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Foreword to the Series

The Islamic Translation Series: Philosophy, Theology, and Mysticism
(hereafter ITS) is designed not only to further scholarship in Islamic
studies but, by encouraging the translation of Islamic texts into the tech-
nical language of contemporary Western scholarship, to assist in the
integration of Islamic studies into Western academia and to promote
global perspectives in the disciplines to which it is devoted. If this goal is
achieved, it will not be for the first time: Historians well know that, dur-
ing the so-called Middle Ages, a portion of the philosophical, scientific,
and mathematical wealth of the Islamic tradition entered into and greatly
enriched the West. Even Christian theology was a›ected, as is brilliantly
evidenced in the works of St. Thomas Aquinas and other scholastics.

Manuscripts submitted to ITS for consideration are, of course, evalu-
ated without regard to the religious, methodological, or political prefer-
ences of the translators or to their gender or national origins. The translator
of each text, not the editors of the series nor the members of the advisory
board, is solely responsible for the volume in question.

On behalf of Daniel C. Peterson, the managing editor, and members
of the advisory board, I wish to express deep appreciation to the cospon-
soring institutions for their gracious support of this project. Special
thanks are due to the Center for the Preservation of Ancient Religious
Texts of Brigham Young University and to the Institute of Global Cul-
tural Studies of Binghamton University and its director, Ali A. Mazrui.

—PARVIZ MOREWEDGE

Editor-in-Chief

Binghamton, New York
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Brigham Young University and its Center for the Preservation of Ancient
Religious Texts are pleased to sponsor and publish the Islamic Translation
Series: Philosophy, Theology, and Mysticism (ITS). We wish to express our
appreciation to the editor-in-chief of ITS, Parviz Morewedge, for joining
us in this important project. We are especially grateful to James L. and
Beverley Sorenson of Salt Lake City for their generous support, which
made ITS possible, and to the Ashton Family Foundation of Orem, Utah,
which kindly provided additional funding so that we might continue.

Islamic civilization represents nearly fourteen centuries of intense
intellectual activity, and believers in Islam number in the hundreds of
millions. The texts that will appear in the ITS are among the treasures
of this great culture. But they are more than that. They are properly the
inheritance of all the peoples of the world. As an institution of The
Church of Jesus Christ of Latter-day Saints, Brigham Young University
is honored to assist in making these texts available to many for the first
time. In doing so, we hope to serve our fellow human beings, of all creeds
and cultures. We also follow the admonition of our own tradition, to
“seek . . . out of the best books words of wisdom,” believing, indeed, that
“the glory of God is intelligence.”

—DANIEL C. PETERSON

Managing Editor

Brigham Young University

� � �

A NOTE ON SPELLING

In this work, terms of Arabic derivation found in Webster’s Third New Inter-

national Dictionary generally follow the first spelling given therein and are
treated as regular English words. Otherwise, Arabic or Persian words and
proper names have been transliterated following, with few exceptions, the
standard recommended by the International Journal of Middle East Studies.
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Translators’ Introduction

Suhrawardı:
The Master of Illumination

In the year 579 A.H./1183 C.E. a ragged young man dressed in the garb of
a dervish (an Islamic mystic) came wandering into the city of Aleppo.1 So
unprepossessing was his appearance that he was at first mistaken for a
donkey driver.2 He was Shihb al-Dın Abü al-Futü˛ Ya˛y ibn ˘abash
ibn Amırak al-Suhrawardı.3 He was born around 549 A.H./1154 C.E., per-
haps in the village of Suhraward, near Zanjn in northwestern Iran.4

Nothing is known of his family background, but he evidently went first 
to Margha, a nearby city, where he studied philosophy and theology
with Majd al-Dın al-Jılı, who also taught philosophy to the famous theolo-
gian Fakhr al-Dın al-Rzı (b. 543 or 544 A.H./1148–50 C.E., d. 606 A.H./
1209 C.E.).5 He next studied in either Isfahan or Mrdın with Fakhr 
al-Dın al-Mrdını (d. 594 A.H./1198 C.E.), who is said to have predicted
Suhrawardı’s death. He studied logic with Zahır al-Frisı, who taught him
the Baß√ir (Insights) of fiUmar ibn Sahln al-∑wı (fl. 540 A.H./1145 C.E.).
Al-∑wı’s logic di›ered significantly from Aristotelian logic, particularly
in its abandonment of the nine-part division of the organon in favor of a
simpler two-part division into semantics and proof theory, which is later
reflected in Suhrawardı’s reorganization of the logical corpus.

Suhrawardı seems to have spent his twenties traveling in northern
Syria and Anatolia, where he is mentioned as having been in Diyarbakr
and Mıyafriqın, presumably with the intention of attaching himself to
courts. He seems to have already developed a reputation as a Sufi mystic
and rising philosopher. A few anecdotes survive from this period, pictur-
ing him as an eccentric but brilliant ascetic.

Sometime before coming to Aleppo, he made his fundamental philo-
sophical shift, rejecting the Avicennan Peripatetic philosophy he had

– xv –
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studied in his youth and setting himself the task of reviving the earlier
philosophical tradition of the Ancients. This change was, he said, occa-
sioned by a dream in which Aristotle appeared to him, revealing the 
doctrine later known as “knowledge by presence” and asserting the supe-
riority of the Ancients and certain of the Sufis over the Peripatetics. It
was also through mystical experience that Suhrawardı claimed to have
become convinced of the existence of Platonic Forms.6

By the time Suhrawardı arrived in Aleppo in 1183, he was already for-
mulating his new philosophical system. His largest philosophical work,
Al-mashrifi wa al-mu ra˛t, was completed that year. The work presented
here, ˘ikmat al-ishrq, was completed two years later, on 15 September
1186. That evening at sunset the sun, the dark moon, and the five visible
planets came together in the western sky in a magnificent conjunction in
the constellation of Libra. But soon the stars turned against Suhrawardı.

