, 479, 503, 508, 511, 517-521, 537, 578, 579, 634 and 653-656. This is clearly mostly 

inspired by Ibn ʿArabī’s commentary tradition. However, at p. 421, 422, and 425* he is citing 

from ṣāḥib al-ishrāq about the world of image, though not this exact passage. Next to Ḥikmat 

al-ishrāq, he also refers to Quṭb al-Dīn Shīrāzī’s Sharḥ Ḥikmat al-ishrāq (p. 464) and he may 

have also been citing from Shahrazūrī’s Rasāʾil (compare e.g. Fanārī p. 425 with Shahrazūrī, 
Rasāʾil, p. 461). I deem this not the place to go into this in more detail.

93. Khumaynī, Rūḥ Allāh, “Taʿlīqāt ʿalā Sharḥ Fuṣūṣ al-ḥikam wa-Miṣbāḥ al-uns,” 
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mithāl in their writings by use of the commentary tradition on Ibn ʿArabī. The list 
could be extended many times over, but this is not the place to do that.

8.4 Conclusion
Much of the evidence collected in this chapter may seem at &rst sight 

repetitive, redundant even. But I would like to argue that there are some interesting 
lessons to be learned, which would have gone unnoticed had I not provided all of 
these comparative tables. By way of example, to fully appreciate the depth we have 
been able to achieve with this detailed analysis that focussed on the materiality of 
the texts, let us break down one sentence from the passage we have been studying, 
as it is presented in the 20th century text al-Firdaws al-aʿlā, of Āl Kāshif al-Ghiṭāʾ  (d. 
1954). A translation of this sentence is:

This is supported by what a group of high-ranking philosophers say, 
that there is in existence a magnitudinous world di*erent from the 
sensory world.

In Arabic, the sentence reads as follows:

يسحلا ملاعلا ريغ ايرادقم املاع دوجولا يف ّنأ نم ءامكحلا نيطاسأ نم ةفئاط هلاق ام ديؤي اذهو

If we apply di*erent colors to indicate which author contributed which part of 
the sentence, we get the following:

Shaykh Bahāʾī (d. 1621), Taftāzānī (d. 1391), Shahrazūrī (d. ≥1288), Suhrawardī 
(d. 1191):

يسحلا ملاعلا ريغ ايرادقم املاع دوجولا يف ّنأ نم ءامكحلا نيطاسأ نم ةفئاط هلاق ام ديؤي اذهو

Thus we see that this modern text is, for this sentence, been brought into 
being by an 800 year process of preservation and appropriation. This is a true 
testament to a living tradition and a prime example of the world-making quality of 
the mechanics and dynamics of the transmission of knowledge.

The terms preservation and appropriation bring us to an important result this 
chapter o*ers. Studying intertextuality this thoroughly, reveals something of the 
textual practices at work in the late medieval and early modern Islamic discourse. 
We see clearly two di*erent practices emerge. On the one hand we see some people 
copying verbatim. They are making sure that knowledge does not dissipate, 

Litograph (Qom, n.d.), p. 126.

        



355

preserving it by copying it, as the precarious nature of a manuscript tradition 
invariably demands a certain rate of reproduction to make up for the rate of loss.94 
For some thoughts, at certain times, each manuscript carrying its meaning is a 
precious one.95 This practice I call preservation. Being a verbatim copy, the author of 
the target text has less trouble admitting he is citing from the source text. Among 
instances of preservation, we still see some slight textual variations. This constitutes 
the bandwidth within which a text is de&ned, its )uidity owing to the fact that these 
texts were copied by hand, as manuscripts, not mechanically reproduced. 

Next to that we see a practice where someone clearly copies an earlier text, 
but is doing this far from verbatim. This practice I call appropriation. It is usually 
done without acknowledgment of the source text. It would seem easier to copy the 
source text verbatim. In fact, this is so easy that it does not require comprehension. 
Not doing so implies the opposite; it reveals a practice of studying and re)ection on 
the source text. Only someone who understands the thoughts expressed by the text 
is able to make changes to the text without dilapidating the argument at stake. In 
short, while he keeps the ideas expressed for the most part intact, the way it is 
expressed is changed to make it more properly his own. The text is appropriated. 
Sometimes this is done in a most re&ned way, as when Quṭb al-Dīn Shīrāzī massages 
Shahrazūrī’s ideas expressed in his paraphrasing commentary into a running 
commentary. Sometimes all that happens is a few words being changed in order, for 
example when a source text says ‘intellects and souls’, a target text may say ‘souls 
and intellects’. This is, philosophically speaking, no meaningful change, but it still 
shows an author’s active engagement with the text, perhaps even done on purpose 
to show to his readers that he was actively engaged with and in command of his 
sources.

Of course, not all acts of appropriation are meaningless. Overseeing the entire 
history of  the passage under discussion, we notice that some elements are pushed 
in and some elements are pushed out. Most of these are too small to describe in 

94. See e.g. Rosenthal, F., The Technique and Approach of Muslim Scholarship (Rome: 

Ponti&cium Institutum Biblicum, 1947), p. 37.

95. For the case of Quṭb al-Dīn Shīrāzī’s epistle, see Lit, L.W.C. van, “Ghiyāth al-Dīn 

Dashtakī on the world of image (ʿālam al- mithāl): The place of his Ishrāq Hayākil al-nūr in the 

commentary tradition on Suhrawardī,” In Ishrâq: Islamic philosophy yearbook, 4 (Moscow: 

Vostochnaya Literatura Publishers, 2014), pp. 116-136.

        



detail, but as examples we may notice that an emphasis on the variation from coarse 
to subtle, within the world of image, trickled in, while a mention of the two 
marvelous cities of Jābalqā and Jābarṣā disappeared.

Lastly, we may conclude that by focussing on only one small passage, we were 
able to collect a set of texts that seem to belong together. This allows us to compile a 
tentative genealogy, as shown on at the end of this chapter. Without an analysis as 
detailed as done here, we would not have been able to include all these people, nor 
would we have been able to justify lines of in)uence. Especially Taftāzānī’s role in 
this comes as a great surprise. His brief treatment of the world of image appears in a 
text that was not a commentary on Suhrawardī, nor a text that dealt extensively 
with Suhrawardī’s commentary tradition. Quite possibly, only because it appeared in 
a text not directly associated with Suhrawardī’s philosophy, was it later possible for 
Shīʿī traditionalists to incorporate the idea into their commentaries on sacred texts, 
which happened primarily through the writings of Shaykh Bahāʾī. With this many 
texts involved, it stands to reason that there are even more texts containing the 
same passage, for which reason the genealogy is called tentative.

In the same vein, other texts that do make use of the world of image but do not 
draw from the commentary tradition on Suhrawardī are therefore placed out of this 
textual tradition. For the commentary tradition on Aḥmad Aḥsāʾī, this seems not 
completely justi&ed and is mostly due to di,cult access to all relevant texts. For the 
commentary tradition on Ibn ʿArabī, however, it seems in order to place them 
outside of this textual tradition, forming as it were its own genealogy, autonomous 
from the commentary tradition on Suhrawardī.
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9. A Lukewarm Commentary Tradition

From the previous chapter, a picture may emerge of a broadly supported, 
enthusiastic acceptance of Suhrawardī and Shahrazūrī’s (d. ≥1288) ideas. This, I 
think, is not exactly true. To counterbalance that picture, we shall take a closer look 
at the restricted commentary tradition to show that the authors of these texts were 
not staunch supporters of suspended images or the world of image. We already 
made a begin with that when we discussed Quṭb al-Dīn Shīrāzī’s (d. 1310) and 
Harawī’s (d. ≥1599) commentaries of Ḥikmat al-ishrāq, showing that they were largely 
derivative of Shahrazūrī’s commentary. The other commentators are similar to this. 
They simply do not engage with the idea of a world of image to any real extent, 
usually only citing previous sources. What they do add on their own tends to be 
objections rather than constructive additions. 

Many commentators simply do not discuss the world of image at all. Such is 
the case, as far as I have been able to con&rm, for all of the commentaries on the 
Persian literary treatises, one of them written by Muṣannifak (d. 1470) and three 
others anonymously. The Persian commentary on Hayākil al-nūr also does not discuss 
the world of image at all.1 Ḥillī’s  (d. 1354) glosses on Ibn Kammūna’s (d. 1284) 
commentary show no comments at all on eschatology, let alone the world of image.2 
Similarly, the two commentators from the Ottoman Empire do not have anything to 
say on the world of image.3 Anqaravī’s (d. 1631) commentary is completely silent on 

1. Perhaps written by Mubāriz al-Dīn Muḥammad Muẓa+ar. Cf. Suhrawardī, and 

Anonymous commentator, Hayākil al-nūr, ed. by M. Karimi Zanjani Asl (Tehran: Nashr-i 

nuqṭah, 1379).

2. Ḥillī, Naṣīr al-Dīn al-Kāshī, “Taʿlīqāt ʿalā Sharḥ al-Talwīḥāt,” MS Ragip Paşa 852 

(Istanbul, 752), folio 325b. Interestingly, in the manuscripts that I investigated, amidst a 

large number of folia without marginal notes, it is exactly on the story of Hermes that there 

is a marginal note again. This note does not carry the insignia which all of Ḥillī’s glosses 

carry and it turns out to be from the commentary of Shahrazūrī.
3. This does not prove that there was no interest in the Ottoman Empire in 

Suhrawardī’s ideas, as two small treatises on suspended images attest, written by the 

        



the matter, even though he does comment on the chapter on eschatology. Ḥasan al-
Kurdī’s (d. 1630) versi&cation has e+ectively also nothing to o+er on the world of 
image. One part of the poem is on “evil in the word of sense and image (al-sharr fī 
ʿālam al-ḥiss wa-al-mithāl)”, but this seems to imply that ‘image’ relates to earthly 
beings more than anything else.4 A similar case occurs when Kurdī writes on the 
idea that this is the best of all possible worlds and uses the term ʿālam al-mithāl 
without quali&cation. Here too it could be that Kurdī uses it merely to denote the 
sensory world.5 A last case is equally opaque, when, in a discussion on how to attain 
closeness to God and the intelligible world, Kurdī distinguishes between elements, 
celestial bodies, and images. What the distinction is, is not made clear.6 In short, 
then, Ḥasan al-Kurdī’s poem does not discuss the world of image.

To contrast Ḥasan al-Kurdī’s text, we may brie/y discuss Ḥaydarābādī’s (d. 
≥1945) text, which also uses the term ʿālam al-mithāl, but does so in a way that clearly 
shows he is aware of the technical meaning. Since it is the most recent commentary 
on Suhrawardī, chronologically far beyond the other commentaries, it does not &t in 
with the the two groups of commentaries which I shall discuss shortly. As more texts 
become available, more of such outliers will probably rise to the surface, which 
perhaps will eventually lead us to reconsider parts of the analysis provided here.7

Ottoman scholars Qaṣāb Bāshā Zādah (d. 1820) and Buyūk Zādah (d. 1837). Badawi, A., ed., al-

Muthul al-ʿaqliyyah al-a$āṭūniyyah, Orig. publ. 1947 (Kuwait: Wikālat al-maṭbūʿāt, n.d.), pp. 

150-154.

4. Ḥasan ibn Muḥammad al-Kurdī al-Zībārī, “Naẓm Hayākil al-nūr,” MS Laleli 2486 

(Istanbul, 1019), folio 12b.

5. al-Kurdī, “Naẓm Hayākil al-nūr,” folio 17b.

6. al-Kurdī, “Naẓm Hayākil al-nūr,” folio 32b.

7. One such example is the 18th century Najafī scholar Narrāqī, whose al-Lamaʿāt al-

ʿarshiyyah contains a few paraphrases from Quṭb al-Dīn Shīrāzī’s Sharḥ Ḥikmat al-ishrāq on the 

world of image and suspended images. Usually, he leaves it at such paraphrases. At one point 

he is more outspoken about his own position: “What is visible in a mirror […] is not one of 

the existents of the world of image, as the Ishrāqīs claim.” Narrāqī, Muḥammad Mahdī ibn 

Abī Dharr, al-Lamaʿāt al-ʿarshiyyah, ed. by ’A. Awjabi (Qom: Intishārāt ʿahd, 1381), p. 135b. I 

thank Dr. Ahab Bdaiwi for bringing this text to my attention.
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Ḥaydarābādī’s has a couple of passing mentions of the world of image.8 Next to 
that, in three places of his introduction, he includes one or two sentences on the 
world of image. Once as an explicit citation from Dawūd Qayṣarī (d. 1350),9 and twice 
what seems to be an adaption of Quṭb al-Dīn Shīrāzī’s Sharḥ Ḥikmat al-ishrāq.10 The 
introduction has a fairly long section on eschatology, which may be characterized as 
a typical chapter on eschatology from theology (kalām).11 This is for example evident 
in his decision to structure the section according to the notions of bodily and 
spiritual resurrection (maʿād jismānī and rūḥānī), and the categorization of various 
theologians according to their opinion on eschatology. By citing other sources and 
not expanding on it, nor returning to the notions on such a crucial issue as 
eschatology, Ḥaydarābādī is clearly not personally interested in the world of image.

Other commentaries do engage with the notion of suspended images and the 
notion of a world of image and they can be grouped into two. The &rst is a more 
loosely de&ned group of texts containing the reception of Suhrawardī’s suspended 
images in the &rst 150 years or so after Suhrawardī death, of which the geographical 
boundaries cannot be established. To present this phenomenon best I will also 
include texts from outside the restricted commentary tradition. The second group is 
much more precise group of texts, namely the commentaries on Suhrawardī’s texts 
that came from the hands of intellectuals from Shiraz, around the turn of the 16th 
century. I shall now discuss these groups sequentially.

9.1 A Hesitant First Reception
Between Suhrawardī’s re/ections and Shahrazūrī’s bold development of them, 

there lies about a hundred years. It does not seem to be the case that Suhrawardī’s 
writings were only gathering dust before Shahrazūrī would snatch them up. On the 
issue of eschatology and the suspended images, we can &nd hints in a few texts that 
these ideas were circulating. The general impression, however, is that this was done 
hesitantly. On the one hand they seemed keen to discuss it, while at the same time 

8. Qāsim ʿAlī Akhgar Ḥaydarābādī, Nihāyat al-ẓuhūr, ed. by M. Karimi Zanjani Asl 

(Tehran: Anjuman-i asār va mufākhir-i farhangī, 2006), pp.263, 270, and 289; Karimi Zanjani 

Asl, M., Ḥikmat-i ishrāqī dar hind (Tehran: Intishārāt iṭṭalāʿāt, 1387), p. 223.

9. Ḥaydarābādī, Nihāyat al-ẓuhūr, p. 147.

10. Ḥaydarābādī, Nihāyat al-ẓuhūr, pp. 86-88, 121-122.

11. Ḥaydarābādī, Nihāyat al-ẓuhūr, pp. 113-124.
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they wanted to distance themselves from it or did not want to go into great lengths 
about it. Some who hesitated were tending towards acceptance, others towards 
rejection. The hesitance was perhaps not even because they found it di0cult to 
square these ideas with traditional thought on the afterlife, but more because the 
philosophical contents were unusual. 

An important example of the latter is Ibn Kammūna, who adamantly refused 
the idea of a world of image, or even the idea of using the imagination after death. 
He calls the idea “a feeble contention and baseless rhetoric.”12 Still it was Ibn 
Kammūna who was the &rst to point out the relation between Suhrawardī’s remarks 
in al-Mashāriʿ on a “dimensional world” and Ḥikmat al-ishrāq’s world of suspended 
images. We noticed this in the previous chapter, and saw there how important this 
observation turned out to be for the development of the idea of suspended images 
into the idea of a world of image.

A less negative reception, though with clear reservations, is visible in the 
earliest commentary, by Tūdhī (d. ≥1252). He disregards the more intricate theory of 
a world of imaginable, suspended images, and only introduces Ibn Sīnā’s idea of 
using celestial bodies as the substrate for the imagination to interpret al-Lamaḥāt.13 
He introduces it with “perhaps,” and refers to al-Talwīḥāt to point out that this is 
what Suhrawardī may have been thinking of. Further, he does not think that any 
other category than the somewhat bad souls make use of this solution. 

Around the same time as Tūdhī, we can &nd other cases of reception of 
Suhrawardī’s eschatology. A more positive hesitation, tending towards acceptance, is 
found in al-Aqṭāb al-quṭbiyyah, by Aharī (d. 1259). After an introduction on why 
people who know through inspiration (aṣḥāb al-ʿirfān) are better than people who 
know through reasoning (aṣḥāb al-burhān), who are in turn better than people who 
know through faith (aṣḥāb al-īmān), he proposes that the people of inspiration know 
that there are four kinds of existents: intellect, soul, images, and suspended forms 
(al-ʿaql, al-nafs, al-muthul, al-ṣuwar al-muʿallaqah).14 ‘Images’, muthul, seems to be used 
here to mean ‘bodies’. Suspended images he calls “as though shadows of the images,” 

12. Ibn Kammūna, Sharḥ al-Talwīḥāt, vol. 3, p. 460.

13. Tūdhī, Niẓām al-Dīn Maḥmūd ibn Faḍl Allāh ibn Aḥmad, “Sharḥ al-Lamaḥāt,” MS 

Topkapi A 3251 (Istanbul, n.d.), +. 152a-152b.

14. Aharī, ʿAbd al-Qādir ibn Ḥamzah, al-Aqṭāb al-quṭbiyyah aw al-bulghah fī al-ḥikmah, ed. 

by M.T. Danishpazuh (Tehran: Anjuman-i islāmī-i ḥikmat va falsafah-ʼi Īrān, 1358), p. 70.
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in correspondence with images (or, bodies) themselves, which he calls “as though 
shadows of the soul.” Though he does not call soul ‘as though a shadow’ of intellect, 
it is nevertheless clear that he tries to establish a strict hierarchy with these 
remarks. Much more than this he does not go into the philosophical dimensions of 
the notion of suspended images. Instead he acknowledges that Suhrawardī proposed 
this fourth kind of existent, and embellishes his name with much praise and 
epithets. He then paraphrases Ḥikmat al-ishrāq on two points. The &rst is where 
Suhrawardī speaks of his own experience and that of the people of Darband. The 
second is where Suhrawardī argues that suspended images are di+erent from 
Platonic Forms, because Platonic Forms can only be luminous, whereas suspended 
images can also be dark.15

A case of an even greater positive attitude, yet still with a certain hesitation, 
we may &nd in Abharī’s (d. 1264) Kashf al-ḥaqāʾiq fī taḥrīr al-daqāʾiq.16 In it, Abharī 
seems to be drawing from Suhrawardī for the entire part on eschatology. In this 
context we may in particular note Abharī’s argumentation in favor of suspended 
images. Characteristic of his hesitation, he never mentions ‘suspended images’ (al-
ṣuwar al-muʿallaqah), nor a related term, simply because he renders the standard 
argument in favor of suspended images in his own words, to only stop short before 
the conclusion:

Paragraph &ve, on the forms that the soul sees when it is sleeping. 
These forms are either existent in the external world, or they are 
not. The &rst is incorrect, for otherwise everyone who has (lit. ‘is’) 
sound sensory perception would see them. So the second is 
established, which must either [mean that they are] existent in the 
soul or in another faculty. The &rst is incorrect, since it is perceived 
and none of the existents in the soul are like that. So the second is 
established.17

15. Aharī, p. 71; cf. Suhrawardī, Ḥikmat al-ishrāq, Oeuvres Philosophiques…, vol. 2, pp. 

23-231.

16. As already observed by Corbin, cf. Corbin, “Prolégomès”, Oeuvres Philosophiques…, 

vol. 1, p. xxi-xxii, fn. 29.

17. Abharī, Athīr al-Dīn, “Kashf al-ḥaqāʾiq fī tajrīd al-daqāʾiq,” MS Ayasofya 2453 

(Istanbul, 663), +. 133b-134a.
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That they must be in such a faculty, for example the imagination, in ‘suspense’, 
that is, as Suhrawardī would have it, ‘not in a place or locus’, is something Abharī 
refrains from concluding. Further, the conclusion that it is such perception that is 
also possible after death is something Abharī only wishes to cite in a separate 
paragraph which he begins with the disclaimer “Paragraph seven on eschatology 
according to the opinion of the author of al-Ishrāq. He says that…”18 According to 
Abharī, Suhrawardī’s eschatology has three categories. The best, who have puri&ed 
themselves from bad, bodily dispositions, are to go to the World of Dominion (ʿālam 
al-malakūt). Notably, Abharī does not use the word or a derivative of 
‘intelligible’ (ʿaqlī) at all. People who have not puri&ed themselves at all will be 
punished through a connection with an animal or human body. This is tantamount 
to metempsychosis, but Abharī does not make the accusation. In between the best 
and the worst are the intermediate people, who have not been able to purify 
themselves completely:

They connect with one of the celestial bodies, which becomes a 
substrate for their acts of imagination, out of which occurs a kind of 
felicity. Afterwards, they are freed from this and connect to the 
locus of [true] felicity.19

As is clear from this passage, Abharī noticed the correspondence of 
Suhrawardī’s ideas and Ibn Sīnā’s ideas, and chose to phrase the idea as it is in 
Suhrawardī’s texts in terms closer to Ibn Sīnā’s idea.

To distance himself even more, he ends the chapter on eschatology with the 
words:

A proof has not befallen for either the correctness of these things 
or its falsity, so refraining from it is necessary. And God knows best. 
The Metaphysics of the book of Kashf al-ḥaqāʾiq has ended, and it is 
followed by the Physics, with the aid of God and His good 
mediation.20

18. Abharī, f. 135b. Note the early use of the moniker ṣāhib al-ishrāq to denote 

Suhrawardī.
19. Abharī, f. 135b.

