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Abstract

This paper examines the influence of Suhrawardi’s thought on Mughal intellectual
landscape through a case study of the debate on human voluntary actions in Mir
Zahid’s (d. 1689) super-commentary on Suhrawardi’s (d. 1191) Hayakil al-nir. Central
to this analysis is the relationship between cognitions, desires, and their role in the
formation of will. I argue that for Suhrawardi, and subsequently Dawani (d. 1502), voli-
tion is nothing more than an intense desire that dominates the soul. In contrast, Mir
Zahid differentiates between desire and volition, positing that desire targets the goal
of an action (e.g., being nourished), while volition pertains to the act itself (e.g, eat-
ing). By situating Mir Zahid’s argument within the broader context of engagement
with Suhrawardi’s works in Mughal India, this paper contends that the study of the
“Ishraq1” legacy should not be articulated and pursued in terms of full adherence to
Suhrawardr’s worldview. Instead, it should focus on how intellectuals in Mughal India
responded to his arguments.
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104 AAVANI
1 Introduction

Shihab al-Din Yahy4 ibn Habash ibn Amirak al-Suhrawardi® holds a promi-
nent place in the history of Islamic philosophy, and his innovative ideas have
left an indelible mark on various facets of philosophical discourse across the
Islamicate world, a fact which is underscored by the survival of more than thirty
commentaries on his works from Turkey, Iran, and India.2 Within the scope of
the present study, which centers on Mughal India (1526-1857), the significance
of Suhrawardr’s ideas for understanding the Mughal intellectual landscape

1 Suhrawardr’s life and thought have been the subject of numerous studies. For a lucid exposi-
tion of his life see, Hossein Ziai, “Shihab al-Din Suhrawardi, Founder of the Illuminationist
School,” in History of Islamic Philosophy, ed. Seyyed Hossein Nasr and Oliver Leaman
(London: Routledge, 2003), 434-65. For a recent study of his philosophical system, see Jari
Kaukua, Suhrawardr’s Illluminationism: A Philosophical Study (Leiden: Brill, 2022).

2 Numerous studies have explored aspects of Suhrawardt’s reception in the Islamic world. See,
Mehdi Aminrazavi, Suhrawardi and the School of Illumination (New York: Routledge, 2013
[1997]); Riidiger Arnzen, Platonische Ideen in der arabischen Philosophie: Texte und Materialien
zur Begriffsgeschichte von suwar aflatiiniyya und muthul aflatiniyya (Berlin: De Gruyter, 2011);
Henry Corbin, En Islam iranien, vol. 2: Sohravardi et les Platoniciens de Perse (Paris: Gallimard,
1971); Frank Griffel, The Formation of Post-classical Philosophy in Islam (New York: Oxford
University Press, 2021), 244—64; Hermann Landolt, “Les idées platoniciennes et le monde de
I'image dansla pensée du Saykh al-i§raq Yahya al-Suhrawardi (ca. n55-1191),” in Miroir et Savoir:
La transmission d'un théme platonicien, des Alexandrins a la philosophie arabo-musulmane,
ed. Daniel De Smet and Meryem Sebti (Leuven: LUP, 2008), 233—50; Seyyed Hossein Nasr,
“The Spread of the Illuminationist School of Suhrawardi,” Studies in Comparative Religion 6.3
(1972):1-14; Reza Pourjavady, Philosophy in Early Safavid Iran: Najm al-Din Mahmud al-Nayrizt
and His Writings (Leiden: Brill, 2011), 137-53; Sabine Schmidtke, Theologie, Philosophie und
Mystik im zwolferschiitischen Islam des 9./15. Jahrhunderts: die Gedankenwelten des Ibn Abt
Gumhiir al-Ahsa@T (um 838/1434-35-nach 9o5/1501) (Leiden: Brill, 2000); Lambertus Willem
Cornelis van Lit, “The Commentary Tradition on Suhrawardi,” Philosophy East and West 68.2
(2018): 539—63; Lambertus Willem Cornelis van Lit, The World of Image in Islamic Philosophy:
Ibn Sina, Suhrawardi, Shahrazuri, and Beyond (Edinburgh: Edinburgh University Press,
2017); John Walbridge, “Illuminationist Manuscripts: The Rediscovery of Suhrawardi and
its Reception,” in Hluminationist Texts and Textual Studies: Essays in Memory of Hossein
Ziai, ed. Ali Gheissari, Ahmed Alwishah, and John Walbridge (Leiden: Brill, 2018), 19—431;
John Walbridge, “Suhrawardi and Illuminationism,” in The Cambridge Companion to Arabic
Philosophy, ed. Peter Adamson and Richard Taylor (Cambridge: Cambridge University Press,
2004), 201—-23; John Walbridge, The Leaven of the Ancients: Suhrawardi and the Heritage of the
Greeks (Albany, NY: State University of New York Press, 2000); John Walbridge, The Science
of Mystic Lights: Qutb al-Din Shirazt and the Illuminationist Tradition in Islamic Philosophy
(Cambridge, MA: Harvard Center for Middle Eastern Studies, 1992); Hossein Ziai, Knowledge
and Illumination: A Study of Suhrawardi’s Hikmat al-Ishrag (Atlanta, GA: Scholars Press,
1990); Hossein Ziai, “The Illuminationist Tradition,” in History of Islamic Philosophy, ed.
Seyyed Hossein Nasr and Oliver Leaman (London: Routledge, 2003 [1995]), 465-96.
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DESIRE, DETERMINATION AND ACTION IN HAYAKIL AL-NUR 105

becomes evident once we pay closer attention to various ways in which his
legacy shaped social, cultural and political spheres during this period.

Within the political sphere, it is well-documented that Aba 1-Fadl ‘Allami
(d. 1602), in his seminal work A’in-i Akbari, incorporates the concept of “farr-i
zadi” or “the royal light of power,” which he derives from the writing of
Suhrawardi, to theorize about Akbar (r. 1556-1605) as the ideal king.? We are
also aware that Fath Allah Shirazi and Bada’uni, the authors of Tarikh-i alfi,*
utilized Suhrawardi’s Talwihat and Dawant’s Sharh Hayakil al-nar to justify the
Hindu belief in reincarnation (tanasukh) to bolster the Mughal king’s political
agenda, as the majority of Mughal subjects were non-Muslims.?

Similarly within the social and cultural contexts, in Sharig al-ma‘rifa, which
is a Persian adaptation of Laghuyogavasistha, Abu 1-Fayd Faydi (d. 1595) con-
structs a link between Plato, presented as the epitome of Ishraqi thought, with
Vyasa, the supposed compiler of Mahabharata, thereby implicitly identify-
ing Indian texts such as Yogavasistha and Bhagavadgita, as sourcebooks for
Ishraqi thought.® In a different context, Farzana Gushtasp has demonstrated
that Zoroastrian followers of Adhar Kaywan (d. 1619), notably in the Risala-yi
zar-i dast afshar, extensively used Qutb al-Din al-Shirazi’s (d. 1311) commentary
on Hikmat al-ishraq to account for the generation of various strata of angelic
beings.” Moreover, the Hindu author Kundan Lal Ashki ibn Falsafi (d. ca. 1851)

3 See, Irfan Habib, “A Political Theory for the Mughal Empire — A Study of the Ideas of
Abw’l Fazl,” Proceedings of the Indian History Congress 59 (1998): 329—40, esp. 332; cf. Jos
Gommans and Said Reza, “‘New Dawn in Mughal India: Longue Durée Neoplatonism in the
Making of Akbar’s Sun Project,” Journal of the Royal Asiatic Society 34.2 (2024): 455—76. For
Suhrawardr’s usage of the term “farrah” as well as “khurra-yi kiyani,” see Suhrawardi, Partaw
nama, in Majmu‘a-yi musannafat-i Shaykh-i Ishraq, ed. Seyyed Hossein Nasr, vol. 111 (Tehran:
Mu’assisa-yi mutalaat wa tahqiqat-i farhangi, 1994), 81.