These were dramatic years in Syria. Nine years earlier the death of
the Amır Nür al-Dın, the ruler of Syria, had opened the way for Saladin,
already ruler of Egypt, to add Muslim Syria to his empire. Saladin, a
pious Sunni Muslim, had absorbed something of the crusading spirit of
his Christian enemies. Saladin saw orthodox Islam as under threat from
two directions. Outside, of course, were the Christian Crusaders, who
held the holy city of Jerusalem and its shrines. But Islam was also men-
aced internally by the esoteric Ismafiili Shifia. Saladin had already
destroyed the Shifiite Fatimid state in Egypt, restoring the dominance of
Sunni Islam there. Now, as master of Syria, he neutralized another
branch of Ismafiili Shifiism—the “Assassin” order in its almost impreg-
nable castles. He forced their leader, the “Old Man of the Mountain,” to
sign a treaty with him. Aleppo fell to Saladin with the fall of northern
Mesopotamia in 1183, and he put it into the hands of the prince al-Malik
al-⁄hir, one of his teenaged sons, to give the young man some experi-
ence of government.

Suhrawardı had come to Aleppo in the year of its fall to Saladin, and
the young philosopher soon attracted attention there. He was reportedly
a charismatic teacher and gathered a circle of students fascinated to
hear his novel philosophical views and to share in his mystical exercises
and experiences. He was reportedly adept in the magical crafts, and 
a gem that he miraculously produced won him access to the prince-
governor. Soon the prince was Suhrawardı’s devoted disciple. His 
ascendancy over the prince soon aroused the jealousy of the Muslim
jurists of the city, especially the brothers Jahbal, resident faqihs at the
Nürıya Madrasa.

xvi Translators’ Introduction



The complaints reached the ears of the grim Saladin, who was facing
his own problems. In 1187, four years after Suhrawardı’s arrival in Aleppo,
Saladin had destroyed the Kingdom of Jerusalem at the Battle of the
Horns of Hattin. The disaster, with the attendant loss of Jerusalem,
roused Christendom. The counterattack came four years later, in 1191, in
the form of the Third Crusade, led by the two kings Richard the Lion-
hearted of England and Philip Augustus of France. That same year Sal-
adin ordered Suhrawardı put to death. The events are probably related.
Though the sources are confused, it seems that Saladin became alarmed
at the influence Suhrawardı had acquired over his son—an alarm that
was fanned by the more orthodox clergy of Aleppo. Suhrawardı, a Platon-
ist, evidently sought to train the young prince to be a philosopher-king—
and he was accused of claiming to be a prophet himself. Even before 
he came to Aleppo, he had had dealings with several rulers in Anatolia;
these contacts may have been attempts to carry out the implicit political 
program of his Illuminationist philosophy. Saladin had met philosopher-
kings before—the Fatimid caliphs in Egypt and the Old Man of the
Mountain with his murderous followers—and he did not like them. He
could not take the chance that Aleppo, with its location strategic for both
Saladin and the Crusaders, might revolt or even make common cause
with the Crusaders. Saladin sent repeated orders that the troublesome
philosopher be executed. Eventually, the reluctant prince obeyed, some
said by leaving Suhrawardı to die of hunger.7

The Illuminationist Philosophy

The nature of the “Illuminationist philosophy” has long been a mat-
ter of controversy. As early as the thirteenth century, Shams al-Dın
Shahrazürı (d. after 1288) could write, “The philosophy of illumination
(˛ikmat al-ishrq) is the philosophy based upon illumination (ishrq),

which is unveiling (kashf ), or the philosophy of the easterners, which is to
say, the Persians.” He adds, helpfully,

It amounts to the same thing since their philosophy is based on
unveiling and intuition (al-kashf wa al-dhawq) and so is related to the
illumination that is the manifestation of the intelligible lights, of their
first principles, and their emanation of illuminations upon the per-
fected souls when they are abstracted from bodily matter. The Persians
relied in their philosophy upon intuition and unveiling. The ancient
philosophers of Greece did the same, with the exception of Aristotle
and his school, who relied only upon reasoning and syllogism.8

Translators’ Introduction xvii
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to understand.
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refer to notes at the
end of the sections.

In the name of God, the Compassionate, the Merciful

[Suhrawardı’s Introduction]

(1) O God, glorious is Thy mention and mighty Thy holiness. Great
is Thy friend, exalted Thy majesty, and lofty Thy station. Blessings and
salutation be upon all Thy chosen ones and Thy messengers, and
specifically upon Mu˛ammad, the chosen one, the lord of mankind, he
whose intercession will be heeded on Judgment Day. Enable us, then, by
Thy light to be among those who have attained and who remember Thy
blessings and are thankful for Thy bounty.

(2) Know, my brethren, that your frequent demands that I record
the philosophy of illumination1 have finally overcome my reluctance.
Were it not for an incumbent obligation, a prior word, and a command
given from a place, disobedience to which will lead to straying from the
path, I would not have felt obliged to step forward and openly reveal it,
for the di¤culty therein is known to you. But you went on, my friends—
may God direct you toward what He loves and approves of—begging me
to write you a book in which I would tell what I have obtained through
my intuition2 during my retreats and visions. In every seeking soul there
is a portion, be it small or great, of the light of God. Every one who
strives has intuition, be it perfect or imperfect. Knowledge did not end
with one people, so that the doors of heaven are shut behind them and
the rest of the world is denied the possibility of obtaining more. Rather,
the Giver of knowledge,3 who stands at the “clear horizon, is not stingy
with the unseen” [Qur√n 81:23–24]. The most evil age is the one in
which the carpet of striving has been rolled up, in which the movement
of thought is interrupted, the door of revelations bolted, the path of
visions blocked.