20. Abharī, +. 135b-136a. Note the unusual order of Logic - Metaphysics - Physics 

adopted in this text.
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The hesitation that these texts show, seems to have continued, also after 
Shahrazūrī proposed his interpretation of Suhrawardī’s ideas and after Quṭb al-Dīn 
Shīrāzī made Shahrazūrī’s ideas more well-known. A &ne example where hesitation 
and commentary tradition come together is in the anonymous epistle, written 
between 1329 and 1339, which features a whole chapter on ‘suspended images’ (al-
ṣuwar al-muʿallaqah).21 It shows intentional textual correspondence with Quṭb al-Dīn 
Shīrāzī’s epistle, and makes mention of Suhrawardī’s Ḥikmat al-ishrāq and 
Shahrazūrī’s Rasāʾil, thereby showing that the author was fully aware of the 
doctrines surrounding the suspended images and the world of image. But this is not 
to say he is fully endorsing these ideas. Almost the entire anonymous epistle is a 
string of questions (or, objections) and their answers, showing the precarious status 
of the notion of suspended images, among Islamic intellectuals. Since the 
anonymous epistle is not part of the restricted commentary tradition, and since it 
has been introduced satisfactory by Arnzen, who also supplies a full translation, I 
shall refrain from dwelling on it.22

A &nal note in this regard should be made of Ibn Abī Jumhūr’s (d. ≥1500) Mujlī 
mirʾāt al-Munjī. On the one hand it includes a chapter on the world of image, which is 
virtually entirely based on Shahrazūrī’s Rasāʾil al-shajarah al-ilāhiyyah.23 On the other 
hand, as for Ibn Abī Jumhūr’s own eschatology, it seems to disregard the world of 
image entirely, instead being much more in tune with orthodox ideas on the 
resurrection.24 

Importantly, Ibn Abī Jumhūr’s text is a stepping stone to the next category, the 
cautious commentators. As Schmidtke suggests, it is likely that he acquired his 
knowledge of Shahrazūrī’s Rasāʾil in Najaf, when he was studying with Sharaf al-Dīn 
Ḥasan al-Fattāl Najafī (/. 1465). This is the same Najafī with whom Dawānī studied 

21. Badawi, A., ed., al-Muthul al-ʿaqliyyah al-a$āṭūniyyah, Orig. publ. 1947. (Kuwait: 

Wikālat al-maṭbūʿāt, n.d.), pp. 85-115.

22. Arnzen Platonische Ideen, pp. 175-184, 301-331.

23. See supra ???

24. Gri+el, F., “Divine Actions, Creation, and the Human Fate after Death in 9th/15th-

Centry Imāmī Shiʿite Theology,” Journal of the American Oriental Society 125, no. 1 (2005): pp. 

67–78.
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Ḥikmat al-ishrāq, as Schmidtke points out.25 Having arrived at Dawānī, let us now turn 
to the commentators of Shiraz.

9.2 The Cautious Commentators from Shiraz
Let us now discuss the inclusion of the notions of suspended images and the 

world of image in Dawānī’s (d. 1502), Ghiyāth al-Dīn Dashtakī’s (d. 1541), and 
Nayrīzī’s (d. ≥1536) commentaries. Dawānī still shows some of the traits of the 
hesitant reception. Dashtakī and Nayrīzī are more outspoken in their critique of the 
world of image. Not only do they propose critique on the philosophical soundness of 
it, they further argue that it smacks of being in contradiction with traditional 
thought, in particular the scriptural promises concerning bodily resurrection.

9.2.1 Dawānī’s hesitance in his commentary

As part of the commentary tradition on Suhrawardī, Dawānī wrote a 
commentary on Hayākil al-nūr. In this Shawākil al-ḥūr fī sharḥ Hayākil al-nūr, he only 
gives suspended images and the world of image a passing mention in four passages. 
Translations of these passages are su0cient to show that his treatment is cursory 
and non-committal. The &rst mention occurs when Suhrawardī’s Hayākil al-nūr 
describes the di+erent outer senses and inner faculties. Here Dawānī summarizes 
Suhrawardī’s exposition on suspended images from Ḥikmat al-ishrāq:

According to him, the truth about imaginable forms and forms in 
mirrors is that they are suspended fortresses (ṣayāṣī muʿallaqah) 
which are not in a place but rather exist in another world, in 
between complete abstraction and complete suspension, which is 
called the world of image. The soul witnesses them there, and 
mirrors and things like a mirror or the imagination are places of 
manifestation for them.26

More than this summary he does not give in this passage. A comparison with 
Suhrawardī’s Ḥikmat al-ishrāq on the next page shows that it is inspired on this text:

25. Schmidtke, S., Theologie, Philosophie und Mystik im zwölferschiitischen Islam des 9./15. 

Jahrhunderts (Leiden: Brill, 2000), p. 17.

26. Dawānī, Shawākil al-ḥūr, p. 143.
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I say inspired, because clearly Dawānī does not cite Suhrawardī to the letter. 
The middle part of Suhrawardī’s passage argues that images such as in mirrors or in 
the imagination are not imprinted in a place but are only manifest in a place. 
Suhrawardī ends saying that for example in the case of mirrors, “the place of 
manifestation for images in a mirror, is the mirror.” Dawānī replaces this argument 
by saying that such images are therefore in a di+erent world, the world of image. To 
connect his digression back to Suhrawardī’s text, he argues that the soul can witness 
such images in the world of image, “of which a mirror can be its place of 
manifestation.” 

Dawānī’s replacement shows that he was aware of Shahrazūrī’s development, 
either directly or through the commentary of Quṭb al-Dīn Shīrāzī. However, 
comparing this passage to either one of the commentaries only gives more 
di+erences, making it therefore more likely that he was expanding directly on 
Suhrawardī’s text.

A second time the world of image is mentioned by Dawānī occurs when he 
comments on a passage in which Suhrawardī discusses the impossibility of the pre-
eternity of the soul. Suhrawardī argues that there are no distinguishing features to 
souls before they enter the body, and if there is no distinction, there cannot be 
multiplicity. In other words, human souls do not exist as individuals before their 

Suhrawardī (1186) - 
Ḥikmat al-ishrāq

 روص يف قحلاو )211.13(
 تسيل اهنأ ةيلايخلا روصلاو ايارملا
 ةقلعم صايص يه لب ةعبطنم
 اهل نوكت دقو لحم اهل سيل
 روصف اهيف نوكت الو رهاظم
ةآرملا اهرهظم ةآرملا

Dawānī (1468) - 
Shawākil al-ḥūr

 يف هدنع قحلاو )143.8(
 روصو( ︎↔ )ةيلايخلا روصلا(
 ال ةقلعم يصايص 4٭ اهنأ )ةآرملا
 ملاع يف ةدوجوم يه لب ناكم يف
 ملاتلا درجتلا نيب طسوتم رخآ
 لاثملا ملاع ىمسي ماتلا قلعتلاو
 اهلو كانه اهدهاشت سٯنلاو
ةآرملاك رهاظم

Dawānī (1468) - 
Shawākil al-ḥūr

 يف هدنع قحلاو )143.8(
 روصو( ︎↔ )ةيلايخلا روصلا(
 ال ةقلعم يصايص 4٭ اهنأ )ةآرملا
 ملاع يف ةدوجوم يه لب ناكم يف
 ملاتلا درجتلا نيب طسوتم رخآ
 لاثملا ملاع ىمسي ماتلا قلعتلاو
 اهلو كانه اهدهاشت سٯنلاو
ةآرملاك رهاظم

        



367

body comes to be.27 Among the distinguishing features that Suhrawardī mentions, 
there are ‘acquired dispositions’ (hayʾāt muktasabah), which seem to be equivalent to 
character traits. Suhrawardī says that souls do not have such acquired states before 
natural birth. However, they can have them after natural death. This is not further 
worked out by Suhrawardī, and Dawānī seizes the opportunity to insert the 
following comment:

That is, after the severance of the connection with the body, for 
according to them, its individualization is at that moment because 
of those acquired character traits, such that one of the people of 
experiential knowledge (baʿḍ ahl al-dhawq) says that those traits 
solidify (tatajassadu) in the world of image and become a body for 
the soul, which may be called an acquired body.28

More than this Dawānī does not say in this particular part of his commentary. 
The terminology and the general argumentation again betray an in/uence from the 
commentaries on Ḥikmat al-ishrāq, though I was unable to &nd a speci&c passage in 
the commentaries that correlates with this.29

In a next passage, he goes slightly further than the previous two, by not 
attributing the idea to someone else. This occurs in a passage where he comments 
on Suhrawardī’s description of the order of beings. This section starts by Suhrawardī 
saying that there are three worlds (al-ʿawālim thalāthah). As we have noted in the 
previous chapter, it is remarkable that Dawānī does not say a word here about 
Suhrawardī’s statement in Ḥikmat al-ishrāq that “I myself have had trustworthy 
experiences indicating that there are four worlds.”30 Instead, he simply explains the 
tripartite division as meaning the worlds of intellect, soul, and body.31 However, a 
few pages later, Dawānī inserts a comment in which he does mention the world of 

27. Signi&cantly, one of Suhrawardī’s commentators, Ibn Kammūna, wrote extensively 

in favor of pre-eternity. See Muehlethaler, L., “Ibn Kammūna (d. 683/1284) on the Eternity of 

the Human Soul: the three treatises on the soul and related texts”, Unpublished PhD thesis 

(New Haven: Yale University, 2010).

28. Dawānī, Shawākil al-ḥūr, p. 153-154.

29. Cf. Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-ishrāq, pp.  492, 494.

30. Suhrawardī, The Philosophy of Illumination, p. 149. For a similar statement, see 

Suhrawardī, al-Lamaḥāt, Oeuvres Philosophiques..., vol. 4, p. 237.

31. Dawānī, Shawākil al-ḥūr, p. 186.
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image. This occurs in a discussion on di+erent kinds of emanation and the 
di+erence in nobility that is concomitant to this. The idea he wishes to express is 
that intellects can come into existence from the &rst intellect because of two 
reasons; one is an intellect looking upwards to the things causally prior to it, the 
other light emanating from above downwards. God, the light of lights, does not look 
upwards but only emanates light downwards. Therefore, His e+ect is singular: the 
&rst intellect. From this intellect onwards, multiplicity enters reality, as this intellect 
looks up to God, causing an intellect to come into being, and emanates light 
downwards, causing another intellect to come into being. In distinguishing intellects 
that come to be from either process, he mentions the world of image. The following 
is a translation of the relevant passage. Note that jihah is translated as ‘process’ 
instead of ‘aspect’, to facilitate a clear understanding:

Since the process of witnessing is nobler than the process of light 
emanating from it, the intellect that is caused due to the &rst 
process is nobler than the [intellect] caused due to the second 
process. So the intellects that stem from the aspect of witnessing, 
because they are nobler, are the lords of the idols that exist in the 
world of image, which are nobler than the idols that exist in the 
sensory world. [The intellects] that stem from the aspect of rays 
emanating from its principles, being less noble than the &rst, are 
lords of the bodily idols, which are less noble than the lords of the 
world of image due to their coarseness and darkness, and those 
lords as a whole turn out as horizontal concepts, as should become 
evident to you from this proof.32

After this passage he simply continues his train of thought without 
mentioning the world of image again, as though it does not require any further 
explanation. This may indicate he is paraphrasing another source, which seems 
likely as the exact same thought appears in Shahrazūrī’s and Quṭb al-Dīn Shīrāzī’s 
commentaries on Ḥikmat al-ishrāq. If Dawānī was basing himself on one of those 

32. Dawānī, Shawākil al-ḥūr, p. 189. Horizontal, ʿarḍī, as opposed to vertical, ṭūlī, points 

to the idea that all these intellects are Platonic Forms that are ontologically on the same 

level.
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texts, he did a lot of e+ort to rephrase it in his own words, as an intertextual 
connection can only vaguely be established.33

The fourth and &nal place where Dawānī mentions the world of image in his 
commentary is when Suhrawardī argues that this world is the best of all possible 
worlds. He a0rms that we can speak of evil, but this only pertains to the sensory 
world. A translation is the following, where Suhrawardī’s text is in bold, followed by 
Dawānī’s comment:

The world in which defects do not take place is another world, and 
that is the world of image, and the world of celestial bodies, and 
those worlds of souls and intellects that are above it.34

As is the case with the other three passages, Dawānī does not discuss what he 
means by mentioning the world of image (ʿālam al-mithāl) and instead simply 
continues commenting on the next part of Suhrawardī’s text.

Especially surprising is that the world of image is entirely left out of the 
discussion of eschatology. Instead, Dawānī gives a rather straightforward 
interpretation, emphasizing that a release to the world of intellect is the ultimate 
goal of mankind. Even when he mentions the ‘acquired states’ (hayʾāt muktasabah) 
again, he does not come closer to involving the world of image in his discussion than 
to say that vile states take on eery, imaginable forms (ṣūrah mithāliyyah mūḥisha).35 A 
discussion of what that means or how souls could be perceiving imaginable forms 
after death is not given by him.

To sum up, the world of image does not go unmentioned in Dawānī’s 
commentary, yet at the same time it only receives passing mention without any 
further clari&cation. Furthermore, in two cases he distances himself from the idea 
by attributing it to someone else. He also does not correct Suhrawardī’s statement 
that “there are three worlds”, but simply explains it as meaning the worlds of 
intellect, soul, and body, as if Suhrawardī never conceived of a fourth world, 
consisting of suspended images, in Ḥikmat al-ishrāq. Lastly, he makes no mention at 
all of the idea of using imagination after death, but gives a rather straightforward 

33. Cf. Shahrazūrī, Sharḥ Ḥikmat al-ishrāq, p. 370; Quṭb al-Dīn Shīrāzī, Sharḥ Ḥikmat al-

ishrāq, p. 340.

34. Dawānī, Shawākil al-ḥūr, pp. 217-218.

35. Dawānī, Shawākil al-ḥūr, p. 236.
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interpretation in Hayākil al-nūr’s chapter on eschatology. We can safely conclude, 
then, that in his commentary, Dawānī shows himself to be not interested at all with 
the idea of a world of image.

9.2.2 Ghiyāth al-Dīn Dashtakī’s appropriation of Quṭb al-Dīn 
Shīrāzī’s epistle

Ghiyāth al-Dīn Dashtakī’s commentary, as we already noticed in the previous 
chapter, does include a discussion of the world of image. It is in fact substantial and 
quite interesting. Since I discuss this passage in detail in my article “Ghiyāth al-Dīn 
Dashtakī on the world of image (ʿālam al- mithāl): The place of his Ishrāq Hayākil al-nūr 
in the commentary tradition on Suhrawardī”, I shall not go into his commentary in 
detail in this chapter.36 Some of the main &ndings can be summarized as follows. The 
discussion in his commentary is about twenty pages long and is not located in the 
chapter on eschatology, but rather in the chapter on ontology. A translation of the 
passage in which he announces the discussion is the following, in which 
Suhrawardī’s text is given in bold:

Know that the worlds are four according to the author and those of 
the Ishrāqīs and Ṣūfīs who follow him, and three according to the 
majority of the sages.37

After this, Ghiyāth al-Dīn Dashtakī &rst continues to comment on Suhrawardī’s 
text. When he is &nished doing this, he says: “but as for those who maintain that the 
worlds are four…”38 What follows turns out to be a copy of a part of an epistle by 
Quṭb al-Dīn Shīrāzī’s on the world of image.39 Quṭb al-Dīn Shīrāzī’s epistle includes 
questions sent to him, which he then answers. Of his answers, the &rst is by far the 
longest, and it is this answer which Dashtakī cites in his commentary. As I have 
shown in my article, Dashtakī adopts an intricate way of appropriating Quṭb al-Dīn’s 

36. Lit, L.W.C. van, “Ghiyāth al-Dīn Dashtakī on the world of image (ʿālam al- mithāl): 

The place of his Ishrāq Hayākil al-nūr in the commentary tradition on Suhrawardī”, in Ishrâq: 

Islamic philosophy yearbook, no. 5 (Moscow: Vostochnaya Literatura Publishers, 2014), pp. 

116-136.

37. Dashtakī, Ishrāq Hayākil al-nūr, p. 241.

38. Dashtakī, Ishrāq Hayākil al-nūr, p. 245.

39. Edited and translated by J. Walbridge, cf. Walbridge, J., The Science of Mystic Lights 

(Cambridge Mass.: Harvard University Press, 1992), pp. 233-270.
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text. he discards bits of Quṭb al-Dīn’s text in about a hundred places, at one point 
running up to seventy-seven words.40 There are also places where Dashtakī adds 
texts, which is the case in about forty places. This is usually limited to one or a few 
words, but three of them are quite large and seem to be, at least partially, genuinely 
from the pen of Dashtakī himself.41 In many other places, he slightly alters words, 
changes word order, or provides a synonym. In my article I give a detailed account 
exactly how Dashtakī does this.

Of the three passages added, the &rst merely gives another citation from Ibn 
ʿArabī’s al-Futūḥāt al-makkiyyah. Since one manuscript does not have this passage, it 
is uncertain whether it is a genuine part of Dashtakī’s text. The second passage is a 
citation, properly announced as such, from Qayṣarī’s Sharḥ al-Fuṣūṣ.42 In that citation, 
we see Qayṣarī speak of the world of image, comparing it with the independent 
imagination (al-khayāl al-munfaṣil), a notion that was developed in the commentary 
tradition on Ibn ʿArabī’s Fuṣūṣ al-ḥikam. With Quṭb al-Dīn Shīrāzī’s inclusion of Ibn 
ʿArabī’s notions in his epistle, and with Qayṣarī’s inclusion of Suhrawardī’s notions 
in his Sharḥ al-Fuṣūs, we may notice a cross-pollination between these two 
commentary traditions.

The third passage that was added by Dashtakī is about four pages long and 
likely to be his own re/ections. It &rst gives three arguments in favor of a world of 
image. These are simply drawn from Ḥikmat al-ishrāq and its commentaries, by 
considering mystical experience, mirrors, and dreams respectively. More interesting 
are the &ve objections he reports. They seem to boil down to two main arguments. 

40. Running from Quṭb al-Dīn Shīrāzī, edition J. Walbridge, p. 241, l. 6 to p. 261, l. 12, cf. 

Lit, L.W.C. van, “Ghiyāth al-Dīn Dashtakī on the world of image ...”, p. 119.

41. They can be found at: Dashtakī, Ishrāq Hayākil al-nūr, p. 250, l. 1-6 / Quṭb al-Dīn 

Shīrāzī, edition J. Walbridge, 246.9; Dashtakī, Ishrāq Hayākil al-nūr, p. 250, l. 14 - p. 251, l. 15 / 

Quṭb al-Dīn Shīrāzī, edition J. Walbridge, p. 247, l. 11; Dashtakī, Ishrāq Hayākil al-nūr, p. 255, 

l. 11 - p. 259, l. 9 / Quṭb al-Dīn Shīrāzī, edition J. Walbridge, p. 252, l. 8.

42. It corresponds to the &rst two pages of Qayṣarī’s discussion of the world of image 

in his introduction (muqaddimah) to his commentary on Fuṣūṣ al-ḥikam; Qayṣarī, Dāwud, 

Sharḥ Fuṣūṣ al- ḥikam, ed. H.Z. al-Amuli (Qom: Bustān kitāb Qum: 2004), pp. 117-118. The 

editor of Dashtakī’s text, Awjabi, lets the readers believe that only the &rst part of this extra 

passage is a citation, which would make the second part properly Dashtakī’s (Dashtakī, 
Ishrāq Hayākil al-nūr p. 251, especially endnote 116). This is simply not correct as a cursory 

comparison with Qayṣarī’s text reveals.
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The &rst, second, and fourth objection address the characteristics of images and 
what this implies for their ontological status. The third and &fth objection deal with 
how di+erent worlds, or modes, of being can be intertwined. 

The &rst main argument is perhaps simplest stated in the fourth objection, on 
which the &rst and second objection are built. In this fourth objection, Dashtakī 
considers the di+erence between bodies and suspended images. If they are indeed 
ontologically di+erent, then clearly images cannot have the qualities of bodies 
(kay+yyāt al-ajsam), for otherwise they would simply be bodies and part of the world 
of body.43 It is said that suspended images are involved in dreams and mirrors. But, as 
Dashtakī argues, “were the thing seen in a mirror or a dream of this type of form, 
then it would be visible in its subtlety, not by the coarseness of bodies.”44 This is 
clearly meant to be an argumentum ad absurdum, under the assumption that we do 
see images in mirrors and dreams with the ‘coarse qualities’ of bodies. Therefore, 
they cannot be suspended images.

Building forth on argumentation based on the qualities of bodies, the &rst 
objection points to a speci&c quality, namely, magnitude. Suspended images are said 
to not be in a locus (maḥall), but Dashtakī maintains that “we know that everything 
having magnitude is in a locus” (naʿlamu anna kull miqdār fī maḥall).45 Suspended 
images would then be required to not have magnitude, yet they are said to do so, 
which is an inconsistency.

It likewise leads to an inconsistency, as the second objection argues, to suggest 
there are an in&nite number of suspended images, for then there would exist 
dimensional in&nity (abʿād ghayr mutanāhiyah). It is silently assumed that the actual 
in&nite is impossible.46 

Of a di+erent category are objections three and &ve. They both argue that if 
the image were truly in another world, it would not be possible to see it in this 
world. Dashtakī argues that since we see images in mirrors, and mirrors are part of 

43. Dashtakī, Ishrāq Hayākil al-nūr, p. 257.

44. Dashtakī, Ishrāq Hayākil al-nūr, p. 257.

45. Dashtakī, Ishrāq Hayākil al-nūr, p. 257.

46. Cf. Davidson, H. Proofs for Eternity, Creation and the Existence of God in Medieval Islamic 

and Jewish Philosophy (Oxford: Oxford University Press, 1987), pp. 407-409 for an excellent 

treatment of this principle which he traces back to Aristotle.
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our world, then clearly such an image is a part of (mutaqaddir) this world too, the 
world of body, not some other world, the world of image.

Dashtakī refers to his al-Ḥikmah al-manṣūriyyah for more information, which 
appears to be lost to us. Notably, the world of image is absent in the rest of his 
commentary on Hayākil al-nūr.47 Also in his other writings we rarely see the world of 
image appear.48 The text that does mention it occasionally is his Mirʾāt al-ḥaqāʾiq wa-
mujlī al-daqāʾiq. In this text he makes mention of a mystical vision he had, which 
according to him took place in Hūrqalyā.49 It seems it was this vision that inspired 
him to write Mirʾāt al-ḥaqāʾiq, which he &nished in 895/1490.50 It seems that Ishrāq 
Hayākil al-nūr was &nished before this date.51 Having been born in 866/1461–62, we 
may infer that the idea of a world of image was very much on his mind in his late 
twenties. It seems that his interest waned quickly afterwards. This is evidenced by 
the fact that the concept is almost completely absent from his later writings, and 
also because he never accepted the world of image as a valid solution for 
eschatology, notably not even in his commentary on Hayākil al-nūr. He is quite 
explicit to state that bodily resurrection must mean the return of the body exactly 

47. Except for one sentence in an early part of the commentary, where he lists a 

number of objections against Dawānī’s de&nition of sensory determination (al-ishārah al-

ḥissiyyah). As the seventh objection, he considers imaginable forms. Since they can be 

pointed to (mushār ilayhi), they must be occupying space (mutaḥayyiz). He says that this goes 

against what Suhrawardī thinks and that he will later explain more. Dashtakī, Ishrāq Hayākil 

al-nūr, pp. 51-52.