4 Tarikh-i alfi is a historical work commissioned by the Mughal Emperor Akbar, detailing the
history of Islam up to the end of the first millennium of the Islamic calendar. This significant
text was authored by a group of scholars, including Ahmad ibn Nasr Allah Tatawi, Ghiyath
al-Din Naqib Khan Qazwini, Hakim Humam Gilani, Ibrahim Sirhindi, Mir Fath Allah Shirazi,
and ‘Abd al-Qadir Bada’un1.

5 See, Ali Anooshahr, “Shirazi Scholars and the Political Culture of the Sixteenth-Century
Indo-Persian World,” The Indian Economic and Social History Review, 51.3 (2014): 331-52, esp.
348-49.

6 See, Abu |-Fayd Faydi, Sharig al-ma‘rifa in Majmi‘a-yi ras@’il (Lucknow: Nawal Kishore,
1294/1877), 3; Carl W. Ernst, “Fayzi’s Illuminationist Interpretation of Vedanta: The Sharig
al-ma‘rifa” Comparative Studies of South Asia, Africa and the Middle East 30.3 (2010): 356—64.
For a lucid exposition of Muslim engagement with Laghu-Yoga-Vasistha, see, Shankar Nair,
Translating Wisdom (Oakland, CA: University of California Press, 2020), chapters 1, and 4.

7 See, Farzana Gushtasp, AdharKaywdn (Tehran: Institute for Humanities and Cultural Studies,
2021), 278—99. Malitha Karbasiyan has also investigated the influence of Suhrawardi’s Waridat
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106 AAVANI

in Iksir-i sa‘adat, which he finished in 1798, refers to Suhrawardi’s views on the
purity of the soul as a prerequisite for ascending to the world of lights.®

Although scholars recognize the impact of Suhrawardr’s philosophy on
Mughal India, some question the presence of a unique “Ishraqi school” dur-
ing the post-classical period in India, or anywhere else in the Islamic world.
From this standpoint, while numerous intellectuals engaged with Suhrawardi’s
writings, there is insufficient evidence to suggest a sustained lineage of think-
ers predominantly adhering to his philosophical framework. Concerning this
point, James Morris writes:

By Sadra’s time, the philosophical writings of Suhrawardi [...] do not seem
to have attracted the same sort of following and complex social connec-
tions as the three disciplines we have just discussed [kalam, falsafa, and
tasawwuf |. Rather than forming the basis of an independent school, they
were apparently another of the intellectual options facing the small elite
of educated philosophers.®

Scholars including Arnzen, Rudolph, and Cornelis van Lit echo a similar
perspective.l® In a recent article, Cornelis van Lit states that, despite the exis-
tence of numerous commentaries on Suhrawardi’s writings, discerning which
commentators genuinely align with Suhrawardr’s thought proves challeng-
ing. Similarly, in a monograph dedicated to the study of ‘the world of image’
(Glam al-mithal) in the post-classical period, Cornelis van Lit demonstrates
that Suhrawardi’s ideas on this topic received little enthusiasm from Muslim
intellectuals.! Therefore, in applying these inquiries and concerns to the
Mughal context, one might raise the following questions: To what extent
did Suhrawardi’s thought influence the intellectual landscape in South Asia
during the Mughal period? What criteria should we deploy to gauge this

wa taqdisat on Adhar Kaywan. See Maliha Karbasiyan, Az waridat wa taqdisat-i Suhrawardt
ta saminad-ha-yi Adhar Kaywan (Tehran: Nigah-i mu'asir, 2023).

8 Kundan Lal Ashki, Iksir-i sa‘adat (Delhi, Jamia Hamdard Library, Abdussattar Collection
15128), 11.

9 See, Mulla Sadra, The Wisdom of Throne, trans. James Winston Morris (Princeton:
Princeton University Press), 29. This passage is quoted along with Fazlur Rahman’s com-
ments concerning the absence of a distinct Ishraqi school in Mulla Sadra’s time in van Lit,
“The Commentary Tradition on Suhrawardi,” 540.

10 See, van Lit, “The Commentary Tradition on Suhrawardi,” 540; Arnzen, Platonische Ideen
in der arabischen Philosophie, 185—98; Ulrich Rudolph, Islamische Philosophie: Von den
Anftngen bis zur Gegenwart (Munich: Verlag C. H. Beck, 2004), 93.

11 van Lit, The World of Image in Islamic Philosophy, n13-42.
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DESIRE, DETERMINATION AND ACTION IN HAYAKIL AL-NUR 107

influence? How did Suhrawardi’s thought arrive in Mughal India, and can we
truly speak of an identifiable Ishraqi tradition existing during this period? To
address these queries, this study delves into the Indian reception of one of
Suhrawardr’s seminal texts, Hayakil al-niar, by examining the commentary by
Jalal al-Din Dawani along with the hashiya authored by the Indian scholar Mir
Zahid Harawi (d. 1689).12 Moreover, it particularly focuses on the concept of
human voluntary action (af‘al iradiyya) as a case study.

2 Situating Mir Zahid’s Hashiya in the Context of Suhrawardi’s
Reception in India

Prior to investigating Mir Zahid’s hashiya, it is crucial to contextualize his
engagement with Hayakil al-nur within the wider reception of Suhrawardi’s
ideas in India. First, it must be noted that well before the Mughal period,
Indian intellectuals were acquainted with the works and ideas of Suhrawardi.
For instance, there is reason to believe that Nizam al-Din Awliya’ (d. 1324), the
prominent Chishti Sufi Shaykh, was aware of Suhrawardi’s Munis al-‘ushshag.
In fact, Amir Khusraw Dihlaw1 (d. 1325), in Afdal al-fawa’id, recounts a gathering
with Nizam al-Din Awliya’ on the 17th of June 1313'® during which the Shaykh

12 The precise birth date of Mir Muhammad Zahid ibn Muhammad Aslam al-Harawl
remains unknown. His ancestry traces back to the city of Herat, as his father originated
from there. His father subsequently migrated to Central Asia, later settling in India.
He gained recognition when the Mughal emperor Jahangir (r. 1605—27) appointed him
as the judge of Kabul, a position he held until his demise in 1650. In terms of educa-
tion, Mir Zahid pursued rational sciences in Lahore under the tutelage of Muhammad
Fadil al-Badakhshi (d. 1640). Al-Badakhshi had himself been a student in Central Asia,
mentored by Yasuf Kawsaj Qarabaghi, who was a direct disciple of the eminent Persian
philosopher, Mirza Jan Baghnaw1. Mir Zahid’s stature in the Mughal court grew when he
became associated with Emperor Aurangzeb (r. 1659-1707). Initially serving as the over-
seer (muhtasib) for military accounts, he later earned the prestigious appointment as the
head (sadr) of religious endowments in Kabul. His life came to an end there in 1689—go.
For more on his life and works, see, Ghulam ‘Ali Azad Bilgrami, Subhat al-marjan, ed.
Muhammad Sa‘id al-Tarihi (Beirut: Dar al-rafidayn, 2015), 134—46; Siddiq Hasan Khan
al-Qannawji, Abjad al-‘ulim, vol. 111 (Beirut: Dar al-kutub al-ilmiyya, 1978), 231; Isma‘il
Pasha, Hadiyyat al-‘arifin (Tehran: Maktabat al-islamiyya, 1967), vols. 1, 372; 11, 301; ‘Abd
al-Hayy al-Hasani, Nuzhat al-khawatir wa-bahjat al-masami‘ wa-l-nawagzir, vol. v (Beirut:
Dar Ibn Hazm, 1999), 371. See also Mahdi Shari‘atl’s introduction to Sharh al-Risala
al-ma‘mala fi [-tasawwur wa-l-tasdiq (Qom: Maktabat al-shahid al-Shari‘ati, 1999), 7-36,
and Khaled El-Rouayheb, The Development of Arabic Logic (1200-1800) (Basel: Schwabe
Verlag, 2019), 180-82.