]iOQhô¡°ù∏d áeó≤ŸG[

¤É©Jh ∂JÉoëÑ o°S â∏Yh ∑ oQÉL qõYh ∂°Sób º¶Yh qº¡∏qdG ∑ôcP qπL (1)

óªfi ≈∏Y É°Uƒ°üNh ,ÉeƒªY ∂J’É°SQ πgGh ∂«Ø£°üe ≈∏Y qπ°U !∑ qóL

.ΩÓ°ùdG º¡«∏Yh ¬«∏Y ,ô°ûÙG ≈a ™ qØ°ûŸG ™«Ø°ûdGh ô°ûÑdG ó«°S ≈Ø£°üŸG

.øjôcÉ°ûdG øe ∂FÉª©ædh øjôcGòdG øe ∂F’’h øjõFÉØdG øe ∑QƒæH Éæ∏©LGh

áªµM{ ôjô– ≈a ºµMGÎbG IÌc ¿G ≈fGƒNG Gƒª∏YG ,ó©Hh (2)

øghG z¥Gô°T’G1∫GRGh ´Éæàe’G ≈a ≈eõY2øY ÜGô°V’G ¤G ≈∏«e

¬fÉ«°üY ≈°†Øoj πfi øe OQh ôeCGh â≤Ñ°S áª∏ch Ωõd ≥M ’ƒdh .±É©°S’G

øe ¬«a ¿Éa ,√QÉ¡XG ≈∏Y ΩGób’G á«YGO ¤ ¿Éc ÉŸ π«Ñ°ùdG øY êhôÿG ¤G

qÖëj ÉŸ ¬∏dG ºµ≤ qah ,≈àÑë°U ô°û©e Éj ºàdR Éeh ;¿ƒª∏©J Ée áHƒ©°üdG

¥hòdÉH ¤ π°üM Ée ¬«a ôcPG ÉHÉàc ºµd ÖàcG ¿G ≈qæe ¿ƒ°ùªà∏J ,≈°Vôjh

,Ìc hG qπb ¬∏dG Qƒf øe §°ùb áÑdÉW ¢ùØf πµdh .≈J’RÉæeh ≈JGƒ∏N ≈a

ºgó©H ≥∏¨«d Ωƒb ≈∏Y ÉØbh º∏©dG ¢ù«dh ;πªc hG ¢ü≤f ¥hP ó¡à› πµdh

≥a’ÉH{ ƒg iòqdG º∏©dG ÖgGh πH ,ÚŸÉ©dG øY ójõŸG ™æÁh äƒµ∏ŸG ÜÉH

;zÚæ°†H Ö«¨dG ≈∏Y ƒg Éeh ,ÚÑŸG3•É°ùH ¬«a iƒW Ée ¿hô≤dG ô°Th

äó°ùfGh äÉØ°TÉµŸG ÜÉH º°ùëfGh QÉµa’G Ò°S ¬«a ™£≤fGh OÉ¡àL’G

 .äGógÉ°ûŸG ¥ôW
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™WGƒ≤dG ábhÉ©e óæY ¬FÉæKG ≈ah ÜÉàµdG Gòg πÑb ºµd âÑqJQ óbh (3)

ô°üàıG É¡à∏ªL øeh ºgóYGƒb É¡«a â°üqÿh ÚFÉ q°ûŸG á≤jôW ≈∏Y ÉÑàc ¬æY

IÒãc óYGƒb ≈∏Y πªà°ûŸG zá«°Tô©dGh á«Mƒ∏dG äÉëjƒ∏àdG{`H  Ωƒ°SôŸG

âØqæ°Uh .zäÉëª∏dG{ ¬fhOh ,¬ªéM ô¨°U ™e óYGƒ≤dG ¬«a â°üqÿh

øe ÜôbG ≥jôWh ôNBG ¥É«°S Gògh .≈Ñ°üdG ΩÉjCG ≈a ¬àÑqJQ Ée É¡æeh ,ÉªgÒZ

º¶fGh §Ñ°VGh á≤jô£dG ∂∏J4¤ π°üëj ⁄h .π«°üëàdG ≈a ÉHÉ©JG qπbGh

â©£b ƒd ≈àM áé◊G âÑ∏W ºK ;ôNBG ôeCÉH ¬dƒ°üM ¿Éc πH ,ôµØdÉH ’hG

.∂µ°ûe ¬«a ≈æµµ°ûj ¿Éc Ée ,Óãe áé◊G øY ô¶ædG

≈fóYÉ°ùj √ÒZh ¬«∏Y ≈æàÑj Ée ™«ªLh QGƒf’G º∏Y øe ¬oJôcP Éeh (4)