48. For an analysis of the occurrence of the term in his other writings, see Lit, L.W.C. 

van, “Ghiyāth al-Dīn Dashtakī on the world of image …”, pp. 133-135.

49. Dashtakī, Mirʾāt al-ḥaqāʾiq wa-mujlī al-daqāʾiq, in: Dashtakī, Ghiyāth al-Dīn, 

Musannafāt Ghīyath Al-Dīn Mansūr Husaynī Dashtakī Shīrāzī, ed by A. Nourani, 2 vols. (Tehran: 

Society for the Application of Cultural Works and Dignitaries, 2007), vol. 1, p. 126. See Ziai/

Walbridge, p. 160. The relationship between Hūrqalyā and the world of image is one of the 

focal points in Corbin, H., Terre céleste et corps de résurrection: d l’Iran mazdéen a l’Iran shî’ite, 

Paris: Buchet/Chastel, 1960 [transl. by N. Pearson, Spiritual body and celestial earth (Princeton, 

Princeton University Press, 1977)].

50. He later &nished a revision in 902/1497, see Pourjavady, R., Philosophy in Early 

Safavid Iran (Leiden: Brill, 2011), pp. 25-26.

51. See Pourjavady, Philosophy in Early Safavid Iran, p. 25.
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as it is here on earth.52 He even goes so far as to draw the conclusion that anyone 
who thinks otherwise is an apostate and unbeliever.53

9.2.3 Nayrīzī and his commentary on al-Alwāḥ
Nayrīzī’s writings also show a generally negative attitude towards the notions 

of suspended images and the world of image. Since it is unclear to me whether his 
glosses on Suhrawardī’s Ḥikmat al-ishrāq and on Dawānī’s Shawākil al-ḥūr are to be 
considered treatises that enjoyed circulation, I therefore do not include them for 
this study.54 Notably, his glosses on Shawākil al-ḥūr cover the chapter on eschatology, 
but show nothing on suspended images or the world of image.55 His glosses on 
Ḥikmat al-ishrāq stop short before the chapter on eschatology.56 In other parts of 
Ḥikmat al-ishrāq, we can &nd some terse notes on suspended images and the world of 
image. Such notes are critical of these ideas. One such note, and a crucial one for 
that matter, is on the central innovative idea of Suhrawardī, namely, that images are 

52. Īmān al-īmān: Dashtakī, Muṣannafāt, vol. 1, p. 58 / Mirʾāt al-ḥaqāʾiq wa-mujlī al-dāqāʾiq: 

Dashtakī, Muṣannafāt, vol. 1, p. 126 / Ḥujjat al-kalām li-īḍāḥ maḥajjat al-islām: Dashtakī, 
Muṣannafāt, vol. 1, p. 155; p. 161; p. 162; p. 163; p. 185; p. 186 / Shifāʾ al-qulūb: Dashtakī, 
Muṣannafāt, vol. 2, p. 458 / Taʿlīqāt ʿalā al-Sharḥ al-jadīd li-al-Tajrīd, Dashtakī, Muṣannafāt, vol. 2, 

p. 688; p. 692 / Kashf al-ḥaqāʾiq al-muḥammadiyyah: Dashtakī, Muṣannafāt, vol. 2, p. 977.

53. Ḥujjat al-kalām li-īḍāḥ maḥajjat al-islām: “Whoever denies this has committed 

unbelief”, Dashtakī, Muṣannafāt, vol. 1, p. 155; Shifāʾ al-qulūb: “Its denial is unbelief and 

aberration”, Dashtakī, Muṣannafāt, vol. 2, p. 458; Taʿlīqāt ʿalā al-Sharḥ al-jadīd li-al-Tajrīd: “In 

short, speculation on resurrection is nothing but unbelief and apostasy”, Dashtakī, 
Muṣannafāt, vol. 2, p. 692. In Ḥujjat al-kalām and Shifāʾ al-qulūb, he explicitly rejects the 

solution o+ered by the Ishrāqīs (Ibid., vol. 1, pp. 162-163; vol. 2, p. 458), though he adds in 

Ḥujjat al-kalām that this does not prove the Ishrāqīs have committed unbelief (Ibid., p. 189).

54. I hope to return to the discussion of the world of image in Nayrīzī’s writings in 

future research.

55. Nayrīzī, Ḥajjī Najm al-Dīn Maḥmūd, “Ḥawāshī ʿalā Shawākil al-ḥūr,” MS Majlis-e 

Shura 1887 (Tehran, 943), +. 53b-64a.

56. Nayrīzī, Ḥajjī Najm al-Dīn Maḥmūd, “Ḥawāshī ʿalā Ḥikmat al-ishrāq,” MS Laleli 

2523 (Istanbul, n.d), folio 191b +.; Nayrīzī, Ḥajjī Najm al-Dīn Maḥmūd, “Ḥawāshī ʿalā Ḥikmat 

al-ishrāq,” MS Ragip Paşa 854 (Istanbul, 1115), folio 209a +.
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‘suspended’ (muʿallaq), meaning that they are  “not in a substrate (maḥall) or a 
place.”57 Nayrīzī dryly states:58

Would these image [really] exist without being in a place or 
substrate, then they would have to be perceived as such, but this is 
not the case.

This is because, as Nayrīzī insists in the next gloss, anything that is perceived 
as magnitudinous, has to occupy a place. So if it does not occupy a place, it cannot be 
perceived as magnitudinous. This seems to be his central argument in his glosses on 
Ḥikmat al-ishrāq. His commentary on al-Alwāḥ contains some more notes on the 
world of image, to which I now would like to turn.59

9.2.3.1 Passing mentions in Nayrīzī’s Miṣbāḥ al-arwāḥ
Signi&cantly, Nayrīzī does not incorporate a discussion on the world of image 

in his chapter on eschatology. In various places, there is a passing mention of the 
world of image, usually as part of a citation from another source. This means that a 
term related to the world of image is used with introduction, it is not explained, and 
it is not used further in his argumentation. The &rst time this happens is in a 
discussion on epistemology. Here he says that the object of knowledge need not be 
in the same world, “as it is possible that it is in the world of image, or in the souls of 
the celestial bodies, or in the Active Intellect.”60 He connects this thought with Quṭb 
al-Dīn Shīrāzī’s Sharḥ Ḥikmat al-ishrāq, and afterwards simply moves on. In another 
passage, it is the immateriality of the soul that Nayrīzī is discussing and he quotes a 
few lines from Suhrawardī’s Ḥikmat al-ishrāq. Part of that quote is a mention of a 
suspended image (al-mithāl al-muʿallaq).61 In a discussion on the order of the cosmos, 

57. Suhrawardī, The Philosophy of Illumination, p. 138, adapted.

58. Nayrīzī, “Ḥawāshī ʿalā Ḥikmat al-ishrāq,” MS Laleli 2523, f. 189a; MS Ragip Paşa 854, 

f. 206b: كلذك سيلو كلذك كردي نأ بجول ّلحم يف الو ناكم يف ال ةدوجوم روصلا هذه ناك ول  .
59. I would not have been able to present the following &ndings were it not for the 

generosity of Dr. Reza Pourjavady, who kindly shared with me his personal notes that helped 

me navigate the manuscript copy MS. Şehit Ali Paşa 1739.

60. Nayrīzī, Ḥajjī Najm al-Dīn Maḥmūd, “Miṣbāḥ al-arwāḥ fī sharḥ ḥaqāʾiq al-Alwāḥ,” 

MS Şehid Ali Paşa 1739 (Istanbul, 943), folio 14a-b.

61. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 63a. See Suhrawardī, Ḥikmat al-ishrāq, Oeuvres 

Philosophiques…, vol. 2, p. 244.
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he uses the term ‘the worlds of image’ (al-ʿawālim al-mithāliyyah) twice, the term 
‘world of image’ (ʿālam al-mithāl) also twice, and once the term ‘suspended 
images’ (al-muthul al-muʿallaqah).62 It has already been pointed out by Pourjavady 
that in this passage Nayrīzī is citing Shahrazūrī’s Rasāʾil al-shajarah al-ilāhiyyah.63 
Nayrīzī also, in passing, reports the view that spirit can be the locus of manifestation 
for things from the world of image.64 He also mentions the world of image when he 
paraphrases Ḥikmat al-ishrāq, where Suhrawardī invokes Jābalqā, Jābarṣā, and 
Hūrqalyā in describing mystical experience.65

A last case of a passing mention deserves more attention, as it may seem as 
though Nayrīzī engages with the idea of a world of image in this instance. This is 
how Pourjavady interprets the passage, claiming that Nayrīzī argues that the idea of 
a world of image is plausible if one modi&es Suhrawardī’s ideas. Speci&cally, 
Pourjavady suggests that Nayrīzī introduced “a barrier (muḥaddid) [to] separate the 
two worlds from each other,” because Nayrīzī did not want the world of image to be 
“overlapping in some occasions with the sensible world.”66 If one takes the context of 
the passage into account, I believe we could also arrive at a di+erent conclusion. 

This remark by Nayrīzī comes at the end of a paraphrase of Shahrazūrī’s al-
Shajarah al-ilāhiyyah, being the passage that is the object of study in the previous 
chapter, which relates that there is a world that knows magnitudes yet is not our 
world. Nayrīzī announces that he is citing al-Shajarah, and, as we have seen before, 
his paraphrase is quite faithful.67 However, when one reads, in Nayrīzī’s text, the 
pages that precede this passage, and compares them with the pages that precede the 
passage in Shahrazūrī’s text, it is obvious that Nayrīzī had been following al-
Shajarah’s text for quite some time and quite faithfully. 

62. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 41a.

63. Pourjavady, Philosophy in Early Safavid Iran, p. 146.

64. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 187b.

65. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 203b, Cf. Suhrawardī, Ḥikmat al-ishrāq, Oeuvres 

Philosophiques…, vol. 2, p. 254.

66. Pourjavady, Philosophy in Early Safavid Iran, p. 141.

67. Cf. Shahrazūrī, Rasāʾil al-sharajah al-ilāhiyyah, vol. 2, p. 153. See supra, pp. 287-288.
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9.2.3.2 Nayrīzī’s inclusion of Shahrazūrī’s passage
Two observations may guide our understanding. Firstly, even though he 

paraphrases Shahrazūrī’s text for much more than just the passage on the world of 
image, it is only in the latter that he explicitly writes “and in al-Shajarah al-ilāhiyyah 
[it says] that…”68 I think this shows that Nayrīzī did not want to take responsibility 
for the idea of a world of image, and therefore wanted to make clear to his readers 
that he is merely citing someone else. Secondly, the brief remarks he makes after he 
has cited Shahrazūrī’s passage on the world of image, seem merely to summarize the 
two arguments about the impossibility of multiple worlds being in di+erent 
delimitations and the impossibility of multiple worlds being in one delimitation. To 
re/ect this di+erence in interpretation, Pourjavady’s edition and translation of the 
remarks may be emended to the following:69

Were it not for fear of making the discourse too long, I would have 
informed you about it, in as much as that if these worlds are inside 
a single delimitation,70 they should be part of this world, and if they 
are not inside a delimitation,71 then either it necessitates a vacuum, 
which is de&nitely false, or there is another delimitation, of which 
it is necessary that [this] assumed [delimitation] cannot be making 
a gap with the world without making a gap with it. This is what we 
sought to establish.

Admittedly, Nayrīzī’s language is succinct to the point of being elliptical, but 
with some e+ort, every statement can be mapped to a part of the argumentation 
that Shahrazūrī had expounded. Nayrīzī is therefore not suggesting, it appears to 
me, that with a ‘barrier’ in between this and the world of image, he would agree to a 
world of image. In fact, he does not seem to engage with the idea at all. Firstly, when, 

68. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 29b.

69. Cf. Pourjavady, Philosophy in Early Safavid Iran, p. 141 (translation), p. 201 (original, 

note that طل""""""غ  should be read ط""""""ملا  [= al-maṭlūb] and ا""""""جرا""""""خ\جرا""""""خ  should be read ا""""""جرا""""""ف\جرا""""""ف  [≈ 
close to farjah in Shahrazūrī’s rendering of the argument]); Nayrīzī, Miṣbāḥ al-arwāḥ fī kashf 

ḥaqāʾiq al-Alwāḥ, MS. Şehit Ali Paşa 1739, folio 29b.

70. Refers to the second argument; Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 2, p. 

152, l. 9-19.

71. Refers to the &rst argument; Shahrazūrī, Rasāʾil al-shajarah al-ilāhiyyah, vol. 2, p. 

151, l. 20 - p. 152, l. 8.
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in his paraphrase of Shahrazūrī’s al-Shajarah, he reaches the comment on the world 
of image, he distances himself from it. Afterwards, he merely reminds the readers of 
the counterarguments against a multiplicity of worlds holding magnitude.

9.2.3.3 Nayrīzī’s critique on the World of Image
There is, though, one place at which Nayrīzī does engage with the notion of a 

world of image in his Miṣbāḥ al-arwāḥ.72 His verdict is negative. This happens in a 
discussion on vision. Nayrīzī reports Suhrawardī’s arguments that vision is not by 
impression and that Suhrawardī’s thinks it functions by using the world of image. In 
a very summary fashion, Nayrīzī argues against the world of image, with 
argumentation that seems to be close to Ghiyāth al-Dīn Dashtakī’s objections, 
though no intentional textual correspondence can be established. For example, 
where Dashtakī objected to suspended images having “the qualities of 
bodies” (kay+yyāt al-ajsām), Nayrīzī objects to suspended images “being of the genus 
of body and corporeality” (kāna min jins al-jism wa-al-jismāniyyāt). Clearly, the same 
idea is expressed, but in distinctly di+erent terms. 

The crux of the objection in Nayrīzī’s text is similar to Dashtakī’s argument. 
Nayrīzī sees two alternatives, both untenable, if such images are indeed of the genus 
of body. For, if they were, they must have existence that enters in this world, which 
implies “either the permeation of bodies or supposing that what is not existent in 
this world [in fact] does exist in it.”73 The untenability of the second alternative is 
clear; to say something that does not exist in this world exists in this world is a 
/agrant contradiction. The &rst alternative, though, is less clear. I would propose 
two interpretations of  ‘the permeation of bodies’ (tadākhul al-ajsām). On the one 
hand Nayrīzī could mean that if suspended images are of the genus of bodies, and if 
they appear in mirrors and in our eyes, than they interfere and permeate the body 
of the mirror or the eye, which apparently is not allowed.74 It could also be meant to 
refer to the fuzziness of the ontological distinction between suspended images and 

72. Pourjavady informs us that similar statements can be found in Nayrīzī’s glosses on 

Ḥikmat al-ishrāq and in his commentary on Abharī’s Hidāyat al-ḥikmah. Pourjvady, Philosophy 

in Early Safavid Iran, p. 140.

73. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 70b.

74. Cf. Ibn Sīnā. The Physics of The Healing [al-Shifāʾ], 2 vols., transl. by J. McGinnis 

(Provo, Utah: Brigham Young University Press, 2009), vol. 2, p. 263; Shahrazūrī, Rasāʾil al-

shajarah al-ilāhiyyah, vol. 2, pp. 17, 150, 241.
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bodies, that arises when one allows suspended images to have bodily qualities. This 
is something that Dashtakī points out as well, when he says that were suspended 
images to be ontologically di+erent from bodies, they should be “visible in their 
subtlety, not by the coarseness of bodies.”75

Nayrīzī continues his argumentation, saying that if suspended images are not 
of the genus of body, they can perhaps be of the genus of abstract things. This also 
leads to an untenable result, in fact, Nayrīzī can think of two. First, what we see in 
mirrors and in dreams are clearly not abstract things, so if suspended images would 
be involved in mirrors and dreams, they cannot be of the genus of abstract things. 
Second, even if we were to accept that they were, then it remains the case that 
whatever perceives suspended images (Nayrīzī is not speci&c, but he means the 
faculty of sight and the faculty of imagination) is in this case perceiving abstract 
things. If it can perceive abstract things, why does it not, then, perceive all abstract 
things? Nayrīzī concludes:

The truth is, then, that sight is by impression, and none of the 
afore-mentioned arguments can refute it.76

The gravity of this conclusion should not be overlooked; we saw in a previous 
chapter that Suhrawardī builds his idea of suspended images in large part upon his 
re/ections on the theory of vision, and to see Nayrīzī explicitly discard Suhrawardī’s 
theory of vision, in a direct context of a discussion of the world of image, shows that 
Nayrīzī thought little of the idea of a world of image.

9.2.3.4 Eschatology in Nayrīzī’s commentary
Since Suhrawardī does not mention in al-Alwāḥ the middle categories but uses 

only a twofold classi&cation, there is no mention of involving the imagination for 
eschatological experience. Nayrīzī does not remediate this. At one point, he does 
introduce the fourfold division as introduced by Quṭb al-Dīn Shīrāzī, but he only 
goes so far as to say that the middle categories belong to the celestial bodies (al-
a,āk) until they are completely cleansed and go to the world of intellect.77 The 
category of bad souls are said to be forever among these celestial bodies. However, 

75. Dashtakī, Ishrāq Hayākil al-nūr, p. 257.

76. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 70b.

77. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 163b.
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he explicitly denies that Suhrawardī ever believed in a special function for the 
celestial bodies after death: 

It is clear from the author’s statement that he does not want to 
argue for this, or [at least] does not point to a proof. For him, their 
[i.e. the deceased people’s] pleasure is purely intellectual, though 
[all of them] di+erently, depending on their disposition for 
[intelligible matters].78

Later, Nayrīzī repeats his point:

This and what preceded it was about the state of the felicitous, 
perfect people, and the miserable, de&cient people. As for the 
simpletons, the pious, and the ascetics, it is clear from the 
statements of the author in this and other books that their pleasure 
is also from the species of intellectual pleasures, nothing else.79

He then commits a most interesting and rather astonishing act of fraud. He, 
naturally, wants to convince his readers that Suhrawardī indeed does not admit 
anything else than intellectual pleasure, equivalent to saying Suhrawardī only 
argues for a twofold division of souls. To do this he cites Suhrawardī himself. What 
he cites is Suhrawardī’s summary of the idea that souls can connect to bodies made 
of smoke and vapor.80 As we noticed before, this is an idea that Suhrawardī dismisses 
(“it is unfounded”, lā aṣl lahu). Nayrīzī acts like this is all that Suhrawardī is saying 
(“these are his words”, hādhā kalāmuhu).81 What Nayrīzī conveniently leaves out is 
what follows directly in Suhrawardī’s al-Talwīḥāt, namely, a summary of the idea that 
souls can connect to celestial bodies, which Suhrawardī accepts (“the idea is 
correct”, fa-kalām ḥasan).82

After having commented on Suhrawardī’s chapter on eschatology in al-Alwāḥ, 
Nayrīzī continues to explain his own position. Noticeably, he &nds the philosophical 
position on the afterlife, with its emphasis on the unique survival of the soul and its 
purely intellectual pleasures, too meagre. According to him, this approach only 

78. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 163b.

79. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 166a.

80. Suhrawardī, al-Talwīḥāt, Oeuvres Philosophiques…, vol. 2, p. 89; Cf. supra, p. 177.

81. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 166b.

82. Suhrawardī, al-Talwīḥāt, vol. 2, p. 90; Cf. supra, p. 181.
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provides general knowledge (maʿrifah ijmāliyyah).83 As with ethics, philosophers on 
their own lack (mutanāqiḍah) su0cient knowledge on the afterlife, and we must turn 
to prophets who can teach us enough about these matters.84 Nayrīzī sets out to give a 
straightforward, orthodox description of the afterlife. At the same time, he makes 
decisions that seem to deviate from orthodoxy. In essence, even though he assents 
to an orthodox view of the afterlife in its narrative and imagery, he still spiritualizes 
it, for “were it material in the way it is here in this world, it would be subject to 
change, [like] gaining or losing weight, or becoming healthy or sick […] and that is 
not a description [worthy] of the people of the Garden, as that world is either pure 
reward or pure punishment with no mixing in it.”85 Instead, the way Nayrīzī explains 
resurrection is that we are resurrected according to our inner state (maʿnā), not our 
outer shape (ṣūrah). He compares this with our birth on earth; where human beings 
on earth are created from clay (ṭīn), human beings in the eschaton are created from 
religion (dīn). The Koranic notions that describe the stages of human development, a 
drop, cloth, lump, bones, and /esh (Q 23:14), are compared to Islamic notions that 
describe basic principles of the religion; purity, prayer, fasting, alms, pilgrimage and 
holy war. From our good and bad deeds in our earthly life, a new body is constructed 
in the afterlife.86 All the while, Nayrīzī asserts that this spiritualization is far from 
assenting to the philosophical, purely intellectual, view on the afterlife.

9.3 Conclusion
Not all commentators on Suhrawardī’s corpus were smitten on the notion of 

suspended images. In fact, it seems that only Shahrazūrī was truly enthusiastic 
about it, and  was keen on developing it further. All other commentators either 
merely reported it, distanced themselves from it, or outright rejected it. A notable 
exception was Mullā Ṣadrā, who was enthusiastic about it, but only as far as it 
helped his own philosophical project.

About &fty years after Suhrawardī died, we see the &rst, hesitant mentions of 
suspended images appear in the texts of Aharī and Abharī. Much later, in Shiraz 
around the turn of the 16th century, there seems to have been a lively interest in 

83. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 168b.

84.Nayrīzī, Miṣbāḥ al-arwāḥ, folia 169a, 174a.

85. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 171b.

86. Nayrīzī, Miṣbāḥ al-arwāḥ, folio 171a.
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Suhrawardī’s works, which produced several commentaries. In these commentaries, 
there is virtually never a mention of ‘suspended images’, though ‘the world of 
image’ is referenced often enough. This shows that Shahrazūrī’s thought had already 
at that point established itself as the dominant interpretation of Suhrawardī’s 
‘suspended images’. Despite the references to a world of image, the Shirazi 
philosophers were not convinced of it. They did not discuss it in any great detail in 
the context of eschatology, and moreover virtually never mentioned it outside of 
their commentaries on Suhrawardī’s corpus. Perhaps we can even discern a gradual 
development, from Dawānī’s few hesitant references, to Ghiyāth al-Dīn Dashtakī’s 
broaching of a couple of issues, to Nayrīzī’s outright rejection.