13 It corresponds to the 16th of Safar in the year 713 after Hijra.
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108 AAVANI

referred to Suhrawardr’s discourse on the nature of reason (‘ag/).* Moreover,
‘All ibn Ahmad al-Maha’imi (d. 1431), the great mufassir and a renowned
expositor of Ibn ‘Arabi’s writings, rejects Suhrawardi’s view on the nature of
universals in Ajillat al-ta’yid.’> Concerning this point, he writes:

[Root text: 1] According to Plato, who accepted the immaterial forms
(al-muthul al-mujarrada), the existence of a universal essence is
permissible.

[Commentary1.1]: Since he said that in the extramental world there is
an individual instance ( fard) for each species (naw°), which is capable of
receiving contrary properties (al-mutaqabilat) while remaining detached
from them, pre-eternal, and permanent through its immateriality. And
when someone responded that what is the recipient is the uncondi-
tioned essence (mahiyya la bi-shart shay’) and not a conditioned essence
(mahiyya bi-shart shay’), the Master of Ishraq [Suhrawardi] interpreted
this to [mean that] there is an immaterial part (juz’) for each existent
from the intelligible world, which governs its affairs.

[1.2] They call it “the lord of species” (rabb al-naw‘) and in the language
of shari‘aitis called “the angel of mountains” and “the angel of seas.” And
even though they proclaim that it is a particular, they also hold that it is
a universal, for there is an emanative relation (nisba faydiyya) between
it and all [of its instances] not in the sense that it is a common meaning
shared by them so that it would necessitate the existence of an immate-
rial humanness occurring in the matter.

[1.3] And I say, it is false to say that a part of the individual is an
unconditioned essence for it [i.e. the unconditioned] encompasses the
conditioned. Thus, it permits the possibility that something charac-
terized by one attribute may also be characterized by its opposite. But
rather, that part is the unconditioned essence before becoming a part,

14  In Munis al-‘ushshaq, Suhrawardi writes that God’s first creation was reason, endowed
with three inherent properties: knowledge of the self, knowledge of the real (hagq), and
knowledge of that which is not. Beauty, according to Suhrawardi, originated from the
knowledge of the Real, love from knowledge of the self, and sorrow from knowledge of
that which is not. Nizam al-Din Awliya’ deploys this imagery to set up his discourse on
the meaning of love. See, Amir Khusraw Dihlawi, Afdal al-fawa’id (Delhi: Matba‘a radawi,
1887), 25; cf. Suhrawardi, Minis al-ushshaq, in Majmu‘a-yi musannafat-i Shaykh-i Ishraq,
ed. Seyyed Hossein Nasr, vol. 111 (Tehran: Mu’assisa-yi mutalaat wa tahqiqat-i farhangi,
1994), 267-68; see also Muhammad Karimi Zanjani Asl, Hikmat-i ishraqi dar hind (Tehran:
Intisharat-i ittila‘at, 2008), 21.

15  This work is his auto-commentary on his Adillat al-tawhid.

ORIENS 53 (2025) 103—169



DESIRE, DETERMINATION AND ACTION IN HAYAKIL AL-NUR 109

and it becomes conditioned after it becomes a part. Moreover, it remains
unconditioned when one disregards this priority and posteriority.
[Therefore,] the interpretation of the Master of Ishraq is false for what he
said concerning contrary entities is impossible.!6

As the passage above makes clear, Maha'imi criticizes SuhrawardT’s interpreta-
tion of the Platonic forms, as articulated through the concept of the “lord of
species” (rabb al-naw®). In MahaimT’s reading, the “lord of species” is a prob-
lematic concept for it involves conflicting properties. Suhrawardi holds that for
an individual tree, there is an individual entity called the lord of species of tree,
which is at once particular and universal. Its sense of universality originates
from the fact that it has a relation with all its instances while being an indi-
vidual entity. Moreover, it exists in the individual instances as a part of them.
This latter notion is highly problematic for Maha’imi for it leads to the unde-
sired result that an individual will be qualified by a property that is contrary to
its nature. In other words, a particular tree will be qualified by its part which is
universal and unconditioned. Mah&’im1’s critique of Suhrawardi is not limited
to Ajillat al-ta’yid. In the chapter on the prophet Hid in Khusis al-ni‘am, which
is Mah&'imi’s commentary on Ibn ‘Arabi’s Fusis al-hikam, he considers the
followers of Suhrawardi to be mere ascetics (al-murtadin), who have limited
access to the true knowledge of the divine nature and attributes compared to
the Mutakallimtin and the Sufis.!” This appraisal is significant because it shows
that not all intellectuals in India had a positive attitude towards Suhrawardi
and his ideas.!®

While certain intellectuals from the pre-Mughal era had exposure to
Suhrawardi’s works, there was a discernible surge of interest in his writings
during the Mughal era. Central to this renewed enthusiasm were Jalal al-Din
Dawani and Ghiyath al-Din Mansur Dashtaki (d. 1542), two eminent Persian
philosophers who lived in Shiraz during the late Timurid and early Safavid
period. Dawani’s contribution to the dissemination of Suhrawardi’s teach-
ings was complex and multifaceted. In Tahliliyya, Dawani extols Ishraqis as
the most eminent among philosophers (‘uzama’i hukama’) lamenting that the

16 ‘Aliibn Ahmad al-Mah&'imi, Ajillat al-ta’yid fi Sharh Adillat al-tawhid (Princeton, Princeton
University, Garrett Collection Ms 4601Y), 8a.27-8b.15; (Qom, Markaz-i Dhakh@’ir-i Islami,
MS 226.1), 13a.16-13b.19.

17  ‘Ali ibn Ahmad al-Mah&imi, Khusus al-ni‘am, ed. Ahmad Farid al-Mizyadi (Beirut: Dar
al-kutub al-ilmiyya, 2007), 289.

18  Not all interpreters of Ibn ‘Arabi in India shared the same critical perspective. For a
more positive view see, Khwaja Khwurd, Fawa’ii (Patna, Khudabakhsh Library, Ms 3997
Arabic), ga, where he explores the relation between notions of light and existence.
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110 AAVANI

profound nature of their teachings has caused the scholars of rational sciences
to disregard them. Consequently, the students of philosophy in madrasahs are
deprived of illuminations (ishragat) that their teachings impart.!® Perhaps that
is why, Dawani began teaching Suhrawardi’s Hikmat al-ishraq to his students —
as noted in his Sharh al-zawra® — and wrote marginal hawashi on the text.?!
Moreover, Dawani wrote a commentary on Suhrawardr’s Hayakil al-nar, titled,
Shawakil al-hir, which he dedicated to the Bahmanid vizier Khwaja Mahmud
Gawan (d. 1481). Gawan himself is purported to have written a hdshiya on
Dawant’s commentary,?? a manuscript of which is preserved in the Asafiyya
Library.23

Furthermore, Dawani’s succession of students played a pivotal role in
spreading Suhrawardr’s ideas during the Mughal era. Dawani sent several of
his disciples to Gujrat, notably Khatib Abu l-Fadl Kazirani?* (d. 1523), Imad
al-Din Tarimi (d. 1534), Abu I-Fadl Astarabadi, (d. 1523) and Sayyid Rafi‘ al-Din
Safawl (d. 1546).2Among these figures, Imad al-Din Tarimi and Aba l-Fadl
Kazirani are of particular significance. Tarimi mentored the Shattari Shaykh

19  Jalal al-Din Dawani, Tahliliyya, ed. Firishta Faraydini Furazanda (Tehran: Kayhan, 1994),
48-49. Dawani then proceeds to provide a summary of the major themes in Suhrawardi’s
philosophy such as modulation in essences (tashkik dar dhatiyyat), the nature of light, the
nature of bodies as extension, etc. to articulate Suhrawardi’s proof for the existence of nur
al-anwar.