É¡°ù«FQh áªµ◊G ΩÉeG ¥hP ƒgh qπLh qõY ¬∏dG π«Ñ°S ∂∏°S øe πc ¬«∏Y

AÉªµ◊G ódGh ¿ÉeR øe ¬∏Ñb øe Gòch ;QƒædGh ój’G ÖMÉ°U ¿ƒWÓaG

¢ù∏bPÉÑfG πãe ,áªµ◊G ÚWÉ°SGh AÉªµ◊G AÉª¶Y øe ¬fÉeR ¤G ¢ùeôg

¿Éc ¿Gh º¡«∏Y qOQ Éeh IRƒeôe Údh’G äÉª∏ch .ÉªgÒZh ¢SQƒZÉã«ah

.õeôdG ≈∏Y qOQ Óa ,ºgó°UÉ≤e ≈∏Y ¬Lƒàj ⁄ º¡∏jhÉbG ôgÉX ≈∏Y ¬Lƒàj

á≤jôW âfÉc ≈àdG áª∏¶dGh QƒædG ≈a ¥ô°ûdG IóYÉb ≈æàÑJ Gòg ≈∏Yh

Ò°ThÉ°Tôah ∞°ùeÉL πãe ,¢SôØdG AÉªµM5ô¡ªLQõHh6.º¡∏Ñb øeh

¬∏dÉH ∑ô°ûdG ¤G ≈°†Øj Éeh ≈fÉe OÉ◊Gh ¢SƒÛG IôØc IóYÉb â°ù«d ≈gh

πH ,ÒZ ’ âfÉc áÑjô≤dG IóŸG √òg ≈a áªµ◊G ¿G qø¶J ’h .√õæJh ¤É©J

øe q§b ÓN Ée ⁄É©dG7èé◊G óæY É¡H ºFÉb ¢üî°T øYh áªµ◊G

äGƒª°ùdG âeGO Ée ¿ƒµJ Gòµgh ,¬°VQG ≈a ¬∏dG áØ«∏N ƒgh ,äÉæq«ÑdGh

≈a ƒg Éq‰EG º¡j qôNCÉàeh AÉªµ◊G ≈e qó≤àe ÚH ±ÓàN’Gh .¢VQ’Gh

¿ƒ∏FÉb πµdGh .¢†jô©àdGh íjô°üàdG ≈a º¡JGOÉY ±ÓàNGh ®ÉØd’G

.πFÉ°ùŸG ∫ƒ°UG ≈a º¡æ«H ´Gõf ’ ó«MƒàdG ≈∏Y ¿ƒ≤Øàe áKÓãdG ⁄Gƒ©dÉH

2

5

10

15

20

¥Gô°T’G áªµM

(3) Before I wrote this book and during the times when interruptions
prevented me from working on it, I wrote other books in which I have
summarized for you the principles of the Peripatetics according to their
method. Among these books is the short work known as Intimations of the

Tablet and the Throne. Many principles are summarized in it, despite its
brevity. Then there is my book The Flashes of Light.4 I have also composed
other works, some in my youth. But the present work has another
method and provides a shorter path to knowledge than their method
does. It is more orderly and precise, less painful to study. I did not first
arrive at it through cogitation; rather, it was acquired through some-
thing else. Subsequently I sought proof for it, so that, should I cease con-
templating the proof, nothing would make me fall into doubt.

(4) In all that I have said about the science of lights and that which
is and is not based upon it,5 I have been assisted by those who have trav-
eled the path of God. This science is the very intuition of the inspired
and illumined Plato, the guide and master of philosophy, and of those
who came before him from the time of Hermes, “the father of philoso-
phers,” up to Plato’s time, including such mighty pillars of philosophy as
Empedocles, Pythagoras, and others.6 The words of the Ancients are
symbolic7 and not open to refutation. The criticisms made of the literal
sense of their words fail to address their real intentions, for a symbol can-
not be refuted. This is also the basis of the Eastern8 doctrine of light and
darkness, which was the teaching of Persian philosophers such as
Jamasp, Frashostar, Bozorgmehr,9 and others before them. It is not the
doctrine of the infidel Magi, nor the heresy of Mani, nor that which leads
to associating other gods with God—be He exalted above any such
anthropomorphism!10

Do not imagine that philosophy has existed only in these recent
times. The world has never been without philosophy or without a person
possessing proofs and clear evidences to champion it. He is God’s
vicegerent on His earth. Thus shall it be so long as the heavens and the
earth endure. The ancient and modern philosophers di›er only in their
use of language and their divergent habits of openness and allusiveness.
All speak of three worlds,11 agreeing on the unity of God. There is no
dispute among them on fundamental questions. Even though the First 
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ENGLISH TRANSLATION EDITORIAL BRACKETS

In the English translation, brackets contain
either references to the Qur’an or information
that the translator has added to make the text
easier to understand.

’ ,ô¶ædG ΩÉJ Qƒ¨dG ó«©H ¿CÉ°ûdG º«¶Y Qó≤dG ÒÑc ¿Éc ¿Gh ,∫ qhC’G º∏©ŸGh

AGQOR’G ¤G ≈°†Øj ¬Lh ≈∏Y ¬«a á¨dÉÑŸG Rƒéj8.√PÉà°SÉH9º¡à∏ªL øeh

ÜÉHQG øe áYÉªL10¢ùeôgh ¿ƒÁPÉKÉZG πãe ÚYQÉ°ûdGh IQÉØ°ùdG

.ºgÒZh ¢Sƒæ«∏≤°SGh

≈¡dG º«µM :√òg ≈gh ,äÉ≤ÑW ≈∏Y ºgh IÒãc ÖJGôŸGh (5)