As this chapter is evidence of, much of Islam’s intellectual history remains 
secured in manuscripts, patiently awaiting inspection in order for its information to 
be disclosed. This being the case, virtually all of our conclusions have to remain 
tentative, awaiting further evidence by drawing from other sources. At this point, at 
least, I cannot but characterize the commentary tradition on Suhrawardī’s corpus as 
being rather lukewarm about suspended images and the world of image.
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10. Conclusion

It is said that a stanza was found on Suhrawardī’s grave which reads:1

~the inhabitant of this grave was a pearl~
~a hidden one, which God created out of nobility~

~the times did not know his value~
~so he returned it to the shell for the great care he had for it~

Executed at age 36, one does indeed get the impression that the people of his 
time did not value him for what he was worth. What else would he have committed 
to paper, had he lived longer? On the other hand, it is questionable how many 
people throughout history really understood him. Would it have made a di"erence 
had he written more on the ideas brewing inside of him? These two questions 
largely de#ne the tension that is immanent to the history of the notion of a world of 
image.

What he could have committed to paper if he had more time is something we 
shall never know. We can only judge the evidence that has survived. This evidence 
is, in its most primary form, the graphical forms of ink on paper, known to us either 
because the manuscript itself has, by a happy twist of luck, survived hundreds of 
years, or because someone copied those graphics onto a new piece of paper, which 
then itself may either have to stand the test of time or be the object of further 
copying. 

Studying the graphics that relate to expressions of the idea of a world of 
image, I have reconstructed, to the best of my abilities, a history of the development 
of this idea. That this reconstruction has helped us to uncover new knowledge and 

1. Dawānī, Jalāl al-Dīn, Shawākil al-Ḥūr Sharḥ Hayākil al-Nūr, ed. by M.A. Haq and M.Y. 

Kokan (Madras: Government Oriental Manuscripts Library, 1953), p. ii. Cf. Ibn Abī Uṣaybiʿa, 

Uyūn al-anbāʾ fī ṭabaqāt al-aṭibbāʾ, ed. by N. Rida, (Beirut: Maktabat al-ḥayāt, 1965), p. 644.
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adjust previous scholarship should, I hope, have become clear for those who have 
been reading the chapters in between the introduction and this conclusion.

The most signi#cant result of this study is the rehabilitation of Shahrazūrī as 
the ultimate architect of the philosophical expression for a world of image (ʿālam al-
mithāl). Suhrawardī did not formulate a well-formed account of a world of image 
(ʿālam al-mithāl), in fact, he did not even use this term. Instead, I would propose that 
the development of the idea knows three major stages, connected to the thinkers 
who brought the idea to a new level: Ibn Sīnā (d. 1037), Suhrawardī (d. 1191), and 
Shahrazūrī (d. ≥1288). It is only the latter who coined the well-known technical term 
‘world of image’ and de#nitively turned the ideas of his predecessors into the 
formulation and philosophical defense of an ontologically real and independent, 
magnitudinous world, a world in which things can have all the characteristics that 
material things have, while still being immaterial.

To touch upon all the major results of this study, it will be convenient to 
summarize the development of the idea of a world of image from its birth until the 
most recent stages of its development. 

The ultimate genesis of the idea of a world of image lies within discussions on 
the nature of man, in particular, those discussions of his fate after death: the 
hereafter is interesting to consider exactly because, paradoxically, the afterlife has 
prescriptive value for this life. For early Islamic philosophers, drawing from Greek 
philosophy, it was primarily the actualization of man’s intellectual potential that 
would decide the fate of man after death. Good conduct was part of the discussion, 
but the intellectual activity dominated the discourse to such an extent that mankind 
was said to be able to only either enjoy true felicity, or su"er eternal misery. True 
felicity was de#ned as being part of the intelligible world, misery was said to be the 
distance from the intelligible world, and the continuing yearning for earthly 
pleasures which could never again be satis#ed. Ibn Sīnā allows for a more important 
place of good conduct. Since he marshals two factors to decide on the fate of man, 
intellectual activity and good conduct, and since both these factors can either be 
present or missing, there are in total four major categories, for Ibn Sīnā. Attached to 
the older discourse that advocated a twofold division, he in the end argues that the 
four categories can still be reduced to two categories: those who enjoy true felicity 
in the intelligible world, and those who su"er eternally, a misery induced by the 
distance from both the intelligible world and the earthly, material world. 
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Suhrawardī goes a step further. In some texts he adheres to the twofold division, but 
in a fair number of treatises he insists on the fourfold division that was already 
earlier introduced by Ibn Sīnā. The two categories in between the top and the 
bottom category he calls “intermediary” (mutawassiṭ). 

This soteriological discussion among Islamic philosophers has so far received 
only little attention, but a look at the discourse after Suhrawardī reveals a thriving, 
diverse discussion, with di"erent philosophers proposing alternative 
interpretations. Some of them thought that Suhrawardī meant that there is not just 
a yes and no state towards intellectual activity and good conduct, but also an 
intermediary state. This allowed them to construct divisions with even more 
categories than four, in the most extreme case going up to nine categories, by 
logically exhausting all permutations of the three options for each two parts (that is, 
++, +-, -+, --, +~, ~+, ~~, ~-, and  -~, where + stands for ‘has fully’, - stands for ‘lacks 
completely’, and ~ stands for ‘has a little’).

For these middle categories, Ibn Sīnā conceived of something extraordinary. As 
stated before, Ibn Sīnā argued that in principal the four categories can be reduced to 
two, in terms of the actual fate people are facing. All the same, he proposed an 
alternative interpretation, where the two middle categories would have a fate 
di"erent from the upper and lower categories. Previous scholarship has not been 
clear about it, but this interpretation is in fact repeated in many of his writings, and 
not only the obscure ones but also major works like al-Shifāʾ and al-Ishārāt. In some 
of them, he prefaced this interpretation with the words “they say”, or “some say”, as 
though he is not proposing a solution original to him, but merely passing on 
something he heard. Given the many times he draws attention to this solution, and 
given the fact that in some writings he does not preface it as such, I think it is safe to 
conclude that this idea sprouted from the mind of Ibn Sīnā and that he prefaced it 
only to soften its tone, knowing that it would yield a revolutionary way of thinking 
of eschatology, or perhaps because he was not completely sure of it himself.

In summary, the idea comes down to the suggestion that the people in the 
middle categories would be allowed to use their imagination. Since the souls in these 
categories had not actualized their intellectual potential entirely, they are not 
entirely focussed on the intelligible world and they also yearn for earthly pleasures. 
If such souls could imagine the delights of earthly pleasures, they could satisfy their 
yearning without having to actually be in the sublunar world. Imagination is a 
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bodily faculty according to Ibn Sīnā, so the use of imagination after death is not a 
trivial suggestion. Since making use of another sublunar body after death implies 
metempsychosis, which is vehemently denied by Ibn Sīnā, he readjusted his outlook 
on the supralunar world and there found what he was looking for: souls would use 
the celestial bodies as the substrate for their imagination. Only in his commentary 
on al-Uthūlūjiyā (‘The theology of Aristotle’) does he hint at how this actually works 
without interfering with the body-soul relation that already exists between the 
celestial body and the celestial soul. He suggests that such bodies could be like 
mirrors, and human souls are only required to be opposite to a mirror to witness 
what they are imagining. For the most part, this original solution has been described 
before by scholars, but not always as comprehensively as I tried to do here. For 
example, the solution o"ered in the commentary on al-Uthūlūjiyā has gone 
unnoticed by most scholars. Perhaps another di"erence is that previous scholarship 
has been too readily using Corbin’s interpretation of Suhrawardī as a frame of 
reference, but the interpretation of Corbin obfuscates the development of the idea, 
making too much out of Ibn Sīnā’s suggestions.

Linking this extraordinary idea with Suhrawardī is a correct way to proceed, 
though. As I have proven, the reception of Ibn Sīnā’s suggestion was largely 
negative. Most intellectuals thought it to be simply ungrounded, its argument 
merely of persuasive nature (iqnāʿī). Those who did take it serious, thought it to be 
+awed. Fakhr al-Dīn Rāzī could not see how there would be no con+ict with the 
celestial soul that is already assigned to the celestial body. One body surely cannot 
be controlled by two souls, for it would receive con+icting directions and 
malfunction as a result. Similarly, others thought Ibn Sīnā’s ideas were tantamount 
to metempsychosis (tanāsukh), a doctrine almost universally rejected by intellectuals 
from the medieval Islamic world. As I have shown, it seems that it was only 
Suhrawardī who positively received Ibn Sīnā’s ideas on the use of the imagination 
after death. He reported on it in his al-Lamaḥāt and Partaw-nāmah, and included a 
more detailed discussion on it in his al-Talwīḥāt. The discussion in al-Talwīḥāt 
primarily focussed on why the soul could really not use any body from the sublunar 
world, not even vaporous bodies. With this, Suhrawardī remained close to Ibn Sīnā’s 
discussion in his al-Mabdaʾ wa-al-maʿād. The responses of the two commentators of 
al-Talwīḥāt, Ibn Kammūna (d. 1284) and Shahrazūrī, are telling. Ibn Kammūna rejects 
the idea in a most vocal and harsh way, siding with the majority of Islamic 
intellectuals. For Shahrazūrī, however, Suhrawardī’s discussion in al-Talwīḥāt is not 
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even enough, and actively connects the discussion in al-Talwīḥāt with ideas discussed 
in Ḥikmat al-ishrāq, where Suhrawardī properly expands on Ibn Sīnā’s ideas.

This brings us to Suhrawardī’s expansions on Ibn Sīnā’s ideas, which are 
recorded in Ḥikmat al-ishrāq. Through his re+ections on Ibn Sīnā’s idea, he came to 
understand epistemology as a whole di"erently. Ibn Sīnā had suggested that souls 
can utilize celestial bodies to perceive objects of the imagination. As Suhrawardī 
points out, mirrors are in this sense similar to celestial bodies, being places where 
we see something else. In fact, as Suhrawardī aptly reasons, in this aspect there is no 
di"erence between how we use our external faculties (sight, hearing, etc.) and our 
internal faculties (estimation, imagination, etc.). Just as with celestial bodies and 
mirrors, these bodily faculties are merely places where something becomes visible. 
This point Suhrawardī contrasts with the standard theory of perception of his time, 
which says that perception is due to impression (inṭibāʿ). This standard theory does 
not say that mirrors are impressed with the image they are showing, so why would it 
be di"erent in the case of bodily faculties? In fact, as Suhrawardī argues, it is 
impossible to uphold the theory of impression, for clearly a big object such as a 
mountain is impossible to be imprinted properly in a thing as small as an eye. 
Instead, in all these cases of perception, the image that is seen (or heard, smelled, 
tasted, or felt) is not imprinted or inhering (ḥāll) in the receptacle, but is merely 
visible. The receptacle is a place of manifestation (maẓhar) for this image that is 
‘suspended’ (ṣūrah muʿallaqah).

As these suspended images are distinctly di"erent from intelligibles, souls, and 
bodies, they must form a fourth mode of being, or, as Suhrawardī puts it, a fourth 
realm (ʿālam). The totality of all suspended images do not form a distinct world, 
outside of our world, as some sort of second bodily world. This interpretation is 
present in virtually all scholarly accounts of Suhrawardī’s notion of suspended 
images, but I think it does not do justice to what Suhrawardī is actually saying. 
Rather, the set of all suspended images permeates the other modes of being, just as 
the other modes do. Certainly, we are able to say things that only apply to 
intelligibles, or souls, or bodies, and in this way we can distinguish between them, 
but in reality they are to be conceived of as an emulsion, in which all things are 
present among all other things. For example, every material thing is equidistant 
from a particular intelligible and all the same is every intelligible equidistant from a 
particular material thing.
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Another questionable interpretation that is present in much of modern 
scholarship is that these suspended images are ‘mystical’ or ‘spiritual’. Suspended 
images are involved whenever there is an act of comprehension which involves 
sensory information. This theory therefore does not only apply to the afterlife or 
mystical insight, but to any kind of sensory comprehension. In fact, the mechanism 
that Suhrawardī uses to explain mystical insight is by and large the same as Ibn 
Sīnā’s, with the suspended images and the faculty of imagination given only a minor 
role. Imagination is merely the place of manifestation of images. For eschatological 
and mystical comprehension, the process seems to involve the secret knowledge (al-
mughayyabāt) being emanated onto the soul, with the imagination as its #rst entry 
point. For it to be able to receive such knowledge, it needs to be relieved from its 
regular duties. This is why such knowledge only occurs after death, in dreams, or 
during meditation, as only in such states are the senses subdued and is the 
imagination, as a place of manifestation, empty. The imagination transforms this 
emanation into a sensory form and parses it to the common sense, from which the 
soul comprehends it. In this sense, Suhrawardī actually has a negative view of the 
imagination, at one point describing it as a mountain that obstructs our view of the 
intelligible world. Hence, a positive, ‘mystical’ understanding of such images, as is 
present in modern scholarship, seems to do no justice to Suhrawardī’s actual words.

For Suhrawardī, the intelligible world is and remains the #nal goal towards 
which mankind needs to work its way. The comprehension that is possible after 
death by using celestial bodies is more richly described by Suhrawardī than it was by 
Ibn Sīnā, but remains only an intermediary stage. It is further important to point out 
that the many loose ends and more than one inconsistency in his Ḥikmat al-ishrāq 
attest to the possibility that Suhrawardī was still working out his new insights.

It seems simple enough to suggest that the commentators wrote their 
commentaries exactly to work on those loose ends, and explore and develop the 
ideas that Suhrawardī provided. This is, as it turns out, not entirely true. On the 
issue of the world of image, Quṭb al-Dīn Shīrāzī (d. 1310) and Harawī (d. ≥1599), both 
commentators of Ḥikmat al-ishrāq, provide little to no new material. Mullā Ṣadrā does 
write about new ideas, and they are interesting in their own respect, but are clearly 
not meant as a wholly enthusiastic engagement, but rather a shrewd way to use 
Suhrawardī’s thinking for his own needs. His interpretation stems from his 
introduction of foreign elements, such as the idea that the faculty of imagination is 
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immaterial. With this, he reduces the notion of a world of image to the faculty of the 
imagination itself: this world is non-existent, empty, without the imagination 
actively #lling it. As such, each of our imagination creates its own world. 

All the other commentators can hardly be called committed followers of 
Suhrawardī. I have distinguished roughly three groups. The #rst is a rather large 
group of commentators that simply do not engage with suspended images or the 
world of image at all. The second is a group of early commentators that only show a 
hesitant engagement with these ideas. In the third group, consisting of 
commentators from Shiraz, this hesitance has turned into a cautious approach, 
where they do give more space to the ideas of suspended forms and the world of 
image, but do not built forth on it. In fact, in cases where they do add new material, 
this consists of criticism on these ideas. All these commentators do not show 
commitment to Suhrawardī’s ideas, and often even show signs that they reject it. We 
should therefore conclude that, concerning this particular aspect of Suhrawardī’s 
thought, there is no such thing as an ‘Ishrāqī school of thought’ with faithful 
adherents who enthusiastically accept Suhrawardī’s ideas. The idea of suspended 
images is a unique aspect of Suhrawardī and as such an important element of his 
system of thought, and therefore it could very well be correct to extrapolate this 
conclusion to cover all aspects of Suhrawardī’s thought and its reception. Given the 
importance and the gravity of this conclusion, it merits more research.

It is then, in the end, only Shahrazūrī who enthusiastically engages with the 
ideas and concepts that Suhrawardī provided. With Shahrazūrī, the notion of 
suspended images ultimately turns into the world of image, existing parallel to our 
earthly world as an eighth clime next to the standard division of the world into 
seven climes. For Shahrazūrī, this is a populated world, that we may enter and leave, 
taking on one of the entities as our body. The ultimate goal remains the intelligible 
world, but the world of image and the role of the imagination are much more 
favorably presented. It is a fantastical world, in which human beings during their 
earthly life can already temporally wander about, meeting angel-intellects who can 
can enter into the world of image from above, both taking on imaginable forms as 
their bodies. 

His account reads as the open-ended ideas of Suhrawardī put to their logical 
conclusion, the loose ends neatly tied together. Whereas we started this study with 
Suhrawardī’s sentence “I myself have had trustworthy experiences indicating that 
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there are four worlds,” it would seem appropriate to end with the sentence that 
Shahrazūrī lifts from Suhrawardī’s al-Mashāriʿ, and elevates to the primary way as to 
understand suspended images, namely, as the world of image. This sentence reads: 
“there exists a magnitudinous world di"erent from ours,” and it is repeated in 
di"erent ways in various writings of Shahrazūrī. Considering such reliance on 
Suhrawardī, we must not overstate Shahrazūrī’s originality, yet at the same time we 
ought not to project his novel ideas back onto Suhrawardī. We may perhaps see 
them as the brilliant master and his most faithful disciple: the former responsible 
for the new impulse, scrambling to put together a framework for it, the latter one of 
the very few who truly understood what the master was speaking of, eager to 
patiently put it all on paper, #lling in the details and connecting the dots.

If Ibn Sīnā sowed the seeds, Suhrawardī made it sprout, and Shahrazūrī let it 
blossom, it was perhaps Quṭb al-Dīn Shīrāzī who, with his commentary on Ḥikmat al-
ishrāq, made sure the idea would be harvested and distributed. His commentary is by 
and large an appropriation of Shahrazūrī’s commentary, but this went unnoticed by 
virtually all later intellectuals, who all read Quṭb al-Dīn Shīrāzī’s commentary, not 
Shahrazūrī’s. Soon, however, the idea of a world of image would travel far beyond 
the commentaries on Suhrawardī’s corpus. 

Using the key sentence cited above from Shahrazūrī, I have been able to 
formulate a reconstruction of the reception of Shahrazūrī’s world of image (see p. 
357). The results are astounding. Clearly visible, and unsurprising, is that virtually 
all in+uence goes through Quṭb al-Dīn Shīrāzī. Perhaps as expected, he is received by 
a number of philosophers, such as Ghiyāth al-Dīn Dashtakī (d. 1541) and Muḥsin 
Fayḍ Kāshānī (d. 1679). The in+uence on Taftāzānī (d. 1390) is remarkable. He 
included a short discussion on it in his Sharḥ al-Maqāṣid. What is even more 
remarkable is that Taftāzānī’s text would play a key role in the distribution of the 
idea, being the primary source for many Shīʿī scholars from Safavid Persia. Through 
Taftāzānī, the idea is used by Shaykh Bahāʾī (d. 1621) in his commentaries on Shīʿī 
Hadith, as a hermeneutical element to understand the religious notion of the 
barzakh, the time in between death and resurrection. After him, other traditional 
scholars as well seem to have no problem to include it in their own discussions of 
the barzakh, and so we see that intellectuals make use of it all the way up to our time, 
for which a contemporary example would be Ayatollah Ḥasan Zādah Āmulī. 
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Two absences from this genealogy may be noticed. It seems odd that I was able 
to include Shaykh Aḥmad Aḥsāʾī (d. 1825) based on only one passage, while his 
commentators are wanting completely. I suspect that their texts should also be 
included in the genealogy I sketched, but as their texts are not readily available and 
hard to navigate, I was not able to con#rm this suspicion. Judging from the material 
Corbin collected in his Terre céleste et corps de résurrection, it seems that Aḥmad Aḥsāʾī 
and his successors are actually among the few philosophers who proposed some 
innovations towards the idea of a world of image. As this study had Suhrawardī and 
his commentators as the primary focus, it seems appropriate to relegate the 
investigation into Aḥmad Aḥsāʾī and his successors to future research. Likewise 
notable is the absence of Ibn ʿArabī (d. 1240) and his commentators. In this case, it 
seems justi#ed to leave them out as there is little reason to believe the two 
commentary traditions, Ibn ʿArabī’s and Suhrawardī’s, were in much 
communication.

In this study I also proposed several matters of more methodological nature 
that may help scholars of late medieval Islamic intellectual history in general. These 
results stem from the observation that a methodology that focuses on author’s 
intentions does not work for Islamic intellectual history, as the practices of 
preservation and appropriation are so widespread, that it is no guarantee that if a 
certain idea is present in a certain text, then the author of that text adheres to that 
idea. Preservation is the practice of preserving knowledge from falling into 
obscurity. In a manuscript culture, one has to keep copying the words that are the 
carrier of a certain idea for that idea to survive, as manuscripts inevitably su"er 
from a loss rate and the total population of manuscripts is, for most ideas, relatively 
small. Appropriation is similar to this, though it is more subtle. Whereas 
preservation sometimes goes with a reference to the original author, appropriation 
rarely does so. It is called appropriation because small, sometimes big, changes are 
made to the original text that do not necessarily alter the meaning, but do change 
its wording. Appropriation reveals a practice of studying and re+ection on the 
source text, since only someone who understands the idea can alter the text without 
mistakingly changing the meaning.

To reveal this intertextuality, I propose to seek out what I call intentional 
textual correspondence and evident reliance in structure. They both provide us a 
measure of the intertextuality of two texts, the #rst on the micro level of words and 
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sentences, the second on the macro level of chapters and treatises. The word 
‘commentary’ simply refers to any target text that shows intentional textual 
correspondence exactly in those places of the source text that de#ne the structure 
and composition of the text. As such, a ‘commentary’ can be a variety of things, such 
as commentaries, glosses, summaries, and so on. This allows us to speak of a 
commentary tradition, and also of what I call a restricted commentary tradition. A 
restricted commentary tradition is a set of texts that were meant to be circulated, 
that are commentaries on either one source text or all texts of one person, including 
all those that are source texts themselves. This study on eschatology and the world 
of image in Suhrawardī and his commentators has shown, I hope, the worth of this 
approach and its terms.

Coming back to the world of image, I hope to have given some insight in how a 
most peculiar idea was proposed by Ibn Sīnā and subsequently became the subject of 
much criticism, was nevertheless developed into a sophisticated system of thought 
by Suhrawardī and Shahrazūrī, and eventually conquered a place in mainstream, 
traditional Shīʿī thought. With this framework in place, I hope we will be better 
prepared to continue to excavate this fascinating part of the history of philosophy.

        



11. Bibliography
This bibliography provides all sources mentioned in this study, except 

encyclopedia entries of which only the encyclopedia itself is given here. Years of 
publication merely re!ect whatever is on the cover of the book I am using, 
regardless whether it be based on Gregorian, Hijrī-Qamrī, or Hijrī-Shamsī calendar, 
and also regardless whether it be the original year of publication or the year of a 
reprint. In case when dates in di#erent calendars are mentioned, I note the 
Gregorian date. With the myriad of editions and reprints, coming from di#erent 
parts of the world, I have deemed it more important to indicate which exact book I 
have used, rather than indicating exactly when a publication $rst saw the light.

11.1 Manuscripts
1. Abharī, Athīr al-Dīn, “Kashf al-ḥaqāʾiq fī tajrīd al-daqāʾiq,” MS Ayasofya 2453, 

Istanbul, 663.

2. Dashtakī, Ghiyāth al-Dīn Manṣūr, “Sharḥ Hayākil al-nūr [= Ishrāq Hayākil al-
nūr li-kashf ẓulamāt Shawākil al-ghurūr],” MS Or. 759, Leiden, n.d.