20  See, al-Dawani, Sab‘rasa’il, ed. Ahmad Taysarkani (Tehran: Mirath-i maktib, 2003), 203.

21 The autograph copy of Dawani’s hdashiya on Hikmat al-ishraq is housed in Baghdad at
Maktabat al-Awqaf al-Amma, Ms 5275/1.

22 This work elicited other super-commentaries including those by Yasuf Kawsaj Qarabaghi,
and Mir Zahid Harawi, to which I will return later in this article.

23 See, Carl Brockelmann, Geschichte der arabischen Litteratur: Supplementband 1 (Leiden:
E. J. Brill, 1937), 782; van Lit, “The Commentary Tradition on Suhrawardi,” note 60. I have
not seen the manuscript, and it is possible that it might be another copy of Dawani’s
commentary dedicated to Gawan. For the letter exchange between Dawani and Gawan,
see Gawan’s Riyad al-insh@’, ed. Ghulam Yazdani (Hyderabad: Dar al-tab‘ sarkar<ali, 1948),
letter no. 41.

24  See, Mirza Hasan Husayni Fas&l, Farsnama-yi Nasiri (Tehran: Dar al-tiba‘a-yi Aqa
Murtada, 1895), 250.

25  This point is further corroborated by several early manuscripts dating back to this period.
A copy of the summary of Alwah Tmadiyya was transcribed by Shahr Allah ibn Shams
al-Din on Rabi‘ al-Awwal 13th, 994 (March 4th, 1586), in Ahmadabad. This manuscript is
preserved in the Princeton Garrett Ms collection, number 4771Y. Additional early-Mughal
copies of Ishraqi works include two manuscripts of Qutb al-Din al-Shirazi’s Sharh Hikmat
al-ishrag: Dar al-Kutub al-Misriyya, Ms Hikma 892 (completed 15 September 1544), and
Ilahiyyat Library, University of Tehran, Ms 100 (copied in Ajmer, 1615). See, Mustafa
Dirayat, Fihristigan-i nuskha-ha-yi khatti-yi Iran [Fankha] vol. 19 (Tehran: Sazman-i asnad
wa kitabkhana-yi milli-yi Jumhari-yi Islami-yi Iran, 2012), 540.
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DESIRE, DETERMINATION AND ACTION IN HAYAKIL AL-NUR 111

Wajih al-Din ‘Alaw1 Gujarati (d. 1590) who demonstrates familiarity with
Suhrawardi’s perspectives on matters such as the extra-mental existence of
universals and the concept of knowledge by presence (al-ilm al-huduri) in his
Hashiyat Sharh al-Mawagqif26 As for Khatib Kazirani, he was a teacher of Qadi
Mubarak Naguri (d. 1592) in rational sciences, who supposedly wrote a hashiya
on Qutb al-Din Shirazi's Sharh Hikmat al-ishraq.?”

Next, Jamal al-Din Mahmud Shirazi (d. 1555), a direct disciple of Dawani,
played a significant role in the transmission of Suhrawardi’s thought by
training two notable students who were actively engaged in philosophical
pursuits in India. These students are Fath Allah Shirazi (d. 1589) and Mirza
Jan Baghnawi (d. 1587). Fath Allah Shirazi, who was also a student of Ghiyath
al-Din Dashtaki, went from Shiraz to the court of ‘Adilshah 1 in Bijapur and was
subsequently summoned by Akbar the great Mughal emperor to go to Agra.?8
In Risala-yi As’ila wa ajwiba he refers to Suhrawardi’s view on the nature of
space and compares it with those of Ibn Sina and Mutakalliman.?® Moreover,
a student of Baghnaw1, Yusuf Qarabaghi (d. 1625), wrote a hashiya on Dawani’s
Sharh Hayakil al-nur.3°

Dawanr’s influence extended beyond his students active in India; indeed,
the works of some of his students who did not travel there also played a sig-
nificant role in shaping the reception of Suhrawardr’s intellectual legacy. A

26  Wajih al-Din ‘Alawi Gujarati, Hashiya Sharh al-Mawagif (Qom, Gulpaygani Library, Ms
128/1), 68b.

27  As the father of Aba I-Fadl — Akbar’s vizier — and Faydi — the emperor’s chief poet — he
served as a principal conduit through which Suhrawardr’s ideas reached Akbar’s court.

28  For more on the significance of Fath Allah Shirazi for intellectual history during this
period, see ‘Abd al-Baqi Nahawandi, Ma‘athir-i Rahimi, ed. Muhammad Hidayat Husayn
(Calcutta: The Asiatic Society, 1910), 2:550; ‘Abd al-Hayy al-Hasani, Nuzhat al-khawatir,
vol. 1v (Beirut: Dar Ibn Hazm, 1999), 392—93; Anooshahr, “Shirazi Scholars,” 331-52; Zubaid
Ahmad, The Contribution of Indo-Pakistan to Arabic Literature, from Ancient Times to 1857
(Lahore: Sh. Muhammad Ashraf, 1968), 127-56; M. A. Alvi, and A. Rahman, Fath Allah
Shirazi: A Sixteenth Century Indian Scientist (Delhi: National Institute of the Sciences of
India, 1968); Sayyid Ghulam ‘Ali Azad Bilgrami, Ma’athir-i kiram, ed. Muhammad Lyallpiiri
(Lahore: Maktaba-yi ihya-yi ‘ulim-i sharqiyya, 1971), 226, 228—29; Sharif Husain Qasimi,
“Fathullah Sirazi” in Encyclopaedia Iranica, ed. Ehsan Yarshater (New York: distributed
by Eisenbrauns, 1982—-); Rahman ‘Ali, Tuhfat al-fudal@ fi tarajim al-kumala’ [ Tadhkira-yi
‘ulama-yi Hind] (Lucknow: Nawal Kishore, 1914), 160; Saiyid Athar Abbas Rizvi, A
Socio-Intellectual History of the Isna Ashart Shits in India, vol. 11 (Delhi: Munshiram
Manobharlal, 1986), 196-97; Sajjad Rizvi, “Mir Damad in India: Islamic Philosophical
Traditions and the Problem of Creation,” Journal of the American Oriental Society 131.1
(2011): 9—23, esp. 9—11; G. M. D. Sufi, Al-Minhaj, Being the Evolution of the Curriculum in the
Muslim Educational Institutions of India (Lahore: Shaikh Muhammad Ashraf, 1941), 54-55.

29  See, Fath Allah Shirazi, Risala-yi As’ilawa ajwiba, ed. Shahrad Shahvand, 10 (forthcoming).

30  See,van Lit, “The Commentary Tradition on Suhrawardi,” note 57.
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noteworthy example of this line of influence is Qadi Mir Husayn Maybudi
(d.1504), who authored a commentary on Athir al-Din Abhar’s (d. 1265)
Hidayat al-hikma.3' This work inspired numerous sub-commentaries that
gained prominence in India. In this commentary, Maybudi emphasizes the
necessity of studying the works of Suhrawardi for those seeking the truth.32 He
also investigates Suhrawardr’s ideas, addressing topics such as the rejection of
hylomorphism,33 the difference between minerals, and plants,3* God’s knowl-
edge of particulars,35 the happiness of human beings who have not developed
their rational powers,36 and the nature of space.37

Arguably, the most significant of these topics for Maybudi was Suhrawardr’s
rejection of hylomorphism. In his Munsha'at, Maybudi expands on this topic,
expressing his agreement with Suhrawardi that bodies are not composed of
matter and form.®® He even suggests that Nasir al-Din Tasi also shared the
same view. Maybudi notes that in Sharh al-Isharat, Tusi focused primarily on
defending and clarifying Ibn Sina’s positions and intentions. However, in Tajrid
al-i'tigad, which represents Tas's own views, he defines bodies as extended
substances (jawhar mumtadd), a definition which aligns with Suhrawardi’s
perspective.3?