≈¡dG º«µM ;¬dCÉàdG ËóY çÉqëH º«µM ;åëÑdG ËóY ¬dCÉàdG ≈a πqZƒàe

≈a §°Sƒàe ¬dCÉàdG ≈a πqZƒàe ≈¡dG º«µM ;åëÑdGh ¬dCÉàdG ≈a πqZƒàe

§°Sƒàe åëÑdG ≈a πqZƒàe º«µM ;¬Ø«©°V hG åëÑdG11hG ¬dCÉàdG

åëÑ∏d ÖdÉW ;Ö°ùëa ¬dCÉà∏d ÖdÉW ;åëÑdGh ¬dCÉà∏d ÖdÉW ;¬Ø«©°V

á°SÉFôdG ¬∏a ,åëÑdGh ¬dCÉàdG ≈a πqZƒàe âbƒdG ≈a ≥ØJG ¿Éa .Ö°ùëa

.åëÑdG ≈a §°SƒàŸG ¬dCÉàdG ≈a πqZƒàŸÉa ≥Øàj ⁄ ¿Gh ,¬∏dG áØ«∏N ƒgh

.åëÑdG ËóY ¬dCÉàdG ≈a πqZƒàŸG º«µ◊Éa ≥Øàj ⁄ ¿Gh12Gƒ∏îJ ’h

øe ¢VQ’G13åMÉÑ∏d ¬∏dG ¢VQG ≈a á°SÉFQ ’h .GóHG ¬dCÉàdG ≈a πqZƒàe

’ ¬dCÉàdG ≈a πqZƒàŸG ¿Éa ,¬dCÉàdG ≈a πqZƒàj ⁄ iòqdG åëÑdG ≈a πqZƒàŸG

⁄É©dG ¬æY Gƒ∏îj14áaÓî∏d óH ’ PG ,Ö°ùëa åMÉÑdG øe ≥MCG ƒgh

ΩÉe’G ¿ƒµj ób πH ,Ö∏¨àdG á°SÉFôdG √ò¡H ≈æYG â°ùdh ≈≤∏àdG øe

,GôgÉX É«dƒà°ùe ¬dCÉàŸG15áaÉµdG √É qª°S iòqdG ƒgh ,É«ØN ¿ƒµj óbh

á°SÉ«°ùdG âfÉc GPGh .∫ƒªÿG ájÉZ ≈a ¿Éc ¿Gh á°SÉFôdG ¬∏a ,zÖ£≤dG{

¿ƒµ«a ,√ó«H16âfÉc ,≈¡dG ÒHóJ øY ¿ÉeõdG ÓN GPGh ;ÉjQƒf ¿ÉeõdG

¬dCÉàdG ÖdÉW ºK ,åëÑdGh ¬dCÉàdG ÖdÉW áÑ∏£dG OƒLGh .áÑdÉZ äÉª∏¶dG

.åëÑdG ÖdÉW ºK
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Teacher [Aristotle] was very great, profound, and insightful, one ought
not exaggerate about him so as to disparage his master. Among them
are the messengers and lawgivers such as Agathadæmon, Hermes,
Asclepius, and others.

(5) The ranks of philosophers are many, and they fall into these
classes: a divine philosopher proficient in intuitive philosophy12 but lack-
ing discursive philosophy; a discursive philosopher lacking intuitive phi-
losophy; a divine philosopher proficient in both intuitive philosophy and
discursive philosophy; a divine philosopher proficient in intuitive philos-
ophy but of middle ability or weak in discursive philosophy; a philoso-
pher proficient in discursive philosophy but of middle ability or weak in
intuitive philosophy; a student of both intuitive philosophy and discur-
sive philosophy; a student of only intuitive philosophy; and a student of
only discursive philosophy. Should it happen that in some period there be
a philosopher proficient in both intuitive philosophy and discursive phi-
losophy, he will be the ruler by right and the vicegerent of God. Should it
happen that this not be the case, then rulership will belong to a philoso-
pher proficient in intuitive philosophy but of middle ability in discursive
philosophy. Should these qualities not coincide, rulership belongs to a
philosopher who is proficient in intuitive philosophy but who lacks dis-
cursive philosophy.13 The world will never be without a philosopher
proficient in intuitive philosophy. Authority on God’s earth will never
belong to the proficient discursive philosopher who has not become pro-
ficient in intuitive philosophy, for the world will never be without one
proficient in intuitive philosophy—one more worthy than he who is only
a discursive philosopher—for the vicegerency requires direct knowledge.
By this authority I do not mean political power. The leader with intuitive
philosophy may indeed rule openly,14 or he may be hidden—the one
whom the multitude call “the Pole.”15 He will have authority even if he
is in the deepest obscurity. When the government is in his hands, the age
will be enlightened; but if the age is without divine rule, darkness will be
triumphant. The best student is the student of both intuitive philosophy
and discursive philosophy. Next is the student of intuitive philosophy,
and then the student of discursive philosophy.
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¬dCÉàj ⁄ iòqdG åMÉÑ∏d ¢ù«dh ,åëÑdGh ¬dCÉàdG ≈ÑdÉ£d Gòg ÉæHÉàch (6)

™e q’EG √RƒeQh ÜÉàµdG Gòg ≈a åMÉÑf ’h .Ö«°üf ¬«a ¬dCÉàdG Ö∏£j ⁄ hG

iQÉ≤dG äÉLQO qπbGh ¬dCÉà∏d ÖdÉ£dG hG ¬dCÉàŸG ó¡àÛG17¿G ÜÉàµdG Gò¡d

™Øàæj ’ √ÒZh ,¬d áµ∏e √OhQh QÉ°Uh ≈¡d’G ¥QÉÑdG ¬«∏Y OQh ób ¿ƒµj

¬«a Éeh åëÑdG OGQG øªa .Ó°UG ¬H18áæ°ùM É¡fÉa ,ÚFÉ°ûŸG á≤jô£H ¬«∏©a

;á«bGô°T’G óYGƒ≤dG ≈a áãMÉÑeh ΩÓc ¬©e Éæd ¢ù«dh ,áªµfi √óMh åëÑ∏d

á«fGQƒf ífGƒ°S ¿hO ºgôeG º¶àæj ’ ¿ƒ«bGô°T’G πH19óYGƒ≤dG √òg øe ¿Éa

√òg ¬«∏Y ≈æÑàJ Ée20º¡æY ∫hõj ∂°T ∫ƒ°U’G ≈a º¡d ™bh ¿G ≈àM QGƒf’