3. Fakhr al-Dīn Rāzī, “al-Mulakhkhaṣ fī al-ḥikmah wa-al-manṭiq,” MS Or. Oct. 
623, Berlin, 933.

4. Ḥasan ibn Muḥammad al-Kurdī al-Zībārī, “Naẓm Hayākil al-nūr,” MS Laleli 
2486, Istanbul, 1019.

5. Ḥillī, Naṣīr al-Dīn al-Kāshī, “Taʿlīqāt ʿalā Sharḥ al-Talwīḥāt,” MS Ragip Paşa 
852, Istanbul, 752.

6. Ibn Sīnā, “Livre de la genèse et du retour,” Unpublished translation, 
Translated by Y. Michot, Oxford, 2002.

7. Khumaynī, Rūḥ Allāh, “Taʿlīqāt ʿalā Sharḥ Fuṣūṣ al-ḥikam wa-Miṣbāḥ al-uns,” 
Litograph, Qom, n.d.

8. Nayrīzī, Ḥajjī Najm al-Dīn Maḥmūd, “Ḥawāshī ʿalā Ḥikmat al-ishrāq,” MS 
Laleli 2523, Istanbul, n.d.

9. Nayrīzī, Ḥajjī Najm al-Dīn Maḥmūd, “Ḥawāshī ʿalā Ḥikmat al-ishrāq,” MS 
Ragip Paşa 854, Istanbul, 1115.

10. Nayrīzī, Ḥajjī Najm al-Dīn Maḥmūd, “Ḥawāshī ʿalā Shawākil al-ḥūr,” MS 
Majlis-e Shura 1887, Tehran, 943.

393

        



394

11. Nayrīzī, Ḥajjī Najm al-Dīn Maḥmūd, “Miṣbāḥ al-arwāḥ fī sharḥ ḥaqāʾiq al-
Alwāḥ,” MS Şehid Ali Paşa 1739, Istanbul, 943.

12. Quṭb al-Dīn Shīrāzī, “Sharḥ al-Najāt,” MS Ragip Paşa 861, Istanbul, 1112.

13. Quṭb al-Dīn Shīrāzī, “Sharḥ Ḥikmat al-ishrāq,” Bodleian Arab e 172, Oxford, 
1071.

14. Quṭb al-Dīn Shīrāzī, “Sharḥ Ḥikmat al-ishrāq,” MS Or. 142, Leiden, 712.

15. Shahrazūrī, Shams al-Dīn, “Kitāb al-rumūz wa-al-amthāl al-lāhūtiyyah fī al-
anwār al-mujarradah al-malakūtiyyah”, see, Privot.

16. Shahrazūrī, “Sharḥ al-Talwīḥāt,” MS Damad Ibrahim 819, Istanbul, n.d.

17. Shahrazūrī, “Sharḥ al-Talwīḥāt,” MS Fazil Ahmed Paşa 880, Istanbul, n.d.

18. Shahrazūrī, “Sharḥ al-Talwīḥāt,” MS Nuruosmaniye 2693, Istanbul, n.d.

19. Shahrazūrī, “Sharḥ al-Talwīḥāt,” MS Or. 578, Leiden, 704.

20. Suhrawardī, “al-Mashāriʿ wa-al-Muṭāraḥāt,” MS Or. 365, Leiden, 707.

21. Suhrawardī, “al-Mashāriʿ wa-al-Muṭāraḥāt,” MS Topkapi A 3377, Istanbul, 
865.

22. Suhrawardī, “al-Wāridāt,” MS Topkapi A 3271, Istanbul, n.d.

23. Suhrawardī, “Ḥikmat al-ishrāq,” MS Topkapi A 3267, Istanbul, 882.

24. Tūdhī, Niẓām al-Dīn Maḥmūd ibn Faḍl Allāh ibn Aḥmad, “Sharḥ al-Lamaḥāt,” 
MS Topkapi A 3251, Istanbul, n.d.

11.2 Unpublished studies
25. Eichner, H., “Towards the construction of Islamic Orthodoxy. Philosophy in 

the post-Avicennan period and Islamic Theology as literary traditions”, 
Unpublished Habilitationsschrift, Halle: Martin Luther Universität, 2009.

26. Fakhouri, H., “Henry Corbin and Russian Religious Thought”, Unpublished 
MA thesis, Montreal: McGill University, 2013.

27. Ingalls, M., “Subtle Innovations Within Networks of Convention: The Life, 
Thought, and Intellectual Legacy of Zakariyyā al-Anṣārī (d. 926/1520)”, 
Unpublished PhD thesis, New Haven: Yale University, 2011.

28. Lit, L.W.C. van, “Two Ottoman Intellectuals on the Issue of God’s Knowledge: 
Khojazāda and ʿAlāʾ al-Dīn al-Ṭūsī”, Unpublished MA thesis, Montreal: McGill 
University, 2011.

        



395

29. Marcotte, R., “Suhrawardi (d. 1191) and his Interpretation of Avicenna’s (d. 
1037) Philosophical Anthropology”, Unpublished PhD thesis, Montreal: 
McGill University, 2000.

30. Muehlethaler, L., “Ibn Kammūna (d. 683/1284) on the Eternity of the Human 
Soul: the three treatises on the soul and related texts”, Unpublished PhD 
thesis, New Haven: Yale University, 2010.

31. Muhanna, E.I., “Encyclopaedism in the Mamluk Period: The Composition of 
Shihāb al-Dīn al-Nuwayrī’s (d. 1333) Nihāyat al-Arab fī Funūn al-Adab”, 
Unpublished PhD thesis, Cambridge, Massachusetts: Harvard University, 
2012.

32. Privot, M., “Le Kitâb al-rumûz d’al-Shahrazûrî: une oeuvre ishrâqî?”, 
Unpublished PhD thesis, Liège: Université de Liège, 2007.

11.3 Published materials
33. ʿAbduh, M., ʿAḍud al-Dīn Ījī, and Dawānī, al-Shaykh Muḥammad ʿAbduh [= 

ḥāshiyah ʿalā sharḥ al-ʿaqāʾid al-ʿaḍudiyyah li-Dawānī], Edited by S. Dunyā, 2 
vols., Cairo: Dār iḥyāʾ al-kutub al-ʿarabiyyah, 1958.

34. Abu Rayyan, M.A., Uṣūl al-falsafah al-ishrāqiyyah, Cairo: Maktabat al-anjilū al-
miṣriyyah, 1959.

35. Adams, C.J., “The Hermeneutics of Henry Corbin,” In Approaches to Islam in 
Religious Studies, edited by R.C. Martin, 129–150, Tucson, Arizona: University 
of Arizona Press, 1985.

36. Afghānī, Jamāl al-Dīn, and Muḥammad ʿAbduh, al-Taʿlīqāt ʿalā Sharḥ al-ʿAqāʾid 
al-ʿAḍudiyyah, Edited by S.H. Khosrawshahi, Cairo: Maktabat al-shurūq al-
dawliyyah, 2002.

37. Afnan, S., Philosophical Terminology in Arabic and Persian, Leiden: E.J. Brill, 1964.
38. Āghā Buzurg, al-Dharīʾah ilá taṣānīf al-Shīʿah, 26 vols., Beirut: Dār al-aḍwāʾ, 

1983-1986.
39. Aharī, ʿAbd al-Qādir ibn Ḥamzah, al-Aqṭāb al-quṭbiyyah aw al-bulghah fī al-

ḥikmah, Edited by M.T. Danishpazuh, Tehran: Anjuman-i islāmī-i ḥikmat va 
falsafah-ʼi Ir̄ān, 1358.

40. Ahmed, A.Q., “Post-Classical Philosophical Commentaries/Glosses: 
Innovation in the Margins,” Oriens 41, no. 3/4 (2013): 317–348.

41. Ahmed, A.Q., “Systematic Growth in Sustained Error: A Case Study in the 
Dynamism of Post-Classical Islamic Scholasticism,” In The Islamic Scholarly 

        



396

Tradition: Studies in History, Law, and Thought in Honor of Professor Michael Allan 
Cook, edited by A.Q. Ahmed, M. Bonner, and B. Sadeghi, 343–378, Leiden: Brill, 
2011.

42. Aḥsāʾī, Aḥmad, Sharḥ al-ʿarshiyyah, Edited by Ṣ.A. al-Dabab, 3 vols., Beirut: 
Muʾassasah shams hijr, 2005.

43. Al-Akiti, M.A., M.A., “The Good, the Bad, and the Ugly of Falsafa: al-Ghazali’s 
Madnun, Tahafut and Maqasid with Particular Attention to their Falsa$ 
Treatments of God’s Knowledge of Temporal Events,” In Avicenna and His 
Legacy: A Golden Age of Science and Philosophy, edited by Y.T. Langermann, 51–
100, Turnhout: Brepols, 2009.

44. al-ʿAllāmah al-Ḥillī, Manāhij al-yaqīn fī uṣūl al-dīn, Edited by Y.J. al-Maghārī, 
Qom: Dār al-uswah li-al-ṭibāʿah wa-al-nashr, 1994.

45. Al-Aʿsam, A., al-Muṣṭalaḥ al-falsafī ʿind al-ʿArab, 2nd ed., Cairo: Al-hayʾat al-
miṣriyyat al-ʿāmmah li-al-kitāb, 1989.

46. Alexander of Aphrodisias, The De Anima of Alexander of Aphrodisias, Translated 
by A.P. Fotinis, Washington: University Press of America, 1979.

47. ʿAlī Shīrwānī, Tarjamah wa-sharḥ Nihāyat al-ḥikmah, Qom: Muʾassasah bustān 
kitāb, 1387.

48. Āl Kāshif al-Ghiṭāʾ, Muḥammad Ḥusayn, al-Firdaws al-ʿalā, Qom: Dār anwār al-
hudā, 1426.

49. Al-Kutubi, E.S., Mulla Sadra and Eschatology: Evolution of Being, London: 
Routledge, 2014.

50. Āmidī, Sayf al-Dīn, Abkār al-afkār fī uṣūl al-dīn, Edited by A.M. al-Mahdī, 5 vols., 
2nd ed., Cairo: Maṭbaʿah dar al-kutub wa-al-wathāʾiq al-qawmīyah, 2004.

51. Āmidī, Sayf al-Dīn, al-Nūr al-bāhir fī al-ḥikam al-zawāhir, Edited by F. Sezgin, 5 
vols., Facsimile., Frankfurt am Main: Institut für Geschichte der Arabisch-
Islamischen Wissenschaften, 2001.

52. Āmidī, Sayf al-Dīn, Ghāyat al-marām fī ʿilm al-kalām, Edited by A.F. Mazīdī, 
Beirut: Dār al-kutub al-ʿilmiyyah, 2004.

53. Aminrazavi, M., Suhrawardi and the School of Illumination, Richmond: Curzon 
Press, 1997.

54. Āmulī, Sayyid Ḥaydar, La philosophie shi’ite [= Jāmiʿ al-asrār wa-munabbiʿ al-
anwār], Edited by H. Corbin and O. Yahia, Paris: Librairie d’Amerique et 
d’Orient Adrien-Maisonneuve, 1969.

55. Āmulī, Sayyid Ḥaydar, Tafsīr al-muḥīṭ al-aʿẓam wa-al-baḥr al-akhḍam fī taʾwīl 
kitāb Allāh al-ʿazīz al-muḥkam, Edited by M. Musavi Tabrizi, 7 vols., Qom: al-
ʿAhd al-thaqāfī nūr ʿalā nūr, 1995.

        



397

56. Anawati, G.C., “Un cas typique de l’ésoterisme avicennien. Sa doctrine de la 
résurrection des corps,” Revue de Caire (1951): 68–94.

57. Anderson, B., Imagined Communities, 2nd ed., London: Verso, 2006.
58. Anqarawī, Ismāʿīl, Īḍāḥ al-ḥukm fī Sharḥ Hayākil al-nūr: see Kuşpinar.
59. Aristotle, The Complete Works of Aristotle, Translated by J. Barnes, 2 vols., 

Princeton: Princeton University Press, 1984.
60. Arnzen, R., Aristoteles’ De Anima: Eine verlorene spätantike Paraphrase in 

arabischer und persischer Überlieferung, Leiden: Brill, 1998.
61. Arnzen, R., Platonische Ideen in der arabischen Philosophie, Berlin: De Gruyter, 

2011.
62. Ashtiyânî, J., and H. Corbin, eds., Anthologie des philosophes iraniens: depuis le 

xvii siècle jusqu’ à nos jours, 4 vols., Paris: Librairie d’Amerique et d’Orient 
Adrien-Maisonneuve, 1972.

63. Aujoulat, N., “Le ‘pneuma’ et le ‘corps lumineux’ de l’âme d’après le 
‘Prologue’ du Commentaire sur le De Anima d’Aristote de Jean Philopon,” 
Byzantinoslavica 59 (1998): 1–23.

64. Badawi, A., ed. A,ūṭīn ʿind al-ʿarab, Cairo: Maktabat al-naḥḍah al-miṣrīyah, 
1955.

65. Badawi, A., ed., al-Muthul al-ʿaqliyyah al-a,āṭūniyyah, Orig. publ. 1947., Kuwait: 
Wikālat al-maṭbūʿāt, n.d.

66. Badawi, A., ed. Arisṭū ʿind al-ʿArab, 2nd ed., Kuwait: Wikālat al-Maṭbūʿāt, 1978.
67. Baghdādī, Abū al-Barakāt, Kitāb al-muʿtabar fī al-ḥikmah, 3 vols., Haiderabad: 

Jamʿīyat dāʾirat al-maʿārif al-ʿuthmāniyyah, 1939.
68. Bahbānī, ʿAlī Naqī ibn Aḥmad, ʿIyār dānish, Edited by S.M. Musavi, Tehran: 

Mīrāth-i maktūb, 1377.
69. Bahmanyār, al-Taḥṣīl, Edited by M. Mutahhari, Tehran: Dānishgāh-i Tihrān, 

1349.
70. Baljon, J.M.S., Religion and thought of Shāh Walī Allāh Dihlawī, 1703-1762, Leiden: 

Brill, 1986.
71. Barthes, R., “The Death of the Author,” Aspen (1967): 5–6.
72. Bayḍāwī, ʿAbd Allāh, and Maḥmūd ibn ʿAb al-Raḥmān Iṣfahānī, Nature, Man 

and God in medieval Islam: ʿAbd Allah Baydawi’s text, Tawaliʿ al-anwar min mataliʿ 
al-anzar, along with Mahmud Isfahani’s Commentary, Mataliʿ al-anzar, sharh Tawaliʿ 
al-anwar, Translated by J. W. Pollock and E. E. Calverley, 2 vols., Leiden: Brill, 
2002.

73. Bejczy, I.P., The Cardinal Virtues in the Middle Ages: A study in moral thought from 
the fourth to the fourteenth century, Leiden: Brill, 2011.

        



398

74. Bergh, S. van den, “De Tempels van het Licht door Soehrawerdi († 1191),” 
Tijdschrift voor wijsbegeerte 10 (1916): 30–59.

75. Bertolacci, A., “The Reception of Aristotle’s Metaphysics in Avicenna’s Kitab 
al-Sifa: A Milestone of Western Metaphysical Thought,” In Before and After 
Avicenna, edited by D. Reisman, Leiden: Brill, 2003, 25–48.

76. Bihbahani, M.Ṭ., Kārnāmah-i bihbahān, Tehran: Omid Majd, 1992.
77. Blumenthal, H.J., Plotinus’ Psychology, The Hague: Martinus Nijho# Publishers, 

1969.
78. Blumenthal, H.J., “Soul vehicles in Simplicius,” In Platonism in Late Antiquity, 

edited by S. Gersh and C. Kannengiesser, Notre Dame: University of Notre 
Dame Press, 1992, 173–188.

79. Boer, Tj. de, Geschichte der Philosophie im Islam, Stuttgart: Fr. Frommanns 
Verlag, 1901.

80. Carra de Vaux, B., “La philosophie illuminative (Hikmet el-ichraq), d’après 
Suhrawerdi Meqtoul,” Journal Asiatique 9, no. 19 (1902): 63–94.

81. Ceylan, Y., Theology and Tafsīr in the Major Works of Fakhr al-Dīn al-Rāzī, Kuala 
Lumpur: International Institute of Islamic Thought and Civilization, 1996.

82. Corbin, H., En Islam iranien: Aspects spirituels et philosophiques: II Sohrawardî et les 
Platoniciens de Perse, Paris: Gallimard, 1971.

83. Corbin, H., En Islam iranien: Aspects spirituels et philosophiques: IV l’école 
d’ispahan, l’école shaykhie, le douzième imâm, Paris: Gallimard, 1972.

84. Corbin, H., Histoire de la Philosophie Islamique, Paris: Gallimard, 1986.
85. Corbin, H., and P. Kraus, “Le bruissement de l’aile de Gabriel,” Journal Asiatique 

227 (1935): 1–82.
86. Corbin, H., L’Imagination créatrice dans le sou-sme d’Ibn ’Arabi, Reprint 2006, 

Éditions Médicis-Entrelacs., Paris: Ernest Flammarion, 1958.
87. Corbin, H., La philosophie iranienne islamique aux XVII et XVIII siècles, Paris: 

Buchet/Chastel, 1981.
88. Corbin, H., “La place de Mollâ Ṣadrâ Shîrâzî (OB. 1050/1640) dans la 

philosophie iranienne,” Studia Islamica 18 (1963): 81–113.
89. Corbin, H., “Le thème de la résurrection chez Molla Ṣadrā Shīrāzī (1050/1640) 

commentateur du Sohrawardī (587/1191),” In Studies in Mysticism and Religion 
presented to Gershom Sholem, Jerusalem, 1967, 71–115.

90. Corbin, H., “Mundus Imaginalis ou l’imaginaire et l’imaginal,” In Face de Dieu, 
Face de l’Homme, Paris: Flammarion, 1983, 7–40.

91. Corbin, H., “Mundus Imaginalis, or the Imaginary and the Imaginal,” In 
Swedenborg and Esoteric Islam, translated by L. Fox (Orig. publ. 1964), West 
Chester: Swedenborg Foundation, 1995, 1–33.

        



399

92. Corbin, H., “Post-Scriptum à un entretien philosophique,” L’Herne: Henry 
Corbin (1981): 38–56.

93. Corbin, H., “Pour l’anthropologie philosophique: Un traité persian inédit de 
Suhrawardî d’Alep (m. 1191),” Recherches philosophiques 2 (1932-1933): 371–
423.

94. Corbin, H., Spiritual Body and Celestial Earth: From Mazdean Iran to Shi’ite Iran, 
Translated by N. Pearson, Princeton: Princeton University Press, 1977.

95. Corbin, H., Terre céleste et corps de résurrection: de l’Iran mazdéen a l’Iran shî’ite, 
Paris: Buchet/Chastel, 1960.

96. Cottrell, E., “Šams al-Dīn al-Šahrazūrī et les Manuscrits de «La Promenade 
des Âmes et le Jardin des Réjouissances: Histoire des Philosophes»,” Bulletin 
d’Études Orientales, IFPO Damas LVI (2004-2005): 225–260.

97. Crouzel, H., “Le thème platonicien du ‘vehicule de l’âme’ chez Origène,” 
Didaskalia 7 (1977): 225–237.

98. Dahgardī, Abū al-Qāsim, Minbar al-wasīlah mabāḥith iʿtiqādī bah rūsh falsafī wa-
ʿirfānī, Qom: Daftar tablīghāt islāmī ḥawzah ʿilmiyyah qum, 1379.

99. Dashtakī, Ghiyāth al-Dīn Manṣūr, Ishrāq Hayākil al-nūr li-kashf ẓulamāt Shawākil 
al-ghurūr, Edited by A. Owjabi, Tehran: Mīrāth-i maktūb, 2003.

100. Dashtakī, Ghiyāth al-Dīn Manṣūr, Musannafāt Ghīyath al-dīn Mansūr Huseinī 
Dashtaki Shīrāzī, Edited by A. Nourani, Vol. 1, Book 1–10, Tehran: Society for 
the Application of Cultural Works and Dignitaries, 2007.

101. Dashtakī, Ghiyāth al-Dīn Manṣūr, Musannafāt Ghīyath al-dīn Mansūr Huseinī 
Dashtaki Shīrāzī, Edited by A. Nourani, Vol. 2, Book 11–20, Tehran: Society for 
the Application of Cultural Works and Dignitaries, 2007.

102. Davidson, H.A., Alfarabi, Avicenna, and Averroes on intellect: their cosmologies, 
theories of the active intellect, and theories of human intellect, Oxford: Oxford 
University Press, 1992.

103. Davidson, Herbert A., Proofs for Eternity, Creation and the Existence of God in 
Medieval Islamic and Jewish Philosophy, Oxford: Oxford University Press, 1987.

104. Dawānī, Jalāl al-Dīn, Shawākil al-Ḥūr Sharḥ Hayākil al-Nūr, Edited by M.A. Haq 
and M.Y. Kokan, Madras: Government Oriental Manuscripts Library, 1953. 
Reprint Baghdad: Bayt al-warrāq, 2010.

105. Dawānī, Jalāl al-Dīn, “Shawākil al-Ḥūr Sharḥ Hayākil al-Nūr,” In Thalāth rasāʾil, 
edited by S.A. Tuysirkānī, Tehran: Mīrāth-i maktūb, 1993, 100–261.

106. Dawānī, Jalāl al-Dīn Thalāth rasāʾil, Edited by S.A. Tuysirkānī, Tehran: Mīrāth-i 
maktūb, 1991.

107. Del Punta, F., “The Genre of Commentaries in the Middle Ages and its 
Relation to the Nature and Originality of Medieval Thought,” In Was ist 

        



400

Philosophie im Mittelalter?, edited by J.A. Aertsen and A. Speer, Berlin: Walter 
de Gruyter, 1998, 138–151.

108. Dinani, Gh.Ḥ.I., Shuʿāʿ-i andīshah wa-shuhūd dar falsafah-yi suhrawardī, 8th ed., 
Tehran: Ḥikmat, 1388.

109. Duhem, P., Medieval Cosmology: Theories of In-nity, Place, Time, Void, and the 
Plurality of Worlds, Translated by R. Ariew, Chicago: The University of Chicago 
Press, 1985.

110. EI = Houtsma, M.Th., T.W. Arnold, R. Basset, and R. Hartmann, eds., The 
Encyclopædia of Islam, 9 vols., 1st ed., Leiden: Brill, 1913-1938 [Reprint 1993].