Notable scholars who wrote hawdshi on Maybudi’s commentary, include
Muhammad ibn Hasan ‘IImi (fl.ca. 1565),*° Muslih al-Din Lar1 (d. 1572),** Fakhr

31 For the manuscript evidence of its reception in India during Mughal period, see for
instance, Sharh Hidaya of Maybudi (Tehran, Sipahsalar Library, ms 8121/2), where the col-
ophon indicates that the scribe is Ghiyath al-Din Muhammad ibn Nizam al-Din Ahmad
Gilani, who finished the work in Jumadi al-Thani of 1054/August 1644 in Haydarabad. Cf.
Mustafa Dirayati, Fankha, vol. 20, 951.

32 Al-Maybudi, Sharh Hidayat al-hikma, ed. ‘Alirida Jawanmardi Adib (Tehran: Mirath-i
maktib, 2020), 202: . y
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33 Ibid., 24. -

34  Ibid,, 107.

35  Ibid., 170-71.

36  Ibid., 199—200.

37  Ibid., 48.

38  Qadi Husayn Maybudi, Munsha’at-i Maybudi, ed. Nusrat Allah Furtihar (Tehran: Nuqta,
1997), 193

39  Ibid. See also Nasir al-Din al-Tusi, Tajrid al-i‘tigad (Tehran: Maktab-i ilam-i islami, 1986),
146.

40  Muhammad ibn Hasan al-Ilmi was active in India during the reign of Husayn Nizam
Shah 1 (r. 1553-1565). For his life see, ‘Abd al-Hayy al-Hasani, Nuzhat al-khawatir, vol. 1v,
407.

41 Muslih al-Din was a disciple of Ghiyath al-Din Dashtaki and Kamal al-Din Lard, a direct
student of Dawani. For more on his life and works, see, Reza Pourjavady, “Muslih al-Din
al-Lar1 and His Samples of the Sciences,” Oriens 42.3—4 (2014): 292—322.
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al-Din Sammaki (d. 1576), and Qadi Nuar Allah Shashtari (d. 1610).42 Muhammad
Hasan ‘Tlm1’s hashiya on Maybudi’'s commentary called Ghayat al-hidaya was
widely studied in India. In this work, ‘Illmi deals with a number of Suhrawardi’s
views discussed in Maybudi’s work, but perhaps most distinctly focuses on a
passage in al-Talwihat in which Aristotle tells Suhrawardi in a dream that true
philosophers are Sufis such as Bayazid Bastami (d. 874) and Tustari (d. 896).#3
Muslih al-Din Lari also shows admiration for Suhrawardi and his works. This
interest is evident both in the symbolic expressions used in the introduction
as well as the content of this work itself. In the introduction to his Adshiya
he praises the Prophet, stating that all lights of knowledge emanate from
the illumination of his allusions (ishraq talwihatihi),** which permeate the
tablets of understanding (alwah al-afham), and the forms of human souls
(hayakil al-nufis).*> Furthermore, he refers to the Prophet’s companions as
the Ishraqis*® (al-ishragiyyun), who brought the lights of faith and the signs of
religion to human kind.#” However, his engagement with Suhrawardi extends
beyond such expressions. On numerous issues — such as the nature of space,*8
the existence of an immaterial dimension (bu'd mujarrad),*® Platonic forms,5°

42  He studied under Mulla ‘Abd al-Wahid Shushtari, who in turn was a student of Jamal
al-Din Mahmaud Shirazi, the direct disciple of Dawani. See, ‘Ala’ al-Mulk Shirazi, Firdaws
(Tehran: Anjuman athar milli, 1973), 51; cf. Qasim Kaka’i, “Ashna’1 ba Shagirdan-i Maktab-i
Shiraz,” Khiradnama-yi Sadra 11 (1998): 23-33.

43  Muhammad ibn Hasan al-‘Ilmi, Hashiya ‘ala Sharh al-Maybudi ‘ala Hidayat al-hikma
(Mashhad, Astan Quds Library, Ms 12268/2), 48; al-Suhrawardi, al-Talwihat al-lawhiyya
wa-l-‘arshiyya, ed. Najafquli Habibi (Tehran: Iranian Institute of Philosophy, 2009), 242.
In addition, he addresses the dispute over whether the discourse on the human soul falls
under natural philosophy or metaphysics, addressing Suhrawardr’s view alongside those
of Ibn Kammiina (Sharh al-Talwihat) and Qutb al-Din al-Shirazi (Sharh Hikmat al-ishrag).
See, ‘Abd al-Halim al-Lakhnawi, al-Maybudhi bi-tahshiyat al-fadil al-mutawaqqid al-kamil
al-mutawahhid mawlana al-mawlawi Muhammad Abd al-Halim al-Farangt Mahallt
al-Lakhnawi (Lucknow: Matba‘ al-Yasufi, 1907), 356, [henceforth, al-Maybudhi ma‘a
hawasht Abd al-Halim al-Lakhnawi).

44  The words talwihat, alwah, and hayakil are titles of Suhrawardr’s works, and as such, they
carry an implicit allusion to him in this passage.

45  Muslih al-Din al-Lari, Hashiya ‘ala Sharh Hidayat al-hikma (Tehran, Majlis Library, Ms
211015), 1a.

46  Later in this text, Lari defines the Ishraqis as those who purify their inner selves, allowing
the rays of knowledge to shine upon their souls. See, ibid., 43a.

47 Ibid., 1a.

48 Ibid., 31a.
49  Ibid,, 57b.
50  Ibid., 62b.
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rejection of motion in the category of quantity,5! among others>? — he investi-
gates facets of Suhrawardi’s philosophy.

Fakhr al-Din Sammaki, a student of Ghiyath al-Din Dashtaki, also wrote
a hashiya that circulated in South Asia.5? In this work, he engages with
Suhrawardr’s critique of Ibn Sina’s proof for the existence of matter, particu-
larly focusing on the notion of conjunction (ittisal) and disjunction (infisal).5*
Similarly, Qadi Nar Allah Shashtari, the chief judge of Lahore during Akbar’s
reign, addresses Suhrawardr’s refutation of prime matter in Hikmat al-ishraq in
his hashiya on Hidayat al-hikma.5® Moreover, in Majalis al-mu’minin he elabo-
rates on Suhraward’s views on the nature of bodies,?¢ and in Thgaq al-haqq>
he delves into Shahrazuri’s perspective on the distinction between discursive
(bahthi) and intuitive knowledge (dhawqi).58

In addition to Dawani and Dashtaki, two other Persian scholars, Mir Damad
and Mulla Sadra, were instrumental in the dissemination of Suhrawardr’s teach-
ings in Mughal India. During the middle of 17th century, the writings of these
two figures seem to have found their way into the subcontinent through the

51 Ibid., 82a.

52  See also, ibid., 39b, 41a, 61a, 71b, and 83b.

53  For evidence regarding the circulation of his work in South Asia, see Hashiya ‘ala Sharh
al-Maybudi ‘ala Hidayat al-hikma (Mashhad, Astan Quds Library, Ms 12268), 20, 32-33,
35, 45, 47, uy; ‘Abd al-Halim al-Lakhnawi, al-Maybudhi ma‘a hawashi Abd al-Halim
al-Lakhnawi, 44, 75, 96, 99.

54  See, Fakhr al-Din al-Sammaki, Taligat-i Fakhr al-Din Husayni Sammaki bar Sharh
Hidaya-yi Maybudi (Tehran: SIPRIn, 2020), 92, 108. He deals with a host of other issues as
well such as Suhrawardr’s rejection of sira naw‘iyya, the nature of space, the meaning of
hay’a in Suhrawardi’s thought, etc. See, ibid.,, 72, 79, 94, 116, 129, 181, 184-185, 213, 234.

55  See, Nar Allah al-Shashtarl, Hashiya ‘ala Sharh al-Maybudi ‘ala Hidayat al-hikma
(Mashhad, Astan Quds Library, Ms 12268), 41. This manuscript contains selections from a
wide range of hawashi on Maybudl's commentary on Hidayat al-hikma. For clarity, I will
specify the author’s name each time I refer to this text.