Éæ«æH ºK É¡dGƒMG ¢†©H Éæ q≤«Jh äÉ°Sƒ°ùÙG ÉfógÉ°T ÉsfG Éªch .á©q∏ıG º∏°ùdÉH

äÉ«fÉMhôdG øe ógÉ°ûf Gòµa ,ÉgÒZh áÄ«¡dÉc ,áë«ë°U Éeƒ∏Y É¡«∏Y

.á«¡d’G Ωƒ∏©dG É¡«∏Y ≈æÑf ºK AÉ«°TG21øe ¢ù«∏a ¬∏«Ñ°S Gòg ¢ù«d øeh

 .∑ƒµ°ûdG ¬H Ö©∏à°Sh A≈°T ≈a áªµ◊G

áWƒÑ°†e Iô°üàfl Éæ¡g ÉgÉæ∏©L ôµØ∏d á«bGƒdG IQƒ¡°ûŸG ádB’Gh

IóFÉØdG IÒãc Oó©dG á∏«∏b §HGƒ°†H22.¥Gô°T’G ÖdÉ£dh ≈cò∏d á«aÉc ≈gh

 .á∏ q°üØŸG ÖàµdG ¤G ™LÒ∏a ádB’G ƒg iòqdG º∏©dG ≈a π«°üØàdG OGQG øeh

 .Úª°ùb ≈a ô°üëæj ÜÉàµdG Gòg ≈a ÉfOƒ°ü≤eh
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(6) This book of ours is for the student of both intuitive philosophy
and discursive philosophy. There is nothing in it for the discursive
philosopher not given to, and not in search of, intuitive philosophy. We
only discuss this book and its symbols with the one who has mastered
intuitive philosophy or who seeks it. The reader of this book must have
reached at least the stage in which the divine light has descended upon
him—not just once, but regularly. No one else will find any profit in it.
So, whoever wishes to learn only discursive philosophy, let him follow the
method of the Peripatetics, which is fine and sound for discursive philos-
ophy by itself. We have nothing to say to such a person, nor do we discuss
Illuminationist principles with him.16 Indeed, the system of the Illumi-
nationists cannot be constructed without recourse to luminous inspira-
tions, for some of their principles are based upon such lights. Should
Illuminationists fall into doubt about these principles, they will overcome
it by climbing the ladder of the soul.17 Just as by beholding sensible
things we attain certain knowledge about some of their states and are
thereby able to construct valid sciences like astronomy, likewise we
observe certain spiritual things and subsequently base divine sciences
upon them. He who does not follow this way knows nothing of philosophy
and will be a plaything in the hands of doubts.

We have reduced the famous “tool”18 that guards thought from error
to a small number of very useful rules. These are su¤cient for the intel-
ligent and for those who seek illumination. Whoever wishes to learn the
details of this science—which is merely a tool—should consult the more
detailed books.19

The present work is divided into only two parts.20
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Notes to the English Text

Translators’ Introduction

1. The major biographical sources on Suhrawardı which include references
to Illuminationist philosophy are: Ibn Abı Ußaybifia, fiUyün al-anb√ f ı †abaqt

al-a†ibb√, ed. A. Mµller (Köningsberg, Ger.: al-Ma†bafia al-Wahbıya, 1884),
1:168; the edition of the same by N. Ri∂ (Beirut: Dr Maktabat al-˘ayt,
1968), 641–46, which di›ers in part from Mµller’s; Ibn Yqüt, Irshd al-arıb,

ed. D. S. Margoliouth, 6:269–72 (Leiden: E. J. Brill, 1924); al-Qif†ı, Trıkh al-

˛ukam√, ed. Bahman Dr√ı (Tehran: Tehran University Press, 1347 A.H.
/1967 C.E.), 345; Ibn Khallikn, Wafayt al-afiyn, ed. I. fiAbbs (Beirut: Dr al-
Thaqfa, [1965]), 6:268–74; Ibn Fa∂l Allh al-fiUmarı, Maslik al-abßr f ı

mamlik al-amßr, ed. F. Sezgin, Publications of the Institute for the History of
Arabic-Islamic Science, Series C, 46, no. 9 (Frankfurt: Institute for the History
of Arabic-Islamic Science, 1988), 86–93; and Shahrazürı, Nuzhat al-arw˛ wa

raw∂at al-afr˛ f ı trıkh al-˛ukam√ wa al-falsifa, ed. S. Khurshid A˛med
(Hyderabad, India: D√irat al-Mafirif al-fiUthmnıya, 1976), 2:119–43. 

There are two other editions of the Shahrazürı text just mentioned: Nuzhat

al-arw˛ wa-raw∂at al-afr˛: Trıkh al-˛ukam√, ed. fiAbd al-Karım Abü Shuwayrib
([Tripoli]: Jamfiıyat al-Dafiwa al-Islmıya al-fi◊lamıya, 1988); and Kitab nuzhat

al-arw˛ wa raw∂at al-afr˛: Trıkh al-˛ukama√, ed. Mu˛ammad-fiAli Abü Rayyn
(Alexandria: Dr al-Mafirifa al-Jmifia, 1414 A.H./1993 C.E.), 600–622. The Abü
Shuwayrib edition was done on the basis of two Istanbul manuscripts but is
sharply criticized by Abü Rayyn (pp. 44–50). The seventeenth-century Persian
translation of Nuzhat al-arw˛ by Maqßüd-fiAlı Tabrızı has recently been edited
by M.-T. Dnish-Pazhüh and M. S. Mawl√ı and published under the same title
(Tehran: Shirkat-i Intishrt-i fiIlmı va Farhangı, 1986), and it di›ers—con-
siderably, at times—from the Arabic text. Part of the notice on Suhrawardı 
in the Persian text just mentioned has been translated into English by W. M.
Thackston, Jr., in The Mystical and Visionary Treatises of Shihabuddin Yahya

Suhrawardi (London: The Octagon Press, 1982), 1–4. Thackston’s translation
is based on the partial edition of S. H. Nasr in Suhrawardı, Opera Metaphysica

et Mystica, vol. 3, ed. Seyyid Hossein Nasr (Tehran: Institut Franco-Iranien,
1970). The Nasr edition includes the Arabic text as well as the Persian trans-
lation of Tabrızı.
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These notes provide additional scholarly
discussion of the work, alternative translations
of difficult passages, bibliographical informa-
tion, and suggestions for further reading.
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áeó≤ªdG
 (1):• (2)  âæghG:•,23 ájBG ,]81[ ôjƒµàdG IQƒ°S ,ó«éªdG ¿BGô≤dG (3)  âdGRG