111. EI2 = Bearman, P., Th. Bianquis, C.E. Bosworth, E. van Donzel, and W.P. 
Heinrichs, eds., The Encyclopaedia of Islam, 13 vols., 2nd ed., Leiden: Brill, 
1955-2005.

112. EI3 = Krämer, G., D. Matringe, J. Nawas, E. Rowson, and K. Fleet, eds., 
Encyclopaedia of Islam, Three, Leiden: Brill, Online.

113. Eichner, H., “The Chapter ‘On Existence and Non-Existence’ of Ibn 
Kammūna’s al-Jadīd fī l-Ḥikma: Trends and Sources in an Author’s Shaping 
the Exegetical Tradition of al-Suhrawardī’s Ontology,” In Avicenna and his 
Legacy, edited by Y.T. Langermann, 143–177, Turnhout: Brepols, 2009.

114. Eijk, P.J. van der, Medicine and Philosophy in Classical Antiquity, Cambridge: 
Cambridge University Press, 2005.

115. EIr = online edition, Encyclopædia Iranica, New York, 1996-.
116. El-Rouayheb, Kh., Relational Syllogism and the History of Arabic Logic 900-1900, 

Leiden: Brill, 2010.
117. Endress, G., “Reading Avicenna in the Madrasa: Intellectual Genealogies and 

Chains of Transmission of Philosophy and the Sciences in the Islamic East,” In 
Arabic Theology, Arabic Philosophy. From the Many to the One. Essays in Celebration 
of Richard M. Frank, edited by J.E. Montgomery, Leuven: Peeters, 2006, 371–423.

118. EQ = McAuli#e, J.D., Encyclopedia of the Qurʾān, 6 vols., Leiden: Brill, 2001-2006.
119. Ess, J. van, Die Erkenntnislehre des ʿAḍudaddīn al-Īcī: Übersetzung und Kommentar 

des Ersten Buches seiner Mawāqif, Wiesbaden: Franz Steiner Verlag, 1966.
120. Ess, J. van, Die Träume der Schulweisheit: Leben und Werk des ʿAlī b. Muḥammad al-

Ğurğānī (gest. 816/1413), Wiesbaden: Harrassowitz Verlag, 2013.
121. Fakhry, M., A History of Islamic Philosophy, 3rd ed., Columbia University Press, 

2004.
122. Fanārī, Shams al-Dīn, Miṣbāḥ al-uns, Edited by M. Khojavi, Tehran: Mawlā, 

1382.
123. Fārābī, Aphorisms of the statesman [= Fuṣūl al-madanī], Translated by D.M. 

Dunlop, Cambridge: Cambridge University Press, 1961.

        



401

124. Fārābī, Ārāʾ ahl al-madīnah al-fāḍilah, Edited by A.N. Nadir, Beirut: Dār al-
mashriq, 1968.

125. Fārābī, Kitāb al-millah wa-nuṣūṣ ukhrā, Edited by M. Mahdi, Beirut: Dār al-
mashriq, 1991.

126. Finnamore, J.F., Iamblichus and the Theory of the Vehicle of the Soul, Chico: 
Scholars Press, 1985.

127. Foucault, M., L’archéologie du savoir, Paris: Gallimard, 1969.
128. Frank, R.M., “The Origin of the Arabic Philosophical Term Anniyyah,” Cahiers 

de Byrsa 6 (1956): 181–201.
129. Freitag, R., Seelenwanderung in der islamischen Häresie, Berlin: Klaus Schwarz, 

1985.
130. Gacek, A., Arabic Manuscripts: A Vademecum for Readers, Leiden: Brill, 2009.
131. Gacek, A., The Arabic Manuscript Tradition: A Glossary of Technical Terms and 

Bibliography, Leiden: Brill, 2001.
132. GAL = Brockelmann, C., Geschichte der arabischen Litteratur, 5 vols., 2nd ed., 

Leiden: Brill, 1937-1945.
133. Galle, G., “Peter of Auvergne on the unicity of the world,” Recherches de 

théologie et de philosophie médiévales 68, no. 1 (2001): 111–141.
134. Gardet, L., Dieu et la destinée de l’homme, Paris: J. Vrin, 1967.
135. Gardet, L., La pensée religieuse d’Avicenne, Paris: Librairie philosophique J. Vrin, 

1951.
136. Gertz, S.R.P., Death and Immortality in Late Neoplatonism: Studies in the Ancient 

Commentaries on Plato’s Phaedo, Leiden: Brill, 2011.
137. Ghazālī, “al-Maḍnūn bihi ʿalā ghayr ahlihi,” In Majmūʿah rasāʾil al-imām al-

ghazālī, edited by I.A. Muhammad, Cairo: al-Maktabah al-tawfīqiyyah, n.d., 
355–381.

138. Ghazālī, Maqāṣid al-falāsifah, Edited by M. Bijuw, Damascus: Maṭbaʿat al-ḍibāḥ, 
2000.

139. Ghazālī, The Incoherence of the Philosophers [= Tahāfut al-falāsifah], Translated by 
M.E. Marmura, Provo: Brigham Young University Press, 2000.

140. Ghazālī, The Niche of Lights [= Mishkāt al-anwār], Translated by D. Bushman, 
Provo: Brigham Young University Press, 1998.

141. Goodman, N., Ways of Worldmaking, Indianapolis: Hackett Publishing, 1978.
142. Goullet, M., Écriture et réécriture hagiographiques, Turnhout: Brepols, 2005.
143. Gri#el, F., Al-Ghazālī’s Philosophical Theology, Oxford: Oxford University Press, 

2009.

        



402

144. Gri#el, F., “Divine Actions, Creation, and the Human Fate after Death in 9th/
15th-Centry Imāmī Shiʿite Theology,” Journal of the American Oriental Society 
125, no. 1 (2005): 67–78.

145. Gutas, D., “Aspects of Literary Form and Genre in Arabic Logical Works,” In 
Glosses and Commentaries on Aristotelian Logical Texts: The Syriac, Arabic and Latin 
Medieval Tradition, edited by Ch. Burnett, London: Warburg Institute, 1993, 
29–76.

146. Gutas, D., Avicenna and the Aristotelian Tradition, 2nd ed., Leiden: Brill, 2014.
147. Gutas, D., “Avicenna’s Eastern (‘Oriental’) Philosophy: Nature, Scope, 

Transmission,” Arabic Sciences and Philosophy 10 (2000): 159–180.
148. Gutas, D., “Essay Review Suhrawardi and Greek Philosophy,” Arabic Sciences 

and Philosophy 13 (2003): 303–309.
149. Gutas, D., “Intellect Without Limits: The Absence of Mysticism in Avicenna,” 

In Intellect et Imagination dans la Philosophie Médiévale, edited by M. Cândida-
Pacheco and J. Francisco-Meirinhos, Turnhout: Brepols, 2006, 1:351–72.

150. Gutas, D., “The Heritage of Avicenna: The Golden Age of Arabic Philosophy, 
1000 - ca. 1350,” In Avicenna and His Heritage. A Golden Age of Science and 
Philosophy, edited by J. Janssens and D. De Smet, Leuven: Leuven University 
Press, 2002, 81–97.

151. Gutas, D., “The Study of Arabic Philosophy in the Twentieth Century: An 
Essay on the Historiography of Arabic Philosophy,” British Journal of Middle 
Eastern Studies 29, no. 1 (2002): 5–25.

152. Hajjī Khalīfah, Kashf al-ẓunūn, 2 vols., Istanbul: Wikālat al-Maʿārif, 1943.
153. Hamdānī, Mūlā ʿAbd al-Ṣamad, Baḥr al-maʿārif, Edited by W. Husayn, 3 vols., 

Tehran: Intishārāt Ḥikmat, 1387.
154. Hanegraa#, W.J., Esotericism and the Academy: Rejected Knowledge in Western 

Culture, Cambridge: Cambridge University Press, 2012.
155. Harawī, Anwāriyyah, Edited by H. Ziai, Tehran: Muʾassasah-i intishārāt amīr 

kabīr, 1358.
156.Ḥasan Zādah Āmulī, (Ayatollah) Ḥasan, Dū risālah muthul wa-mithāl, Tehran: 

Ṭūbā, 1382.
157.Ḥasan Zādah Āmulī, (Ayatollah) Ḥasan, ʿUyūn masāʾil al-nafs wa-sharḥ al-ʿuyūn 

fī sharḥ al-ʿuyūn, Tehran: Muʾassasah-i intishārāt amīr kabīr, 1385.
158. Hasnawi, A., “Alexandre d’Aphrodise vs Jean Philopon: Notes sur quelques 

traités d’Alexandre ‘perdus’ en grec, conservés en arabe,” Arabic Sciences and 
Philosophy 4 (1994): 53–109.

        



403

159. Hasnawi, A., “Boèce, Averroès et Abū al-Barakāt al-Baġdādī, témoins des 
écrits de Thémistius sur les Topiques d’Aristote,” Arabic Sciences and 
Philosophy 17 (2007): 203–265.

160. Haydajī, Muḥammad, Taʿlīqat al-haydajī ʿalā al-manẓūmah wa-sharḥihā, Tehran: 
Aʿlamī, 1365.

161.Ḥibshī, A.M., Jāmiʿ al-shurūḥ wa-al-ḥawāshī, 2 vols., Abu Dhabi: al-Majmaʻ al-
thaqāfī, 2004.

162. Honigman, E., Die Sieben Klimata, Heidelberg, 1929.
163. Horten, M., Die Philosophie der Erleuchtung nach Suhrawardi (1191†), Halle: 

Niemeyer, 1912.
164. Ibn Abī al-ʿIzz, and Ṭaḥawī, Sharḥ al-Ṭaḥāwiyyah fī al-ʿaqīdat al-sala(yyah, 

Mecca: al-Maṭbaʿat al-salafīyah, 1930.
165. Ibn Abī Jumhūr, Mujlī mirʾāt al-Munjī fī al-kalām wa-al-ḥikmatayn wa-al-

taṣawwuf, Edited by R.Y. Farmad, 5 vols., Beirut: Jamʿiyyah ibn abī jumhūr al-
aḥsāʾī li-iḥyāʾ al-turāth, 2013.

166. Ibn Abī Uṣaybiʿa, Uyūn al-anbāʾ fī ṭabaqāt al-aṭibbāʾ, Edited by N. Rida, Beirut: 
Maktabat al-ḥayāt, 1965.

167. Ibn Kammūna, al-Kāshif (al-Jadīd fī al-ḥikmah), Edited by H.N. Isfahani, Tehran: 
Iranian Institute of Philosophy & Institute of Islamic Studies Free University 
of Berlin, 2008.

168. Ibn Kammūna, al-Tanqīḥāt fī sharḥ al-Talwīḥat, Edited by H. Ziai and A. 
Alwishah, Costa Mesa: Mazda Publishers, 2003.

169. Ibn Kammūna, Sharḥ al-Talwīḥāt al-lawḥiyyah wa-al-ʿarshiyyah, Edited by N. 
Habībī, 3 vols., Tehran: Mīrāth-i maktūb, 2008.

170. Ibn Malāḥimī, Tuḥfat al-mutakallimīn fī al-radd ʿalá al-falāsifah, Edited by H. 
Ansari and W. Madelung, Tehran: Muʾassasah-i pizhūhishī-i ḥikmat va 
falsafah-i īrān, 2008.

171. Ibn Maytham al-Baḥrānī, Qawāʿid al-marām fī ʿilm al-kalām, Edited by A. al-
Husayni, Qom: Maktabah āyat allāh al-ʿuẓmā al-marʿashī al-najafī, 1985.

172. Ibn Maytham al-Baḥrānī, Sharḥ ʿalā miʾah kalimah li-amīr al-muʾminīn, Edited 
by J. Muhaddith, Qom: Muʾassasat al-nashr al-islāmī al-tābiʿah li-jāmiʿat al-
mudarrisīn bi-qum, 1390.

173. Ibn Rushd, Averroes’ Tahafut al-Tahafut (The Incoherence of the Incoherence), 
Translated by S. van den Bergh, 2 vols., London: Luzac & Co., 1954.

174. Ibn Sīnā, al-Ishārāt wa-al-tanbīhāt, Edited by M. al-Zare’i, Qom: Bustan-e ketab 
Qom, 1381.

175. Ibn Sīnā, al-Mabdaʾ wa-al-maʿād, Tehran: Muʾassasah-i muṭālaʿāt al-islāmī, 
1363.

        



404

176. Ibn Sīnā, “al-Mubāḥathāt,” In Arisṭū ʿind al-ʿarab, edited by A. Badawi, 119–239, 
Kuwait: Wikālat al-maṭbūʿāt, 1978.

177. Ibn Sīnā, al-Taʿlīqāt, Edited by S.H. Mousavian, Tehran: Iranian Institute of 
Philosophy, 2013.

178. Ibn Sīnā, Die Metaphysik Avicennas, Translated by M. Horten, Halle: Verlag von 
Rudolf Haupt, 1907.

179. Ibn Sīnā, Epistola sulla Vita Futura [= al-Risālah al-aḍḥawiyyah], Edited by F. 
Lucchetta, Padua: Editrice Antenore Padova, 1969.

180. Ibn Sīnā, Ibn Sina and Mysticism: Remarks and Admonitions Part Four, Translated 
by Sh. Inati, London: Kegan Paul International, 1996.

181. Ibn Sīnā, “Les notes d’Avicenne sur la «Théologie d’Aristote»,” Translated by 
G. Vajda, Revue Thomiste 51, no. II (1951): 346–406.

182. Ibn Sīnā, Psychologie d’Ibn Sīnā (Avicenne) d’après son Œuvre aš-Šifā’ [= ʿIlm al-nafs 
min al-Ṭabīʿiyyāt min al-Shifāʾ], Edited by J. Bakoš, 2 vols., Beirut: Editions du 
Patrimoine Arabe et Islamique, 1982.

183. Ibn Sīnā, Risālah fī ithbāt al-nubūwāt wa-taʾwīl rumūzihim wa-amthālihim, 
[Reprint: Sezgin F., Abū ʿAlī al-Ḥusayn ibn ʿAbdallāh Ibn Sīnā: Philosophical 
Treatises (Frankfurt: Institute for the History of Arabic-Islamic Science, 
1999)], Cairo, 1908.

184. Ibn Sīnā, “Risālah fī maʿrifat al-nafs al-nāṭiqah wa-aḥwālihā,” In Aḥwāl al-nafs: 
risālah fī al-nafs wa-baqāʾihā wa-maʿādihā, edited by A.F. Ahwani, 179–192, 
Cairo: Dār iḥyāʾ al-kutub al-ʿarabiyyah, 1952.

185. Ibn Sīnā, “Risālat aḥwāl al-nafs,” In Aḥwāl al-nafs: risālah fī al-nafs wa-baqāʾihā 
wa-maʿādihā, edited by A.F. Ahwani, Cairo: Dār iḥyāʾ al-kutub al-ʿarabiyyah, 
1952, 45–142.

186. Ibn Sīnā, “Sharḥ Uthūlūjiyā,” In Arisṭū ʿind al-ʿarab, edited by A. Badawi, 
Kuwait: Wikālat al-maṭbūʿāt, 1978, 35–74.

187. Ibn Sīnā, The Metaphysics of The Healing [= al-Shifāʾ], Translated by M.E. 
Marmura, Provo: Brigham Young University Press, 2005.

188. Ibn Sīnā, The Physics of The Healing [al-Shifāʾ], Translated by J. McGinnis, 2 
vols., Provo, Utah: Brigham Young University Press, 2009.

189. Ibn Sīnā, Traités mystiques d’Abou Alî al-Hosain b. Abdallâh b. Sînâ, ou d’Avicenne, 
Edited by A.F. Mehren, 2 vols., Leiden: Brill, 1889-1899.

190. Ibn Sīnā, and Naṣīr al-Dīn Ṭūsī, al-Ishārāt wa-al-tanbīhāt, Edited by S. Dunya, 4 
vols., Cairo: Dār al-maʿārif, 1957.

191. Ibn Sīnā, ʿUyūn al-ḥikmah, Edited by M. al-Jabr, Damascus: Dār al-yanābīʿ, 
1996.

        



405

192. Ibn Taymiyyah, Darʾ taʿāruḍ al-ʿaql wa-al-naql, Edited by M.R. Salim, 11 vols., 
Riyad: Dār al-kunūz al-adabiyyah, 1979.

193. Ibn ʿArabī, Fuṣūṣ al-ḥikam, Edited by A.A. A//, Beirut: Dār al-kitāb al-ʿarabī, 
2002.

194. Ibn ʿArabī, al-Futūḥāt al-makkīyah fī maʿrifat al-asrār al-malikīyah wa-l-mulkīyah, 
4 vols., Cairo: Dār al-kutub al-ʿarabiyyah al-kubrā, 1911.

195. Ījī, ʿAḍud al-Dīn, and al-Sayyid al-Sharīf Jurjānī, Kitāb al-mawāqif [ = Sharḥ al-
Mawāqif], 3 vols., Beirut: Dār al-jīl, 1997.

196. Iqbal, M., The Development of Metaphysics in Persia, London: Luzac & Co., 1908.
197. Ismāʿīl Pāshā Baghdādī, Ḥadiyyat al-ʿārifīn, 2 vols., Istanbul: Wikālat al-Maʿārif, 

1955.
198. Jambet, Ch., Mort et résurrection en islam: l’au-delà selon Mullâ Sadrâ, Paris: Albin 

Michel, 2008.
199. Jāmī, Naqd al-nuṣūṣ fī sharḥ naqsh al-Fuṣūṣ, Edited by W.C. Chittick, Tehran: 

Anjuman-i shāhanshāhī-i falsafah-i īrān, 1977.
200. Jāmī, ʿAbd al-Raḥmān, Sharḥ Fuṣūṣ al-ḥikam, Edited by I. Asim, Beirut: Dār al-

kutub al-ʿilmiyyah, 2004.
201. Janssens, J., “al-Ġazālī’s Maqāṣid al-Falāsifa, Latin Translation of,” Edited by 

H. Lagerlund, Encyclopedia of Medieval Philosophy, Netherlands: Springer, 2011.
202. Janssens, J., “Al-Ghazzālī’s Mi’yār al-’ilm fī fann al-manṭīq Sources 

Avicenniennes et Farabiennes,” Archives d’histoire doctrinale et littéraire du 
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12. Appendices
I include some small passages from Shahrazūrī’s Sharḥ al-Talwīḥāt and one 

passage from Suhrawardī’s al-Mashāriʿ. There is also an overview of all historical 
$gures mentioned in this study, together with their Ḥijrī dates and an approximate 
death year in Common Era notation. Additionally, a summary in Dutch and a 
curriculum vitae is attached, as is required by Utrecht University for all 
dissertations.

12.1 Notes to the edited passages
On orthography, the following should be noted. The manuscript evidence does 

not always show the diacritical markers, but I have added these throughout. In 
contrast, vocalization markers are sparsely present but I have omitted them. 
Likewise, I have not added shadda’s, but I did insert hamza’s. Conjugation of verbs 
are corrected without giving the variations in the manuscripts. For Shahrazūrī, I 
have given preference to Fazil Ahmed Paşa 880, as the $rst page states it is ‘from the 
pen of the author’ (bi-khaṭṭ al-muṣannif), and also to Leiden Or. 578, which is the 
oldest dated copy. For Suhrawardī, I have given preference to the Leiden manuscript, 
being the older of the two. For variant readings and other notable phenomena, the 
following abbreviations are used:

• د Damad Ibrahim Paşa 819

• ف Fazil Ahmed Paşa 880

• ل Leiden Or. 578

• ن Nuruosmaniye 2693
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12.2 Brief description of the manuscripts

12.2.1 Damad Ibrahim Paşa 819

Undated, anonymously copied.

Seemingly uncollated. Legible and seemingly complete.

First page and Title

Three seals on the $rst page, and the title Kitāb al-taʿlīqāt fī sharḥ al-Talwīḥāt.

Writing surface and text block

Folio numbers are indicated in pencil. There are 27 lines to the page, framed 
with a double gilded border. Rubrics are also gilded. Written in a thin nastaʿlīq, 
mostly pointed, always using distinct points, unvocalized. There seems to be no use 
of catchwords.

Decorations

1a: Illuminated frontispiece

1b: Illuminated headpiece at the beginning of al-manṭiq.

98a: Illuminated headpiece at the beginning of al-ṭabīʿiyyāt.

212b: Illuminated headpiece at the beginning of al-ilāhiyyāt.

The frontispiece is rectangular, divided into three boxes, of which the outer 
two are narrow. Blue and gold dominate, with red, black, and white accents.

Top: Gilded text reading: bi-rasm muṭālaʿah al-sulṭān al-aʿẓam // mawlā mulūk al-
ʿarab wa-al-ʿajam al-sulṭān muḥammad

Middle: A hexagon-shaped decoration holds a decorated circle, in which white 
text reads: hādhā al-kitāb al-taʿlīqāt // fī sharḥ al-talwīḥāt li-al-ḥakīm // al-ilāhī wa-al-
ʿālim al-ṣamadānī // al-mashhūr bi-al-shahrazūrī // raḥimahu al-qādir al-ghanī

Bottom: Gilded text reading (continuing text from top box): bin al-sulṭān murād 
khān khallada Allāh taʿālā // khilāfatahu wa-ayyada sulṭānahu wa-ʿadālatahu

The headpieces are similar to each other and in the same decorative style as 
the frontispiece. They feature the basmala in Ku$c script.
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12.2.2 Fazil Ahmed Paşa 880

Undated, anonymous copy. 

The margin shows corrections in the same hand. More diAcult to read than 
the other manuscripts, also due to the quality of the photos I am working with. It is 
incomplete, missing at least a small part of the end.

First page and title

Statements on the $rst page claim it is ‘in the pen of the author’ (bi-khaṭṭ al-
muṣannif). Further on the $rst page are: two seals; remnants of erased text; three 
lines in red ink, the middle crossed out, perhaps reading min ʿawārī al-zamān ʿanhu // 
- // wa-li-ṣaḥḥ? bi-khaṭṭ muʾalli-hi. Titles present on the $rst page are Sharḥ al-Talwīḥāt 
bi-khaṭṭ al-shāriḥ and Kitāb al-tanqīḥāt fī sharḥ al-Talwīḥāt.

Writing surface and text block

Folio numbers are in black ink, in an Oriental hand. The text runs on 29 lines to 
the page, unframed, in black ink. Rubrics have been written $rst in black, then 
traced (perhaps later?) with red ink. It is written in a naskh that is not always easy to 
read, partly due to the absence of many diacritics.

77b: end of al-manṭiq.

166a: end of al-ṭabīʿiyyāt.