56 Nar Allah Shashtari, Majalis al-muminin, ed. Ahmad ‘Abdmanafi, vol. 11 (Tehran:
Islamiyya, 1998), 224.

57  Nuar Allah al-Shashtari, Thqaq al-haqq, ed. Shihab al-Din Mar‘ashi Najafi, vol. 1 (Qom:
Mar‘ashi Najafi Library Press, 1988), 482.

58 It is noteworthy that later glossators on Maybudi’s commentary in India such as Mulla
Hasan, ‘Abd al-Halim Lakhnawi, Mir Hashim, Mulla Isma‘ill Muradabadi, and ‘Ayn al-Qudat
Haydarabadi all showed interest in Suhrawardr’s ideas; see Mulla Hasan, Hashiya ‘ala Sharh
al-Maybudi ‘ala Hidayat al-hikma (Mashhad, Astan Quds Library, Ms 12268), 41-42, 379,
416; ‘Abd al-Halim al-Lakhnawi, al-Maybudht ma‘a hawasht ‘Abd al-Halim al-Lakhnawt,
42, 318, 327—28, Sayyid Hashim, ibid., 320; Muhammad ‘Ayn al-Qudat, al-Maybudhi [ma‘a
Hawasht Muhammad Ayn al-Qudat al-Haydarabadi] (Quetta: Maktaba rashidiyya, [a
reprint of the original lithograph printed in 1309/1891]), 34, 44, 49, 99, 101, 106, 141, 275,

Hashim, ibid., 75, 100, 415.
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intellectual activity of figures such as Mir Findiriski (d. 1640), Mir Muhammad
Hashim Gilani (d. 1651), and Mir Damad’s students Nizam al-Din Ahmad Gilani
(d. 1660) and Muhammad Sharif Kashmiri (fl. 17th cen.).5% In particular, two
works by these thinkers received particular attention in the subcontinent, Mir
Damad’s al-Ufug al-mubin and Mulla Sadra’s Sharh Hidayat al-hikma. In Ufug
al-mubin, Mir Damad turns to Suhrawardi’s view on generation (ja?) and con-
siders his own view on this topic an improvement on what Suhrawardi had
said. Moreover, Mir Damad deals with modal logic in Suhrawardr’s writing,°
and is particularly critical of Suhrawardr’s reduction of temporal priority to
priority by nature.5!

Among Mughal intellectuals, Qadi Mubarak Gipamaws, for instance, seems
to have drawn on Mir Damad’s Tagwim al-iman, adopting the phrase al-ilm
al-shuraqt al-huduri to describe “knowledge by presence.” Furthermore, he
relies on Mir Damad’s authority to clarify the concept of Platonic forms and
Suhrawardi’s notion of the lord of species (rabb al-naw*).5% Critics, such as
Maha’imi, argued that this idea leads to the undesirable conclusion that a par-
ticular conditioned entity would possess a universal unconditioned property,
which is problematic.53

In response, Giipamaw1 explains that Platonic forms should be understood
as the objects of God’s knowledge before the creation of particular things in
the world.6* According to this understanding, the actual world contains only
particular entities, but their origin lies in God’s knowledge. As such, there is

59  Sajjad Rizvi, “Mir Damad in India,” 20—23. Muhammad Sharif Kashmiri, a student of Mir
Damad wrote a treatise on God’s knowledge of particulars, copies of which are housed in
Mar‘ashi Najafi Library in Qom (Ms 2792) and Tehran University Library (Ms 298 sH). See
also, ‘Aliakbar Safari, “Yadi az Muhammad Sharif Kashmiri az ‘Ulama-yi Qarn-i Yazdahum
Shagird-i Mir Damad,” Kitab-i Shi'a, no. 3 (Spring—Summer 201): 63-65.

60  Suhrawardi views modal quantifiers as integral to the predicate itself. For example, he
interprets the statement “it is possible that Bakr is a writer” as “Bakr is a possible-writer.”
Therefore, when evaluating true statements that reflect the actual state of affairs, this pos-
sibility of writing becomes a necessary attribute of Bakr. In other words, within the given
circumstances, Bakr is necessarily a possible writer.

61 Mir Damad, Ufug al-mubin, ed. Hamid Naji Isfahani (Tehran: Mirath-i maktab, 2012),
708, 715.

62  In addition to Tagwim al-iman, Mir Damad addresses the issue of Platonic forms in his
other works such as Qabasat. See, Nariman Aavani, “Platonism in Safavid Persia: Mir
Damad (d. 1631) and Aqajant (ca. 1661) on the Platonic Forms,” Ishraq: Islamic Philosophy
Yearbook (2017): 112—36.

63  This critique arises from the belief that, as a singular form, the particular must maintain
a connection with its archetypal form.

64  Qadi Mubarak al-Gupamawi, Sullam al-‘ulum wa-Hashiyatuhu l-mashhira bi-I-Qadi ma‘a
minhiyatihi, ed. Sayyid ‘Ali Fadil al-Musaw1 (Qom: Markaz ‘ushsh Al Muhammad, 2018),
232-33.
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no contradiction here because Platonic forms do not exist within particulars
themselves, but rather as objects of divine knowledge that precede the multi-
plicity of the world.

Much like his teacher Mir Damad, Mulla Sadra was deeply influenced by the
writings of Suhrawardi. Although he penned a sizeable hashiya on Qutb al-Din
Shirazi’s commentary on Hikmat al-ishraq, his most significant contribution
to the dissemination of Suhrawardr’s teachings in South Asia came through
his commentary on Abhart's Hidayat al-hikma.%> This commentary became
a foundational text in the Dars-i Nigami curriculum in 18th century India,
prompting the composition of over ninety ~awashi on Sadra’s work.66

In this commentary, Mulla Sadra invokes Suhrawardi’s works and ideas in
over fifty separate contexts,%” including the classification of sciences,%® the
rejection of the form of species (sara nawyya),®® Platonic forms,”® the defi-
nition of motion,” motion in the category of quantity,”? theory of vision,”®
generation ( ja?),7* causation,” the notion of contingency,’® and the issue of
reincarnation (tanasukh).”” Consequently, it is no surprise that glossators such

65 It is also noteworthy that Mulla Sadra personally made a copy of Suhrawardi’s Partaw-
nama. See, Mohammad Karimi Zanjani Asl, “The Autograph Manuscripts of Mulla Sadra
(d. 1045 AH/1635 CE): Classification and Preliminary Study” in Personal Manuscripts:
Copying, Drafting, Taking Notes, ed. Durand-Guédy and Jiirgen Paul (Berlin, Boston: De
Gruyter, 2023), 288—333, esp. 320.

66 ‘Ali Akbar Thubtt, Filsaf-i shirazt dar hind (Tehran: Hirmis, 2001), 7—-334. For more on
the Farangi Mahalli scholars, see, Francis Robinson’s The ‘Ulama of Farangi Mahall and
Islamic Culture in South Asia (London: C. Hurst, 2001) and Jamal Malik’s Islamische
Gelehrtenkultur in Nordindien (Leiden: Brill, 1997).

67  Mulla Sadra, Sharh al-Hidaya, ed. Maqsud Muhammadi (Tehran: SIPRIn, 2014), vol. 1, 9,14,
56, 73, 77-79, 80, 82-84,134-135, 177,194, 219, 274, 284, 311, 319, 430; vol. 11, 15, 31, 37, 84, 9,
95—97, 100, 118, 141, 154, 161, 167169, 180, 204, 218, 220—221, 226, 235, 284, 292—293, 305, 334,
355.

68 Ibid., vol. 1, 9.

69  Ibid, vol. 1, 73.

7o Ibid., vol. 1, 134.