 (4)  24 :• ,ƒj ,¢T ,¢ûj (5)  §Ñ°VGh º¶fG:• .Î°Th É°Tôa:ƒj .ô°ThÉ°Tôa:¢T ,¢ûj

 (6)  .ô«°TOÉ°Tôa :ï°ùædG ¢†©H ≈ah + ,ô«°ThÉ°Tôa:ƒj ,¢T ,¢ûj .ô¡ªLQõH:•

 (7)   .ô¡ªLQRƒH:• (8)  øY:• .¬jOÉà°SÉH AGQRG:ƒj ,¢T ,¢ûj(9)  ¬jOÉà°SÉH AGQOR’G

:• (10)  ¬jPÉà°SG:• ,¢ûj (11)  πgG:• (12)  ≈a +:•  .¬∏dG áØ«∏N ƒgh +:¢S ,ƒj

 (13)  ¬∏dG áØ«∏N ƒgh -:• .øY:¢S (14)  øe:• ,¢T ,¢ûj (15)  ¬æY ºdÉ©dG:•+

 .Éaƒ°ûµe:¢S ,¢T ,¢ûj (16)  Éaƒ°ûµe -:• .¿Éc:¢S (17)  ¿ƒµ«a:• ,¢T ,¢ûj

 (18)  Gòg iQÉb:• (19)  √óMh + ,¬«a Ée -:• ,¢T ,¢ûj (20)  ájQƒf:•≈∏Y ≈æàÑj

 (21)  √òg:• ,¢T ,¢ûj (22)  á«¡d’G Ωƒ∏©dG -:• ,¢T ,¢ûj  ójGƒØdG

≈dhC’G ádÉ≤ªdG ,∫ qhC’G º°ù≤dG
  (1):¢S ,ƒj ,∫ ,• ,¢T ,¢ûj(2) ¬«a:• ,¢T ,¢ûj (3)  ƒ∏îj:¢S(4)  á£«M

:ƒj ,• .å∏ãªdG ≈dG:¢T ,¢ûj (5)  å∏ãdG:• ,¢S (6)  ≈°Vô©dG:íJ ,∫- (7)  É¡H,¢ûj

:• ,¢T (8)  É¡«a ácô°ûdG Qƒ°üàj ’h:∫ .ihÉ°ùàªdG:ƒj .ihÉ°ùà∏d º°ùªJ:¢T ,¢ûj

 (9)  ¥hÉ°ùàªdG ï°ùædG ôãcG ≈ah + ,ihÉ°ùàªdG:• (10)  ¬«a:∫ (11)  ≈dG:•¢ü°üîàd

 (12):• (13)  ÉªHh:• ,¢T ,¢ûj- (14)   Å°ûdG:•- (15)  ≈æ©e:•-

 .¢VQGƒ©dÉH:¢T ,¢ûj  ¢VQGƒ©dÉH á≤«≤ëdG ∞jô©J
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Often the original text exists in more than one man-
uscript form or has been previously published with
numerous variations to the text. The critical apparatus
here, based on a comparison of the extant copies of the
original work, allows scholars to identify where the text
has been differently composed or interpreted and in
which manuscripts or editions the differences occur.
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Glossary

The glossary deals with technical philosophical terms, particularly those used frequently,

whose meaning or nuance is not obvious from the context. Most proper names and terms 

used only once or twice are omitted, as are many conventional philosophical terms. Terms

in bold italics are defined elsewhere in the glossary.

accidental light (nür firi∂). (1) A physical light; (2) a luminous accident in an
immaterial light.

accidents (adj. accidental) (afir∂, fiawri∂). Attributes of a thing that are not
constituents of it.

antecedent (muqaddam). The first term in a conditional proposition: “If
Socrates is a man, then . . .”

apprehension [perception] (idrk). The direct knowledge of something,
whether through sensation or intuition.

archetypes (arbb al-aßnm, aß˛b al-aßnm). Literally, “lords of idols,” refer-
ring to the Platonic Forms, so called because they possess copies or images
in the material world that are like statues of them.

assent (taßdıq). The acceptance of the truth of a proposition.
barrier (barzakh). A physical body.
bearer (˛mil). The substance in which a state inheres. The term is equivalent

to barrier, locus, and matter.

beholding (mushhada). Direct intuition of an entity, whether through sensa-
tion or mystical experience; also translated as contemplation.

beings of reason (ifitibrt fiaqlıya). Conceptions, such as existence and neces-
sity, abstracted from conceptions rather than concrete things and thus not
necessarily corresponding to external entities.

Book, he who arises with the (al-q√im [or al-qayyim] bi’l-kitb). The mystical
successor of Suhrawardı as head of his order.

caliph (khalıfa). Literally, “successor”; also translated as vicegerent. Suh-
rawardı uses it not in its usual sense of the political leader of Islam but in
the mystical sense of the spiritual vicegerent of God on earth. “The lesser
and greater caliphates” are fire and man.
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The glossary helps to clarify the meaning
of significant or unfamiliar terms. It also pro-
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has typically been rendered i

<<Previous       Menu        Next>>



Bibliography

Abü Rayyn, Muhammad-fiAlı. “Kayf Ubı˛ Dam al Suhrawardı al-ıshrqı.” Al-

Thaqfa 702 (16 Ramadn 1371 A.H./9 June 1952 C.E.).
———. Ußül al-falsafa al-ishrqıya. Beirut: Dr al-‡alaba al-fiArab, 1969.
Afnan, Soheil M. A Philosophical Lexicon in Persian and Arabic. Beirut: Dar El

Mashreq, 1968.
Aminrazavi, Mehdi. “The Significance of Suhrawardı’s Persian Sufi Writings in

the Philosophy of Illumination.” In Classical Persian Sufism: From Its Origins

to Rumi, edited by Leonard Lewisohn, 259–83. London: Khaniqahi Nimatul-
lahi Publications, 1993.

———. Suhrawardi and the School of Illumination. Curzon Sufi Series. Rich-
mond, Engl.: Curzon, 1996.