At 295b the text ends abruptly, just before the actual end of the text, 
corresponding to Damad Ibrahim Paşa 819 folio 375a, line 5, whereas Damad Ibrahim 
Paşa 819 ends on folio 376a.
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12.2.3 Nuruosmaniye 2693

Undated, anonymous copy. 

The margin shows a few corrections, in the same hand. Clearly legible. It is 
incomplete, missing at least a small part of the end. Likely a descendant from Fazil 
Ahmed Paşa 880, as the text stops at the same point and in cases where Fazil Ahmed 
Paşa 880 is diAcult to read and open to a wrong reading, Nuruosmaniye 2693 
occasionally shows that wrong reading.

First page and title

Two seals and a waqf statement. No title given.

Writing surface and text block

Folio numbers are in pencil and only on every ten pages. The text runs on 27 
lines to the page, in a gilded frame, in black ink, with red rubrics. There are sparse 
corrections and rubrics in the margin. It is written in a thick nastaʿlīq.

87b: end of al-manṭiq.

186b: end of al-ṭabīʿiyyāt.

Exactly like Fazil Ahmed Paşa 880, at 331b the text ends just before the actual 
end of the text, corresponding to Damad Ibrahim Paşa 819 folio 375a, line 5, whereas 
Damad Ibrahim Paşa 819 ends on folio 376a. However, this end is not abrupt but 
shows intention. The last line has a gilded underlining and from there a space is 
reserved for a colophon, which is, unfortunately, not utilized.

Decorations

On folio 1b there is an illuminated headpiece. 88b and 187b show space for an 
illuminated headpiece, but they were not executed. The headpiece is in gold and 
blue, with white, pink, and cyan !owers. It is constructed to highlight a gilded text 
box, but there is no text.
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12.2.4 Leiden Or. 578

This manuscript has been described by Lameer.1 He informs us of a completion 
date of 704/1304-5. He also informs us that it is incomplete. It only covers the 
Physics and Metaphysics, and has at least one big omission in the part on Physics. 
Legible.

First page and title

There are a number of elements on the $rst page, among them a seal and a red 
wax stamp, a passage on Suhrawardī, a few ownership statements, and, on top, a 
title reading Taḥrīr al-fann al-thānī min Sharḥ Talwīḥāt al-Suhrawardī li-Ibn Kammūnah. 
The identi$cation with Ibn Kammūna is incorrect. On the bottom a white piece of 
paper is glued which indicates it is from the collection of Levinus Warner.

Writing surface and text block

Folio numbers are in pencil in a European hand. The text runs 25 lines to the 
page, unframed, in black ink. There are sparse corrections, and also sparse use of red 
overlining. Rubrics are in black but clearly visible by being written in a larger and 
thicker style. The script is an unstable naskh. 

114b: end of al-ṭabīʿiyyāt.

271b: end of al-ilāhiyyāt, in agreement with Damad Ibrahim Paşa 819.

1. Lameer, J., “Ibn Kammūna’s Commentary on Suhrawardī’s Talwīḥāt. Three 
Editions,” Journal of Islamic Manuscripts 3 (2012): pp. 154–184. Including a photo of the $rst 
folio, on p. 180.
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12.2.5 Leiden Or. 365

Finished in 707/1307 in 283 folia. It seems to be a complete copy of al-Mashāriʿ, 
including Logic, Physics, and Metaphysics. With practice legible.

First page and title 

A stamp and an ownership statement are present, as well as a red was stamp 
and a not glued to the $rst page with the printed words ‘Ex Legato Viri Ampliss. 
LEVINI WARNERI’. These are, however, minor aspects of the page, as half of the page 
features an impressive frontispiece.

Writing surface and text block 

Folio numbers are in pencil in a European hand. The paper pages are rather 
large, and feature a rather casual naskh that runs on 23 lines per page. Rubrics are in 
oversized, thick black. On rare occasions, red ink is used to overline a $rst word, but 
this does not replace the oversized rubrics. Rarely, corrections in the same hand are 
visible in the margin. Catchwords have been inserted throughout.

Decorations 

There is a frontispiece. It consists of a house-shaped box with the top facing 
down. Below it are three vignettes. The dominant color is gold, with the contrasting 
color being what seems to be silver. Blue was also used to highlight the borders, but 
it is nearly completed faded. A geometric border encapsulates the text Kitāb al-
Mashāriʿ wa-al-muṭāraḥāt // li-al-shaykh al-shahīd Shihāb al-Dīn al-Suhrawardī // raḥmat 
Allāh ʿalayhi // wa-sallam.
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12.2.6 Topkapi A 3377

Superb, luxurious execution of Suhrawardī al-Mashāriʿ, in 352 numbered folia, 
$nished in 865/1460.

First page and title 

Two old stamps and one modern stamp. A basmala in Ottoman style. In black, 
on top, a title reads Kitāb al-Mashāriʿ wa-al-muṭāraḥāt li-al-Suhrawardī // fī al-manṭiq 
wa-al-ḥikmah falsa-yyah. The page is dominated by a frontispiece.

Writing surface and text block 

Page numbers are in pencil, in a European hand. The paper features a gilded 
border around the text. It is written in a $ne nastaʿlīq in black ink, with gilded 
rubrics, running on 21 lines per page. Only rarely is a correction visible in the 
margin. Catchwords are used, but due to the binding and the fact that I am working 
from images, only their contours are visible.

Decorations 

1a frontispiece

1b headpiece

132b headpiece

The frontispiece is circular, with blue and gold as its dominant colors and red 
and purple as secondary colors. It is round and made up of layers. The outer layer is 
blue, with purple and red !owers. Then follows a layer with a gilded geometric 
pattern. Inside the text reads: hadhā kitāb [sic] // al-Muṭāraḥāt taʾlīf al-ʿālim // al-
muḥaqqiq wa-al-ḥalīm al-mudaqqiq Shihāb // al-millah wa-al-dīn al-Suhrawardī // 
raḥimahu Allāh taʿālā.

The two headpieces are alike and in the same style as the frontispiece. They 
are blue and gold, with in white a basmala in Ku$c script.
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12.3 “ʿawālim ukhrā fī al-wujūd”
From Shahrazūrī’s Sharḥ al-Talwīḥāt. Using Damad Ibrahim 819, 136a; Fazil 

Ahmed 880, 107b; Nuruosmaniye 2693, 121a-121b; Leiden Or. 578, 38a. Cf. Ibn 
Kammūna, Sharḥ al-Talwīḥāt, vol. 2, pp. 121.

٭٭٭

 لضافأو نطالفأو سروغاثيفو سلقذابنأو سمره لاقو 2نواشملا هعابتأو لوألا ملعملا هلاق ام اذه
 بئاجعلا هيف لقعلاو سفنلا ريغو ينامسجلا ملاعلا اذه ريغ ريداقم اهل دوجولا يف ىرخأ ملاوع نأ ءامدقلا
 راجشألاو لاجرلاو لابجلاو 3راحبلاو ندملاو ميلاقألاو تابكرملاو رصانعلاو بكاوكـلاو كالفألا نم ةريثكـلا
 ايلقروهو اصرباجو اقلباج هيف يذلا نماثلا ميلقإلا يف هذه ّلكو ىهانتي ال ام ةحيبقلاو ةحيلملا روصلاو نداعملاو
 هب طيحم وهو ىلعألا كلفلا نم فطلأ وهو ىندأ ناقفأ ملاعلا اذهلو ملاعلا بيترت طسو يف يهو بئاجعلا تاذ
 ةيهانتملا ريغلا عاونألا ةفلتخملا تاقبطلاو اهنم فثكأ وهو ةقطانلا سفنلا ىلي ىلعأو ساوحلا كاردإ نع عقتريو
 ىلإ هنع نوقرتي نيذلا مه ءالضفلاو هيلع رورملا نم كلاسلل دبالو امهنم ةملؤملاو ةذلملاو ةفيثكـلاو ةفيطللا نم
 هجوتي 4لوألا ملعملاّ درو ةيناحورلا مولعلا بابرأو ةرحسلاو ةنهكـلا ضعب اهدهاشي دقو ةقرشملا راونألا ءاضف
مهدصاقم نود مهليواقأ رهاظ ىلع

 ةضيبو ةدحاو ةرك اهلك ددحملا وشح يف ؟ةصارتم اهلك مارجألاف ةددعتملا ملاوعلاو ءالخلا لطب اذإو
 مارجألا نم عون لكلو طسوألا ملاعلا قفأب الصتم ايناحور هل ناكم ال يذلا طيحملا نوكيف اه ناكم ال ةدحاو
 ُهدادعا َهدادعا ؟يزاوي ناكملا نم عون ؟هرعقم يف ةنمكتملا

٭٭٭

تاطوطخملا ّلك يف اذك .2

احبلا :ن .3
- :ن .4
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12.4 “li-al-inṭibāʿ wa-al-muthul sirr”
From Shahrazūrī’s Sharḥ al-Talwīḥāt. Using Damad Ibrahim 819, 201b; Fazil 

Ahmad Pasa 880, 158a; Nuruosmaniye 2693, 177b; Leiden 578, 103a. Cf. Ibn Kammūna 
Sharḥ al-Talwīḥāt, vol. 2, p. 288#.

٭٭٭

قارشإلا ةكمح يف الإ هركذن الّ رس 5لثملاو عابطناللو هلوق

 ملاعلا يف ام عيمج ليخت اننكمي نيعلا انضمغ اذإ انا عم ةيلكلاب عابطنالاو عاعشلا يتدعاق لطبأ امل لوقأ
 اهعابطنا مدع عم تادوجوملا نم اهادع ام نيبو اهنيب زيميو نايعألا 7يف دجوت ال 6ةرك رومأ ليخت اننكمي اذكو
 لضفأ رخآ ملاع يف ةدوجوم ةرورضلاب نوكيف ينامسجلا ملاعلا يف ةدوجوم نكي مل اذإو ءاضعألا نم وضع يف
 هذه هيف دهاشي يذلا ملاعلا كلذو هريغ نيبو هنيب زيميو دهاشي نأ نكمي ال فرصلا مدعلا نأل سحلا ملاع نم
 نع هزنملا حابشألاو يناحورلا ءاوهلا يف ةلقعملا لثملا ملاع لئاوألا ءامكحلا هيمسي ءايشألا هذه هيف ليختنو روصلا
 ةروكذملا تالاحملا ضعب مزلي الئل ميظعلا 8يلاثملا ملاعلا اذه تابثإ نم دب الف ّلحم يف لولحلاو نامزلاو ناكملا
 رصبلا ةدهاشم نم مظعأ هنودهاشي نيهلأتملا نم ءالضفلاف الإو ةمكحلا يف يدتبملل وه امنإ هتابثإ ىلإ ةجاحلاو
 تالاكشإلا نم ريثك ملاعلا اذه تابثإب عفدنيو ةيوقلا ةدهاشملاب كوبذك ةفيعضلا ةجحلاب مهتبذك نإف ناولألل
 يتأيسو صاخشألا 10هانتم ريغ ميظع ملاع وهو هب الإ 9ةمكحلاب ةفرعملا متي الو ةيمكحلا ةسدقملا مولعلا ىلع ةدراولا
 يف 11ةروص لوصحب كاردإف ايلك ناك نإف ايئزج وأ ايلك نوكي نأ امإ كاردإلاف تايهلإلا يف هيف ثيحب ةمتت
 ريغ ناك نإو هتاذ نع ةيبيغ مدعب نوكي اهل هكاردإف كردملا تاذ وه ناك نإف ايئزج ناك نإو ةكردملا تاذلا
 تتفتلاو سحلا دنع ارضاح ناك نإو ةصقانلا وأ ةماتلا ةدهاشملاب هل هكاردإف ةداملا 12دنع ادرجم ناكو هتاذ
 ةيلايخلا تاكردملاك ةرهاظلا ساوحلا نع ابئاغ ناك نإو سحلا دنع هروضح درجمب تكردأ هيلإ سفنلا
 نم ايارملا يهو ةليقصلا رهاظملا كلذ يف طرشيو يلاثملا ملاعلاب اهداحتاو سفنلا لاصتاب نوكي امنإ هكاردإف
 ءاملاو ءاوهلاو ةرهاظلاو ةنطابلا ساوحلا

٭٭٭

ليملا :ن .5

ةريثك :ن .6

الا يف :د .7
لاثملا :ن .8

- :ن .9
يهانتم :ن .10
ةروس :ن .11

نع :د .12
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12.5 “aḥwāl al-nās fī al-dunyā ʿalā aqsām thalāthah”
From Shahrazūrī’s Sharḥ al-Talwīḥāt. Using Damad Ibrahim 819, 334a; Fazil 

Ahmad Pasa 880, 262a; Nuruosmaniye 2693, 294a; Leiden 578, 231a. Cf. Ibn Kammūna 
Sharḥ al-Talwīḥāt, vol. 3, p. 408#.

٭٭٭

 طسوتم يناث مسقو ةحصلاو لامجلا ىف غلاب لوأ مسق ةثلث ماسقأ ىلع ايندلا ىف سانلا لاوحأ نأب باجأو
 مه ثلاث مسقو لذرالا ىلا اهضعبو فرشألا فرطلا نم برقي اهضعب بتارم ىلع نورثكالا مهو امهيف
 نيمسقلا عومجم ىلإ مهانبسن اذإو ريثكب نيطسوتملا نم لقأ مهو تاهاعلاو حبقلا نم ناصقنلا يف نوغلابلا
 يف نوغلابلا لوألا ةثلث ماسقأ ىلع ةرخالا يف ةيناسنإلا سوفنلا لاوحأ نوكي كلذكف ةلقلا ةياغ يف اوناك نيلوالا

 ىلع رثكالا مهو كلذ ليصحت يف نوطسوتملا يناثلا ةيلمعلاو ةيرظنلا مولعلا نم ةيلقعلا تالامكـلا ليصحت
 ةبكرملاو ةطيسبلا تالاهجلا ىف نوغلابلا ثلاثلا سخألاو فرشألا فرطلا ىلإ برقلا نم مهبتارم توافت
 ةياغ يف اوناك نيلوألا نيمسقلا عومجم ىلإ مهانبسن اذإو ريثكب ىناثلا مسقلا نم لقأ مهو ةئيسلا قالخألاو
 اطسق ةلجاعلا ةداعسلا نم نولاني ةيندبلا تالامكـلا ىف نيغلابلا ايندلا لهأ نم لوألا مسقلا ناك املو 13ةلقلا
 فرطلا نم برقلا بسحب لينلا كلذ فلتخيو اطسوتم اطسق نيطسوتملا ينعأ يناثلا مسقلا لهأ كلذكف ارفاو
 مهف اريقح اطسق كلذ نم نولاني ناصقنلا ىف نيغلابلا ينعأ ثلاثلا مسقلا لهأ كلذكو سخألاو فرشألا
 تالامكـلا ليصحت ىف نوغلابلا مهو لوألا مسقلا نإف ةثلثلا ماسقألا لاح اذكف ءالبلل فدهو ىذألل ضرع
 اطسوتم اطسق كلذ نم نولاني نوطسوتملا مهو يناثلا مسقلا ارفاو اطسق ةلجالا ةداعسلا نم نولاني ةيلقعلا

 ةواقشلا نم نولاني نولقألا مهو ثلاثلا مسقلاو سخألاو فرشألا فرطلا ىلإ برقلا 14نم مهبتارم بسحب
 اذإف بلاغلا وه طسولا ناكو امهيف نيطسوتملا ىلإ ةبسنلاب ارزن نافرطلا ناك املو هلاح هبجوت ام ةيورخالا
 نأ كلذ نم رهظو بلاغلا وه زوفلاو ةيورخألا ةلجألا ةداعسلا تناك طسوألا ىلإ فرشألا فرطلا فيضأ
هوركذ امك رشلا ال بلاغلا وه ناسنإلا ىف ريـخلا

٭٭٭

- :د .13
يف :د .14
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12.6 “al-hayʾāt wa-al-malakāt al-raddiyyah idhā 

tamakkanat baʿd al-mufāraqah”
From Shahrazūrī’s Sharḥ al-Talwīḥāt. Using Damad Ibrahim 819, 346a; Fazil 

Ahmad Pasa 880, 272a; Nuruosmaniye 2693, 305a; Leiden 578, 243a. Cf. Ibn Kammūna 
Sharḥ al-Talwīḥāt, vol. 3, p. 454#.

٭٭٭

 ةقرافملا دعب تنكمت اذإ ةيدرلا تاكلملاو تائيهلاو هلوق
 يف ةواقشلا بابسأ 15يه يتلا ةيناسفنلا تالامكـلل ةداضملا ةيدرلا تاكلملاو تائيهلا ءاقب ىلع هبني نأ ديري لوقأ

 دعب سفنلا نم تنكمت اذإ ةيدرلا تائيهلا هنإف ملألل بجوملا ببسلا لوصحل ملأتلا لوصحو ةيندبلا ةقرافملا دعب سفنلا
 كلتب اميظع 16املأت ملأتف تاسوسحملاب لاغتشالا وه و ملألا عنام اهنع لاز اهنأ الإ اهلبق اهنوكك اهدعب تناك ةقرافملا
 مل اذإف طقف ةيقوش ةقالع لب عابطنا ةقالع نكي مل امل ندبلاب سفنلا ةقالعو ةيلقعلا تالامكـلل ةداضملا ةيدرلا تائيهلا

 ةيسحلا تاذللا نم يهتشي ام نيبو اهنيب ؟ليحو ةيلمعلاو ةيرظنلا ةمكحلا ليصحتب لاعفلا لقعلاب لاصتالا ةكـلم لصحت
 يف وهف ىمعأ هذه يف ناك نم نإف هضيقن داقتعا عم قحلاب ملعلا مدع وه يذلا بكرملا لهجلاب ملأتيف ساوحلا دقفل
 عيفش نم اهل ام ةلوذخم ةروهقم ميلألا باذعلا عاونأب ةبذعم اهلاثمأو سفنلا هذه ىقبتف اليبس لضاو 17ىمعأ ةرخآلا
 لاوز مدعل ءالؤه دنع ةاجنلا هيف ىجري ال يذلا وه بكرملا لهجلاو ةينامسجلا رانلا نم دشأ ةيناحور ران يف ميمحالو
 مودي مرج الف قرافي ال 19سفنلل ةروص راص يذلا نيقيلل داضملا بكرملا لهجلا نإف 18باذعلل بجوملاو داقتعالا كلذ
 ةيهلإلا ةمحرلاو ةداملا نع درجتلا وه ةماع لامك اهل سفن لك نأ نم ةفلاسلا لوصألا تلمأت اذإ تنأو 20هب بذعتلا
 يفكت راونأ ضيفو سوفن قحالت الإ نكي ملولو تاددجت ملاعلا كلذ يف نأ ىلع هلامك ىلإ لامك هل ام لك لاصيإ يضتقي
 ضراوع ببسب ةلصاحلا ةيدرلا تائيهلا نم بكرملا لهجلا ادع امو ةيلمع وأ تناك ةيملع ةيدرلا تائيهلا لاوز يف كلذ
 قالخألاكو ةخسارلا ريغلا نيدلقملاو ماوعلا تاداقتعاك كلذو هببسب لصاحلا باذعلا لوزيف مودي الو لوزي هنإف ةبيرغ
 وأ اهخوسر مدعل امإ توملا دعب لوزيف ةبيرغ شاوغ ببسب نوكي اهلكو 21ةمكحتسملا ريغو ةمكحتسملا ةيدرلا تاكلملاو
 يفو اهفعضو ؟ةادرلا ةدش يف ةفلتخم تائيهلا هذه تناك املو اهلاوزب لوزيف ةجزمألاو لاعفألا نم ةدافتسم تائيه اهنأل
 نيفالتخالا بسحب فيكـلاو مكـلا يف ةقرافملا دعب اهب بذعتلا فلتخا ؟ةوطبو لاوزلا ةعرس

٭٭٭

- :د .15
املأب :ل .16
- :ن .17
بادلل :ل .18

سفنلا :ل .19

حضاو ريغ هنكـلو ،شماهلا يف “هب بذعتلا ... لهجلا نإف” .20
- “ةمكحتسملا ريغو” :ن .21
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12.7 “yakūnu fī al-hawāʾ jirm murakkab min bukhār wa-

dukhān”
From Shahrazūrī’s Sharḥ al-Talwīḥāt. Using Damad Ibrahim 819, 346b; Fazil 

Ahmad Pasa 880, 272b (margin); Nuruosmaniye 2693, 305b; Leiden 578, 243b. Cf. Ibn 
Kammūna Sharḥ al-Talwīḥāt, vol. 3, p. 458#.

Underlining means a synonym or same root is used. ٭ means a hiatus from the 

quoted text. Colors are applied to show correspondences with other texts. Green ≈ 
Ibn Kammūna’s Sharḥ al-Talwīḥāt; Blue = Suhrawardī’s Ḥikmat al-ishrāq; Purple = 
Shahrazūrī’s Sharḥ Ḥikmat al-ishrāq; Red = Suhrawardī’s al-Talwīḥāt.