71 Ibid., vol. 1, 177.

72 Ibid,, vol. 1,193 (via Dawani’s Sharh hayakil).

73 Ibid., vol. 1, 384.

74 Ibid., vol. 11, 177.

75  Ibid., vol. 11, 84.

76 Ibid., vol. 11, 37.

77 Ibid., vol. 11, 384. For more on the notion of tanasukh in Suhrawardr’s writings, see, Sabine
Schmidtke, “The Doctrine of the Transmigration of the Soul According to Shihab al-Din
al-Suhrawardi (killed 587/1191) and His Followers,” Studia Iranica 28.2 (1999): 237-54-
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as Nizam al-Din Sihalawi (d. 1740),”® Muhammad Alam Sandilaw1 (d. 1784),7
Bahr al-‘Ulam (d. 1810),8° Wal1 Allah ibn Habib Allah Lakhnawi (d. 1853),8! and
‘Imad al-Din Labkani,3? frequently made reference to Suhrawardi’s ideas in
their respective hawashi on the text.

Mulla Sadra’s appraisal of Suhrawardt’s philosophy is multifaceted, encom-
passing elements of interpretation, critique,® and defense.®* One issue that
Mulla Sadra particularly focuses on is Suhrawardi’s view on the nature of
bodies. In Hikmat al-ishraq, Suhrawardi argues that bodies are extended sub-
stances that are simple and non-composite in nature.8> In Talwihat, in contrast,
he states that bodies are composites of matter, and form.86 Moreover, while
magnitude is considered an accident in Talwihat, it is said to be a substance
in Hikmat al-ishraq. As such, there seems to be a tension in Suhrawardt’s writ-
ings. In Mulla Sadra’s understanding, however, there is no contradiction here,
because the terminology that Suhrawardi uses in the two texts mean different
things. In the example of candle wax changing shape, one could argue that
‘magnitude’ (migdar) has two distinct meanings in this context. The first sense
refers to a magnitude that remains fixed and unchanging (namely the total
mass), despite the alterations in the wax’s shape. The second sense pertains to

78  Nizam al-Din al-Sihalawi, Hashiya ‘ala Sharh al-Hidaya (Kolkata, Calcutta National
Library, Ms 324), 2a, 26b, 31b, 32b, 34b, 36a—38b, 40b, 42b, 43a—43b, 54b, 55b, 57b, 59a—604,
61a, 62a, 8ob, g6b, 1004, 1054, 107a.

79  Muhammad Alam al-Sandilawi, Hashiya ‘ala Sharh al-Hidaya (Kolkata, Calcutta National
Library, Ms 335), 13b, 14a-14b, 24a.

8o  Bahr al-‘Ulam, Hashiya ‘ala Sharh Hidayat al-hikma (Rampur, Raza Rampur Library Ms
3576), 64b, 66a, 8ob, 84a-85a, gob, 9g1b—g2b, 93b—94a, 953, 95b, 96a—974a, 9gb, 10443, 106b,
109b, 1103, 110b, 113b, 127a—127b, 1344, 135a-135b, 140D, 141b, 157b, 159b, 171b, 1734, 192b, 217b.

81 Wali Allah al-Lakhnawi, Hashiyat al-Sadra (Lucknow: Nawal Kishore, 1885), 16-17, 23, 36,
42, 92, 114, 116, 136, 140, 145, 148, 151-63, 166—68, 173, 179, 183—84, 191, 201, 22526, 228, 236,
238-37, 239, 243—44, 246—47, 282, 328, 360, 361, 366, 388.

82  ‘Imad al-Din al-Labkani, Hashiya Sharh al-Hidaya (Patna, Khudabakhsh Library, Ms
Arabic 1871), 9a, b, 15a, 31b—32a, 33b, 51b, 53a—53b, 54a, 57b—58a, 60b—614, 61b, 624, 6343,
82a-82b, 86a—87a, gob, g1b, 100a-100b, 108b, 117b, 125b.

83  Forinstance, Mulla Sadra criticizes Suhrawardr’s argument that the definitions of motion
proposed by Ibn Sina and others are circular. Sadra contends that these definitions are
not logical definitions (kadd) but rather lexical definitions. Moreover, he argues that
motion is a primary, self-evident concept, which eliminates the need for a formal defini-
tion. See, Mulla Sadra, Sharh al-Hidaya, vol. 1,177.

84  See, for instance, Mulla Sadra, Sharh al-Hidaya, vol. 1, 83—84.

85  Suhrawardi, The Philosophy of Illumination = Hikmat al-Ishraq: A New Critical Edition of
the Text of Hikmat al-Ishraq, ed. and trans. John Walbridge and Hossein Ziai (Provo, Utah:
Brigham Young University Press, 1999), 52—56.

86 Al-Suhrawardi, al-Talwihat in al-Hikma al-ishraqiyya, ed. Muhammad Maliki, vol. 111
(Tehran: Adiyan wa madhahib, 2015), 212.
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a magnitude that varies and fluctuates in accordance with the changes in the
wax’s shape. Now the fixed unchanging magnitude, which is a substance in
Hikmat al-ishrag, is what is called matter (hayula) in Talwihat.8

Not all Indian intellectuals agreed with this interpretation. For instance,
Nizam al-Din Sihalaw1 and Bahr al-‘Ulam both suggest that Ta/wihat represents
Suhrawardr’s summary of the Peripatetic perspective, while Hikmat al-ishraq
reflects Suhrawardr’s own mature philosophical thought.8® Nizam al-Din
SihalawT's engagement with Suhrawardi’s ideas is particularly noteworthy,
especially his critique of hylomorphism. He argues that Qutb al-Din al-Razi’s
proof for the existence of matter in Muhakamat is incomplete, and that one
should agree with al-Shaykh al-Magqtal on this issue.8® Furthermore, regarding
the question of whether accidents are constitutive of the nature of entities,
Sihalaw1 suggests that Mulla Sadra’s views were influenced by Suhrawardi. On
SihalawT’s understanding, Suhrawardi affirms that accidents are constitutive
of the nature of entities and he argues that ultimately Ibn Sina’s view can be
reconciled with that of Suhrawardi.%°

In addition to the contribution of Iranian scholars whose works led to the
dissemination of Suhrawardi’s ideas in the subcontinent, it is crucial to men-
tion commentaries on Suhrawardi’s works that circulated in India.?! Foremost
among commentaries authored outside India are Qutb al-Din Shirazi's
Sharh Hikmat al-ishraq, Dawani's Sharh Hayakil al-nir,®? Ibn Kammiuna’s

87  Mulla Sadra, Sharh al-Hidaya, vol. 1, 79.

88  Nizam al-Din al-Sihalawi, Hashiya ‘ala Sharh al-Hidaya, 36b; Bahr al-‘Ulam, Hashiya ‘ala
Sharh Hidayat al-hikma, 92b.

89  Nizam al-Din al-Sihalawi, Hashiya ‘ala Sharh al-Hidaya, 31b.

go  Ibid., 59a—59b.

91  Itis noteworthy that Muhammad ‘Al Hazin Lahiji authored several super-commentaries
(hawasht) on Suhrawardr’s works, including a hashiya on Qutb al-Din al-Shirazi’s Sharh
Hikmat al-ishrag, a commentary on Suhrawardi’s Kalimat al-tasawwuf, and a hashiya
on Dawani’s Sharh Hayakil al-nar. He seems to have completed these works before his
migration to India. Hazin’s father studied under Aqa Husayn Khwansari and Mulla Rafi‘a,
but Hazin himself studied Dawant’s Sharh Hayakil al-nir with Sayyid Hasan Taliqani in
Isfahan. Later, in Shiraz, he studied Suhrawardi’s Talwihat under Mawlana Muhammad
Bagqir, also known as “Sufi.” See Muhammad ‘Ali Hazin Lahiji, The Life of Sheikh Muhammed
Ali Hazin, ed. and trans. Francis Cunningham Belfour (London: Oriental Translation
Fund, 1831), 11, 53, 71.