Pseudo-Aristotle [Plotinus]. “Theology of Aristotle.” In Aflü†ın fiind al-fiArab,

edited by fiAbd al-Ra˛mn Badawı, 3–164. Cairo: al-Nah∂a al-Mißrıya, 1955.
Brockelmann, Carl. Geschichte der arabischen Literatur and Geschichte der arabis-

chen Literatur Supliment. 2d ed. 5 vols. Leiden: E. J. Brill, 1937–49.
Carra de Vaux, B. “La Philosophie illuminative.” Journal asiatique, 9th ser., 19,

no. 1 ( janvier-février 1902): 63–94.
Corbin, H. En Islam iranien. Vol. 2, Sohravardı et les platoniciens de Perse. Paris:

Gallimard, 1971.
———. Histoire de la philosophie islamique. Paris: Gallimard, 1964.
———. History of Islamic Philosophy. Translated by Liadain Sherrard. London:

Kegan Paul International, 1993.
———. Les Motifs zoroastriens dans la philosophie de Sohravardı. Tehran: du Cour-

rier, 1946.
———. Suhrawardı d’Alep, fondateur de la doctrine illuminative. Paris: G. P.

Maisonneuve, 1939.
Dn-Seresht, A. Khulsa-yi afkr-i Suhrawardı wa Mull ∑adr. Tehran: n.p.,

1934.
Fakhry, Majid. A History of Islamic Philosophy. 2d ed. Studies in Oriental Cul-

ture 5. New York: Columbia University Press, 1983.
Horten, Max. Die Philosophie der Erleuchtung nach Suhrawardı. Halle, Ger.:

Strauss und Cramer, 1912.
Ibn Abı Ußaybifia. fiUyün al-anb√ f ı †abaqt al-a†ibb√. 2 vols. in 1. Edited by 

A. Mµller. Köningsberg, Ger.: al-Ma†bafia al-Wahbıya, 1884.

– 203 –

BIBLIOGRAPHY

Significant works on related topics
by both Western and Islamic scholars
are provided here. Additional works by
the same author are also listed.

<<Previous       Menu        Next>>



absence, 49, 60. See also nonbeing;
privation

absent thing, in analogy, 29
abstraction, from darknesses, 145
absurdity, under a particular condition,

58
accidentality, 46
accidents, xxv, 6, 7, 46, 49, 52, 53, 58–60,

61–62, 171, 195; dark, xxvii; and
light, 85, 87, 88

activity, and light, 83–84, 88, 114–15
actual and potential, 33, 36–37, 45–46
◊dhar Kaywn, xxiii
adhkr (Sufi mystical prayer), use of

term, 186
a¤rmation, 18, 35
“after,” in time, 120
afterlife, xxxix–xli, 145–50, 157
Agathadæmon, xl, 3, 107
agent, 59
Ahura Mazda, 181
air, 61, 125–27, 135, 184; and sound,

73–74
ajz√ (parts), use of term, 173. See also

parts
filam al-mithl (world of image), use 

of term, 186
Aleppo, xvi, xxi
“all,” as used in syllogisms,16–17, 32. 

See also quantification
alteration, of dimensions, 53
“always,” 173
ambiguity, 31, 32, 60
ameşa spentas. See archangels
analogy, 28–29, 175
Anatolia, xv, xvii
Ancients, xxi, 63, 109, 118, 144, 162;

intuitive philosophy of, xvi, xvii, 
xxiii, xl, 169; and Suhrawardı, xviii,
xlii, 2–3

angels, 150, 155, 158–59, 176;
Zoroastrian, 181, 184

anger, 130, 134, 146; as veil, xxxix, 122
animality, 47, 109
animals, xxxviii, 62, 111, 131, 133, 134,

136, 148; and reincarnation, xxviii,
142–44

antecedent, 13, 26, 41
apprehension, 6, 80–83, 97, 180, 195
arbb aßnm (lords of idols), use of term,

180, 200. See also lords
archangels, 159, 181, 184
archetype, xxvii, 101–2, 106, 107, 108,

182, 183, 195
Aristotle, 3, 11, 180; and intuitive

philosophy, xvii, xl–xli, 169;
Suhrawardı’s dream of, xviii

A̧sa Vahi̧sta (Ardwahi̧st), 184
aßlat al-mhıya (primacy of quiddity),

use of term, xxi. See also quiddity,
quiddities, primacy of

aßlat al-wujüd (primacy of existence),
use of term, xxi. See also existence,
primacy of

asceticism, 148, 161
Asclepius, 3
Ashfiarites, 116, 183
aspects, of incorporeal lights, 99
assent, 6, 15, 29, 39, 171, 195
association, fallacies involving, 32
astrology, 101
astronomical observations, and intuition,

4, 108
atomism, refutation of, xxvi, 63, 172, 180

Index
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A Note on the Type

The English text of this book was set in BA S K E RV I L L E , a typeface originally
designed by John Baskerville (1706–1775), a British stonecutter, letter designer,
typefounder, and printer. The Baskerville type is considered to be one of the
first “transitional” faces—a deliberate move away from the “old style” of the
Continental humanist printer. Its rounded letterforms presented a greater dif-
ferentiation of thick and thin strokes, the serifs on the lower-case letters were
more nearly horizontal, and the stress was nearer the vertical—all of which
would later influence the “modern” style undertaken by Bodoni and Didot in
the 1790s. Because of its high readability, particularly in long texts, the type was
subsequently copied by all major typefoundries. (The original punches and
matrices still survive today at Cambridge University Press.) This adaptation 
of Baskerville, designed by the Compugraphic Corporation in the 1960s, is 
a notable departure from other versions in its overall typographic evenness 
and lightness in color. To enhance its range, supplemental diacritics and liga-
tures were created in 1997 for exclusive use in the Islamic Translation Series.
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Each volume in the Islamic Translation
Series is elegantly designed to reflect the
dignity of the tradition it represents. Each
book is designed and typeset by award-win-
ning typographer Jonathan Saltzman.
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