٭٭٭

 ضعب تاليختل اعوضوم ناخدو راخب نم بكرم مرج ءاوهلا يف نوكي هنأ ءامكحلا ضعب هلاق ام امأو
 الو لصأ ال مالك وهف ةيمهو ةواقش مهل لصحت ءايقشألا ضعبل 22اذكو ةيمهو ةداعس مهل لصحتل هلبلا سوفن

 امك ٭ للحتي راحلا ٭ ءاوهلا يف ٭ ناك نإو ةعرسب اهرهوج ىلإ هليحتف رانلا ةرك نم برق نإ هنإف ٭ هل لصاح
 بلغي طيحم مرج ءاوهلا ةرك يف سيلو تفرع ام ىلع لزنو 24فثاكف 23يرهمزلاو رابلا ءاوهلا يف ناك نإو انركذ
 دب الو هب 26الكشتم ليختلا لحم هيف نيعتي ىتح هتجزامم نع هريغ عنميو ددبتلا نع هظفحي ثيحب 25سبيلا هيلع
 ءاملعلا ضعبب ديريو ٭ روصلا لبقتل بطر رهوجو روصلا هيف ظفحنتل سباي رهوج مرجلا كلذ يف نوكي نأو
 مهو هلبلا نم ةجذاسلا سوفنلا باحصأ امأو 30ىلاعت هللا امهمحر انيس نب يلع 29ابأ 28وأ يبارافلا رصن 27ابأ امإ
 نإف هب قيلي ةداعس مهنم لكلف داهزلاو ءاحلصلا 31 ىذكو مامتهالا ةلقو ردصلا ةمالس مهيلع تبلغ نيذلا
 تناك املكف ةيوامسلا ماسجألا ضعب اهرهاظم 32يتلا ةقلعملا لثملا ملاع ىلإ ةقرافملا دعب ىقتري ءالوه سوفن

ىذك :ف ،ل .22

يريرهمزلا :ل .23

فثاكى :ل .24

سفنلا :ل .25

الكشتم :ف .26
وبأ :ف .د .27
و :ل .28
وبأ :ف ،د .29
- :ن .30
اذك :ن .31

- :ن .32
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 33ىلإ ىندألا نم ىقتري لازي ال ٭ ىندألا كلفلاب ٭ ةقلعتملا سوفنلاو ٭ ىلعأ ٭ اهرهظم ناك فرشأ سفنلا
 ىلإ ىقتري نأ ىلإ ديعبلا وأ بيرقلا دادعتسالا بسحب اريصق وأ اليوط انامز ٭ كلف لك يف ةماقالا دعب ىلعألا
 ىلإ صلختف ضحملا درجتلل تاينامسجلا ىلإ اهقوش عطقنا يتلا سوفنلا ضعب ٭ دعتسي دقف ٭ ىلعألا كلفلا
 نع عاطقنا مدعو يلقعلا ملاعلا مهروصت مدعل هنع ةلفاسلا كالفألا ضعب يف وأ كانه 34يقبف الإو ٭ لقعلا ملاع
 مارجالا تراص يتلا سوفنلا هذهو ندبلا ةقالع ىلإ سفنلا تجاتحا اهلجال يتلا ةوقلا ىلع دعب مهو مارجألا
 امك ناحبص ناملغو درمو ناسح نيع روح نم ٭ ةقينأ ةبيرغ اروصو ةبيجع الثم اهب نوليختت اهل رهاظم ةيوامسلا
 ةمعطأ نمو اروثنم 36اؤلؤل مهتبسح مهتيار اذإ ناملغلا قح يف لاق امكو نونكملا 35ؤلؤللا لاثمأك نيع روحو لاق
 يف ىلاعت يرابلا 37هلصف امك ةبيط نكاسمو قربتسالاو ريرحلا نم باثيو موعطلا ةفلتخم ةبرشأو ناولألا ةفلتخم
 يتلا تارودكـلا هذه نم ءيش اهبوشي ال هنإف ةيسحلا مارجالا هذه تاكردم يف امم فرشأ روصلا كلتو نآرقلا
 عطقنت الو ٭ بيطأوّ ذلأ نوكي كلذلف اهلامكو اهتوق ةدشل لالملاو لالكلا نع دعبأو ىقبأ يهو يسحلا ملاعلا يف
يوامسلا مرجلا يف داسف ال ذإ مهضعب لوق ىلع مارجألا هذه 38نع ٭ مهتقالع

٭٭٭

- :ل .33
ىقبت :ل .34
ؤللا :ف ،د .35
ؤلؤل :ن .36
هلضف :ل .37

نم :د .38

        



431

12.8 “qāma harmas (Hermes) yuṣallī laylatan”
From Shahrazūrī’s Sharḥ al-Talwīḥāt. Using Damad Ibrahim 819, 365a; Fazil 

Ahmad Pasa 880, 288a; Nuruosmaniye 2693, 322a; Leiden 578, 261b. Cf. Ibn Kammūna 
Sharḥ al-Talwīḥāt, vol. 3, p. 529#.

٭٭٭

رونلا لكيه يف سمش 40هديع ةليل يلصي سمره ماق 39لصف خيشلا لاق
 ةليل سمش 42ديع ةليلو 41ملاعلا كلذ ىلإ هجوتلا ةولصلابو ةفيرشلا ةلماكلا سفنلا سمرهب هدارم لوقأ

 راونألا دورول ندبلا نع سفنلا روهظ حبصلا دومع قاقشنابو كولسلاو ةضايرلا نم سفنلا دوصقم روضح
 حبصلا اذه دومع اذكف اندنع ضرألا قفأ نع رهظي امنإ حبصلا دومع ناك املو اهيلع ةيسدقلا قراوبلاو ةيهلإلا
قدصيف ندبلا ضرأ نع ةيلقعلا راونألا كلت نم اهيلإ لصو ام ببسب ةقطانلا سفنلا ينعأ

 ةرهاطلا ةقطانلا سفنلا ينعأ كلاسلا اذه يأر يأ اهيلع 43هللا بضغ ىوقب فسخت اضرأ يأرف هلوق
 فشكـلا اذه دنع سفنلا نوكـل اهب فسخي ىرقلا يه يتلا هاوقو ندبلا ضرأ يهلإلا يلجتلا دنع ندبلا نم
 ةياغل هيلع بوضغملا ىلفسلا ملاعلا زيح يف هاوقو ذئنيح ندبلاو ةيولعلا تاوذلاو ةيلقعلا راونألا زيح يف روهظلاو
 يبأ اي لقعلا جوأ ىلإ ندبلا ضيضح نع عفترملا كلاسلا اذه ىدانف يهلإلا بانجلا كلذ نع ةبترملاب هدعب
 ةيندبلا ىوقلا ينعي ؟ءوس ناريج ةحاس نع ؟ىنتجن ةلعلا وه يذلا لقعلا ىلإ وأ هتاذل بجاولا ىلإ امإ ةراشإ
 ةيولعلا ملاوعلا ىلإ ناتلصوملا ةيلمعلاو ةيرظنلا ةمكحلا وه يذلا عاعشلا لبحب مصتعأ نأ يدونف ةيداملا قئالعلاو
 نع ذئنيح هعافترال تاومسو ضرأ همدق تحت اذإف ةيلقعلا تادرجملا يه يتلا يسركـلا تافرش ىلإ علطاو
 دشألا ةطاحإل اكالفأ تادرجملا ةيمستب ءامدقلا ضعب ةداع ترج دقو ةيرصنعلاو ةيكـلفلا ةينامسجلا ملاوعلا
 ةيرون اكالفأ درجتلا دنع تير ينأ نطالفأ لاق اذهلو ضعبب اهضعب تاومسلا ةطاحإك فعضألاب اهنم ارون
تاومسلاو ضرألا ريغ ضرألا لدبت موي مهتمايق يف سانلا ضعبل ةيئرملا تاومسلا يهو

٭٭٭

.بيهذتب “لصف” سيل :د .39
دنع :د .40
شماهلا يف “ملاعلا كلذ ىلإ هجوتلا ةولصلابو” دجوي :ف .41
دنع :د .42
لجو نع هللا :ن .43
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12.9 “wa-idhā samiʿta fī aqwāl al-qudamāʾ”
From Suhrawardī’s al-Mashāriʿ (al-Ṭabīʿāt, al-Mashriʿ al-rābiʿ, faṣl fī al-ajsām wa-al-

muḥaddad wa-al-makān). Using Leiden 365, 155b; Topkapi 3377, 178a. Cf.  Suhrawardī, 
Oeuvres Philosophiques… vol. 1, p. 109 and Ibn Kammūna, Sharḥ al-Talwīḥāt, vol. 3, p. 
529-530. See supra p. 253.

٭٭٭
 نم ىصحت داكي ال ندم هيف سفنلاو لقعلا ريغ وه يرادقم ملاع دوجو ءامدقلا لاوقأ يف تعمس اذإو

 ضارغأو برآم اهيف مهلو هنوري نيكلاسلا نإف بيذكتلاب ردابت الف اصرباجو اقلباج عراشلا هامس ام اهتلمج
 ىلإ تلصو نإف ربصاو تكساف ةدهاشملاب كوبذك ةجحب مهتبذك نإف ةنهكلاو ةرحسلا نم 44ةقيرفلا لب
 نكف الإو كملعم كدشرأ نإ ًائيش هنم مهفت امبر هلثم ىلإ تقبس ام يذلا قارشإلا ةمكحب ىمسملا انباتك
ةكمحلاب ًانمؤم

٭٭٭

 يف يبيبح يلقفجن ققحملا لاق ةنومك نبال تاحيولتلا حرش يفو .َةَهَرفلا :وپقپوط ةخسن يفو ،نديل ةخسن يف اذك .44
.حصأ ةقيرفلا امبرو “.ناقذاحو نارهام ىناعم هب )ُهرفي - هُرف زا( .َةَهَرفلا :عراشملا ؛ليصا ةقيرعلا” :شماهلا
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12.11 Samenvatting in het Nederlands

Laat-middeleeuwse en vroeg-moderne Islamitische45 !loso!e is nog weinig 
bestudeerd. Dit wordt mede moeilijk gemaakt door de weinige aanwijzingen die we 
hebben wat precies interessant kan zijn om te lezen, alsmede door de weinige edities 
die beschikbaar zijn, waardoor wij genoodzaakt zijn manuscripten te gebruiken om 
teksten te lezen. Een van de weinige aanknopingspunten die we hebben is in de loop 
van de vorige eeuw ontwikkeld. Dit is de visie dat Suhrawardī (geëxecuteerd in 1191 
te Aleppo) grote vernieuwingen op papier zette, die na hem voornamelijk onder 
sjiitische geleerden, met name in het gebied van het huidige Iran, verder zijn 
ontwikkeld. Een groot gedeelte van Suhrawardī’s geschriften, en sinds kort ook een 
groot aantal commentaren op zijn geschriften, zijn geëditeerd, waardoor het een 
stuk eenvoudiger is deze !losofen te bestuderen. Een van de aangetro#en 
vernieuwingen heeft met eschatologie te maken. Ten tijde van Suhrawardī was er 
namelijk een patstelling tussen theologen en !losofen. De theologen beweerden, op 
basis van de Koran en de Hadith, dat wij een lichamelijke herrijzenis mogen 
verwachten. Filosofen, echter, beredeneerden dat als de mens waarlijk wordt 
gede!nieerd door de ziel, dat dan na de dood er geen nut meer zou zijn voor een 
lichaam, waardoor lichamelijke herrijzenis simpelweg onlogisch is. Er is reeds 
aangetoond dat Suhrawardī een middenweg trachtte te zoeken, waarbij hij de 
verbeelding aanwees als de faculteit waarmee ‘hangende beelden’ (ṣuwar muʿallaqah) 
kunnen worden waargenomen, ook na de dood, waardoor lichamelijke sensaties 
bewerkstelligt kunnen worden en de ziel op zulke wijze zich kon verbeelden dat het 
een lichaam had, in de wereld der verbeelding (ʿālam al-mithāl).

De basis van dit onderzoek bestaat uit de vraag: wat en hoe heeft Suhrawardī 
precies bedacht, en hoe zijn de commentatoren daar mee omgegaan? Hierdoor 
hoopte ik niet alleen een dieper begrip van Suhrawardī’s ideeën te krijgen, maar ook 
duidelijkheid te krijgen over hoe origineel zijn ideeën waren en hoe enthousiast er 
later mee werd omgegaan.

45. Ik schrijf Islamitisch met een hoofdletter om aan te geven dat het om de 
Islamitische beschaving gaat, niet om de religie islam. Zo is Ibn Kammūna, een van de 
!losofen die ik bestudeer, joods. Toch kunnen we zeggen dat Ibn Kammūna een Islamitische 
!losoof was. Zijn werken waren even populair als andere, islamitische, geleerden.
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Om deze vragen adequaat te beantwoorden was het nodig een vernieuwende 
methodologie te ontwikkelen. Voorheen lag er onder wetenschappers een nadruk op 
de intenties van de auteur; men verzamelde alle geschriften van één auteur en 
probeerde daaruit een coherente visie te construeren. Dit doet echter geen recht aan 
alle intertekstuele verbanden die er bestaan tussen deze teksten van een auteur en 
allerlei andere teksten. Het blijkt dat middeleeuwse auteurs kwistig kopiëren van 
elkaar zonder de originele auteur er bij te vernoemen. Met andere woorden, aan 
originaliteit lijkt veel minder belang te worden gehecht dan nu en dus is het maar de 
vraag of een auteur daadwerkelijk staat voor alles wat hij schrijft. Als oplossing stel 
ik voor om naar de tekst zelf te kijken. In plaats van verzamelingen van teksten rond 
een auteur te maken is het misschien zinniger verzamelingen van auteurs rond een 
tekst te maken. Op deze manier ontstaan andere dwarsverbanden die 
betekenisvoller zijn. Centraal in mijn analyse staat de gra$sche vorm van een tekst; 
de vorm die woorden en zinnen achterlaten op papier is de drager van een idee en 
deze mag daardoor niet zomaar worden aangetast door auteurs. Dit geeft ons de 
zekerheid dat als in een tekst een bepaald woord of een bepaalde zinssnede gebruikt 
wordt, dat de auteur dan refereert naar precies dat ene idee. Dit betekend dat een 
auteur niet de naam van een vroegere auteur hoeft te noemen om diens ideeën te 
verdedigen of aan te vallen. 

Met de bovengenoemde vraag en gewapend met deze methodologie heb ik 
gekeken naar Suhrawardī’s corpus van teksten. Als tussenresultaat bemerkte ik dat 
een viertal subvragen nodig waren, waarvan de beantwoording van ieder tot een 
hoofdstuk in dit proefschrift verworden is. Waar voorheen wetenschappers niet 
bijzonder hebben gekeken naar de ontwikkeling van het idee van een wereld der 
verbeelding, merkte ik dat de ontwikkeling wel belangrijk is om tot een beter begrip 
te komen van wat dit idee precies inhoudt. De subvragen zijn daarom van 
chronologische aard: wat gebeurde er voor Suhrawardī, wat heeft Suhrawardī zelf 
bijgedragen aan de ontwikkeling van het idee, wat (en door wie) is er direct na 
Suhrawardī verder ontwikkelt, en als laatste, wat is de lange termijn ontvangst 
geweest.

Door mijn tekstuele methode heb ik kunnen bevestigen dat Suhrawardī’s 
ideeën voortkomen uit eerdere ideeën die geopperd werden door Ibn Sīnā (d. 1037). 
In diens teksten komen de eerste, voorzichtige opmerkingen voor dat mensen 
wellicht hun verbeelding gebruiken na de dood. Aangezien Ibn Sīnā van mening is 
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dat de verbeelding functioneert doormiddel van onze hersenen, en onze ziel 
uiteraard onze hersenen verliest als we overlijden, is het niet eenvoudig voor Ibn 
Sīnā om te suggereren dat we toch van onze verbeelding gebruik kunnen maken. Het 
gebruik van elk ander wezen op aarde zou neigen naar de leer der transmigratie, en 
dat wordt ten strengste afgewezen door Ibn Sīnā. Hij verschuift zijn aandacht naar 
het bovenmaanse en vindt daar hemellichamen zoals de planeten, de zon, en andere 
sterren. Deze, zo suggereert hij, kunnen de functie overnemen die de hersenen eerst 
voor hun rekening namen, namelijk, dienen als het substraat waarop de ziel de 
faculteit der verbeelding kan uitoefenen. Zielen die niet hun volledige intellectuele 
potentie hebben weten te verwezenlijken kunnen volgens Ibn Sīnā zich verbinden 
met hemellichamen om vervolgens via hun verbeelding precies dat verbeelden wat 
ze zich van het hiernamaals dienen voor te stellen.

Zo opmerkelijk als deze theorie in onze moderne oren kan klinken, zo 
opmerkelijk werd het ook gevonden door middeleeuwse geleerden. Ik heb in een 
groot aantal teksten zeer kleine verwijzingen kunnen vinden, en keer op keer werd 
het idee in de krachtigste termen ontkend. Soms werd het afgedaan als wilde 
speculatie, soms werd het gezien als een vorm van transmigratie, waarvoor zoals 
gezegd genoeg tegenargumenten bestonden. Hiermee heb ik aangetoond dat alleen 
Suhrawardī het idee positief ontving.

Een van de belangrijkste bevindingen van mijn onderzoek is dat niet 
Suhrawardī het idee van een ‘wereld der verbeelding’ (ʿālam al-mithāl) heeft bedacht. 
In plaats daarvan zien we in Suhrawardī’s geschriften een uitbouw van Ibn Sīnā’s 
ideeën, waarbij Suhrawardī als centrale concept de ‘hangende vormen’ (ṣuwar 
muʿallaqah) introduceert. Volgens Suhrawardī is alles wat we waarnemen, zowel in 
onze zintuigen als in onze verbeelding, een beeld dat niet in materie of een substraat 
bestaat maar enkel daarin zichtbaar is. Zo’n beeld ‘hangt’ aan datgene waarin het 
zichtbaar is, zonder er daadwerkelijk afhankelijk van te zijn. Onze ziel neemt zulke 
beelden direct waar.

Het is de vroege commentator Shahrazūrī die de ‘hangende vormen’ verder 
uitwerkt tot een ‘wereld der verbeelding’. Door verschillende opmerkingen te 
pakken uit Suhrawardī’s corpus van teksten, en de consequenties daarvan beter en 
radicaler door te denken, weet Shahrazūrī een beeld te schetsen van een wereld 
buiten onze eigen wereld. Het is een wereld in de zin dat het bestaat uit allerlei 
dingen zoals bergen, zeeën, planten en dieren, in al hun particuliere details zoals 
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kleur, geur en smaak. Het is echter buiten onze eigen wereld op twee manieren. Ten 
eerste is het niet gebonden aan de natuurwetten; tijd en ruimte zijn !uïde 
concepten die opgeroepen en herroepen kunnen worden wanneer maar nodig, en de 
dingen kunnen van willekeurige soorten zijn. Zelfs fantasiewezens kunnen zonder 
moeite bestaan. Ten tweede kunnen we die wereld niet met onze zintuigen 
waarnemen. Alleen door de grenzen van de fysieke wereld te overstijgen, zoals in 
slaap, meditatie, of na de dood, kunnen we er bij komen. De modus waarin de ziel dat 
kan doen is die van de verbeelding; de faculteit die precies op de grens ligt van het 
materiële en het immateriële.

Dit is zoals Shahrazūrī het voorstelt. Veel meer ontwikkeling kan niet meer 
waar worden genomen onder de commentatoren van Suhrawardī. Sterker, latere 
commentatoren nemen enkel over wat Shahrazūrī al gezegd had. De meesten doen 
dat op een summiere manier, die een neutrale of afstandelijke houding verraadt. 
Voor zover ze iets toevoegen bestaat dit uit kritiek op Suhrawardī’s en Shahrazūrī’s 
ideeën. Dit lauw ontvangst is opmerkelijk, aangezien men voorheen had 
aangenomen dat alle commentatoren enthousiaste volgelingen waren van 
Suhrawardī. Dit beeld moet in het licht van dit onderzoek herzien worden.

Een resultaat van een hele andere orde is mijn onderzoek naar positieve 
receptie. Henry Corbin, een oriëntalist van de vorige eeuw die veel heeft betekend 
voor de studie naar Suhrawardī, had de gewoonte om te spreken over Suhrawardī’s 
nalatenschap “jusqu’à nos jours”; tot op de dag van vandaag. Ik heb aangetoond dat 
dit inderdaad zo is. Op pagina 357 laat ik schematisch zien hoe de kernzin van 
Suhrawardī’s en Shahrazūrī’s ideeën wat betreft de hangende vormen en de wereld 
der verbeelding is ontvangen door de eeuwen heen. Elke verbinding is aantoonbaar 
een citaat van de vorige auteur. Een ingewikkeld stelsel van kopiëren doemt op, 
waarbij het idee zich in allerlei teksten weet te nestelen. Soms wordt er simpelweg 
gekopiëerd, in andere gevallen doet de auteur er iets mee om de passage zich eigen 
te maken. Zo bestaat het dat de passage door minstens drie nog levende auteurs is 
gebruikt, waarvan Ayatollah Hasanzadeh Amoli de bekendste is. Hij citeert uit een 
tekst van Lāhījī en is zich waarschijnlijk niet of nauwelijks bewust dat deze op zijn 
beurt Shaykh Bahāʾī citeert, die Taftāzānī citeert, die Quṭb al-Dīn Shīrāzī citeert, die 
Shahrazūrī citeert, die Suhrawardī citeert. 

Met name de stap van Quṭb al-Dīn Shīrāzī naar Taftāzānī is opmerkelijk, daar 
met deze stap het idee zich buiten de commentaar traditie op Suhrawardī begeeft. 
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Het heeft er alles van weg dat doordat Taftāzānī het idee opneemt in zijn eigen 
theologisch werk, de weg open lag voor Shaykh Bahāʾī om het idee op te pikken en te 
gebruiken om de barzakh, een traditioneel islamitisch idee betre#end de periode 
tussen dood en wederopstanding, uit te leggen.

Op deze wijze heb ik in kaart gebracht wat het idee van een wereld der 
verbeelding is,  welke $loso$sche ontwikkeling het heeft doorgemaakt, en hoe het 
door de eeuwen heen is ontvangen. Ik ben in deze samenvatting enigszins summier 
omdat een dieper begrip niet eenvoudig is terug te brengen in een samenvatting. 
Sterker, voor een juist begrip heb ik niet minder dan vier achtergrondhoofdstukken 
toegevoegd. Voor deze dissertatie bieden zij de juiste context waarbinnen de notie 
van een wereld der verbeelding begrepen dient te worden, al hebben zij op zichzelf 
ook zeggingskracht. Zo toon ik in het eerste hoofdstuk aan dat Henry Corbin niet in 
een vacuüm werkte, maar voor zijn invalshoek en vocabulaire waarschijnlijk 
voortborduurde op wat er reeds was onderzocht naar Suhrawardī. In het tweede 
hoofdstuk laat ik zien hoe sterk Suhrawardī’s corpus met elkaar in verband staat - 
iets wat voorheen werd ontkend. Ook zet ik voor het eerst op een rijtje welke 
commentaren er (mogelijk) zijn geschreven op Suhrawardī’s teksten, en beschrijf ik 
voor het eerst de verschillende commentaren die zijn overgeleverd en tezamen de 
‘ingeperkte commentaar traditie’ vormen. Hoofdstuk drie is met name vernieuwend 
door de aandacht voor de verschillende categoriseringen van mensen na de dood, 
die aangetro#en kunnen worden in $loso$sche teksten. Ik zie dit als de soteriologie 
van Islamitische $loso$e, en laat zien dat hier een rijke discussie over bestond. 
Hoofdstuk vier besteed hoofdzakelijk aandacht aan Suhrawardī’s eschatologie, iets 
wat in het verleden niet op deze uitgebreide manier is gedaan.

De kern van de resultaten van dit onderzoek bestaat uit een veel 
gedetailleerder en genuanceerder beeld van de $loso$sche diepgang achter de notie 
van een wereld der verbeelding, alsmede het blootleggen van nieuwe 
dwarsverbanden in de Islamitische intellectuele geschiedenis van de laat-
middeleeuwse en vroegmoderne periode. Het sluit daarmee niet alleen een aantal 
vraagstukken af, maar legt ook de fundatie voor verder onderzoek naar de $loso$e 
van deze boeiende periode.
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