92  See for instance, Mir Zahid al-Harawi, Sharh al-Risala al-ma‘mila, 101; Fakhr al-Din
al-Sammaki, Hashiya ‘ala Sharh al-Maybudi ‘ala Hidayat al-hikma (Mashhad, Astan Quds
Library, Ms 12268), 20; Wali Allah al-Lakhnawi, Hashiyat al-Sadra, 360—61. Muhammad
‘Ayn al-Qudat al-Haydarabadi, al-Maybudht [ma‘a Hawashi Muhammad Ayn al-Qudat
al-Haydarabadi), 275, 303.
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Sharh al-Talwihat,®® and Mulla Sadra’s hashiya on Sharh Hikmat al-ishraq.%*
Occasional references are also made to Ghiyath al-Din Dashtaki’s Sharh
hayakil al-nir,% and Shahrazirt’s works.6 Among these works, Qutb al-Din
Shirazi’s commentary appears to have been the one most widely studied. This
conclusion is drawn not only from the fact that his commentary was even read
by non-Muslims, but also because the hawashi that I examined contained the
most references to this commentary.%” Moreover, encyclopedic works such
as Tahanawt's (d. ca. 1745) Kashshaf istilahat al-funin,®® and ‘Abd al-Nabi
Ahmadnagar1’s Dastir al-‘ulama®® rely on this work to explain Suhrawardr’s
views.

As for commentaries written in India, Muhammad Sharif Nizam al-Din
Harawl (fl. 17th century) wrote a partial commentary and account of Hikmat
al-ishraq in Persian titled Anwariyya. In this work, he elucidates the main
philosophical tenets of the book’s second part, drawing heavily from Qutb

93 See for instance, ‘Abd al-‘Ali Bahr al-‘Ulam, Sharh Bahr al-Ulam ‘ala Sullam al-‘uliam, ed.
‘Abd al-Nasir Ahmad al-Shafi‘l (Kuwait: Dar al-diya’, 2012), 318; Mir Zahid al-Harawi, Sharh
al-Risala al-ma‘miila, 193, 202; Fakhr al-Din al-Sammaki, Taligat-i Fakhr al-Din Husayni
Sammaki bar Sharh Hidaya-yi Maybudi, 129; Muhammad ibn Hasan al-Tlmi, Hashiya ‘ala
Sharh al-Maybudi ‘ala Hidayat al-hikma (Mashhad, Astan Quds Library, Ms 12268), 416.

94  See, for instance, ‘Abd al-‘Ali Bahr al-‘Ulam, Sharh Bahr al-Ulam ‘ala Sullam al-‘ulim,
178; ‘Abd al-‘Ali Bahr al-‘Ulam, Hashiya ‘ala [-Hashiya al-zahidiyya ‘ala [-Risala al-qutbiyya
(Tehran, Majlis Library, Ms 189o5), 18b; Bahr al-Ulam, Hashiya ‘ala Sharh Hidayat
al-hikma, 106b, 1oa; Wall Allah al-Lakhnawi, Hashiyat al-Sadra, 179, 183; ‘Abd al-Hayy
al-Lakhnaw1, Hashiyat Mir Zahid ‘ala [-Mawdgqif (Doha, Dar al-Kutub al-Qatariyya, Ms
1024), 19b.

95  See for instance, Fakhr al-Din al-Sammaki, Taligat ‘ala Sharh al-Hidaya, 79; Muhammad
Ayn al-Qudat al-Haydarabadi, al-Maybudht [ma‘a Hawashi Muhammad Ayn al-Qudat
al-Haydarabadi), 34.

96 See, Nur Allah al-Shashtari, Ihqaq al-haqq, vol. 1, 482.

97 See for instance, Fakhr al-Din al-Sammaki, Taligat ‘ala Sharh al-Hiddaya, 72; Mir Zahid
al-Harawi, Hashiyat Mir Zahid ‘ala Mulla Jalal, ed. Zayn al-Din al-Husayni et al. (n.p.:
Dar al-Allama al-‘Attar li-l-‘ulam al-‘aqliyya, 2024), 67—68; Mir Zahid al-Harawi, Sharh
al-Risala al-ma‘mila, 135, 196, 208; ‘Abd al-‘Ali Bahr al-‘Ulam, Sharh Bahr al-Ulam ‘ala
Sullam al-‘ulum, 239; Muhammad ibn Hasan al-Tlmi, Hashiya ‘ala Sharh al-Maybudi
‘ala Hidayat al-hikma (Mashhad, Astan Quds Library, Ms 12268), 416; ‘Abd al-Halim
al-Lakhnawi, al-Maybudht ma‘a hawashi Abd al-Halim al-Lakhnawt, 356; Muhammad
‘Ayn al-Qudat al-Haydarabadi, al-Maybudhi [ma‘a Hawashi Muhammad Ayn al-Qudat
al-Haydarabadi), 44, 141; Wali Allah al-Lakhnawi, Hashiyat al-Sadra, 158, 160.

98  See for instance, Muhammad ibn ‘Ali al-Tahanawi, Kashshaf istilahat al-funin (Beirut:
Maktabat Lubnan nashiriin, 1996), vol. 1, 14; 11, 1203 (the meaning of conversion (‘aks) in
logic); 11, 1282 (God’s knowledge of particulars is hudiri).

99  Qadi ‘Abd al-Nabi Ahmadnagari, Dastir al-‘ulama’, translated into Arabic by Hasan Hani
Fahs (Beirut: Dar al-kutub al-‘ilmiyya, 2000), vol. 111, 287; vol. 1v, 27, 137.
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al-Din Shirazi’s commentary.!°° However, what perhaps stands out most in this
work is his engagement with the Hindu concept of cycles of time, and angelic
beings.1! ‘Abd al-Nabi al-Shattar], is also credited with writing a commentary
on Hikmat al-ishraq called Rah al-arwah, though no extant manuscript has
been recorded.!°2 Qadi Mubarak Naguri and Abu 1-Fadl ‘Allami are also said to
have written hawashi respectively on Qutb al-Din’s Sharh Hikmat al-ishraq and
Dawant’s Sharh Hayakil al-nir.

A mention also must be made of Mir Zahid Haraw’s hashiya on Dawant’s
Sharh Hayakil, which is the focus of the present study. Mir Zahid’s prominence
in South Asia is largely due to his commentary on Qutb al-Din al-Razi’s Risala

ft -Tasawwur wa-l-tasdiq as well as his hawashi on Dawanl’s commentary
on Tahdhib al-mantiq and Jurjant's Sharh al-Mawagqif. However, his hashiya on
Dawant’s Sharh Hayakil al-nir also garnered some attention, and for instance,
‘Abd al-Hayy Lakhnawi (d. 1866) wrote a Aashiya on Mir Zahid’s hashiya called
Ta'liq al-hama’il ‘ala Hawashi l-zahidiyya ‘ala Sharh al-Hayakil'°3 Finally,
attention must be drawn to ‘Ubayd Allah Khan Tarkhan (fl. 1728), an intellec-
tual who was active in Delhi in the early decades of eighteenth century. He
penned an introductory commentary on Hayakil al-nir in which he criticizes
the complexity of earlier commentaries, complaining that their advanced and
intricate nature rendered Suhrawardr’s philosophy inaccessible to beginners.194
What makes this work particularly noteworthy is that it highlights the role of
Suhrawardi’s Hayakil in the madrasah curriculum of the time.

Apart from the works of Iranian scholars who brought Suhrawardr’s ideas

to Mughal India, one must also mention the works of Indian scholars whose

100 For more on the reception of Suhrawardi’s ideas in India, especially in the 20th century
India, see Zanjani Asl, Hikmat-i ishraqi dar hind, 85-213.

101 Muhammad Sharif Nizam al-Din Harawi, Anwariyya, ed. Hossein Ziai (Tehran: Amir
kabir, 1979), 35-37, 65—68, 150—51.

102  For his life and works, see ‘Abd al-Hayy al-Hasani, Nuzhat al-khawatir, vol. 5, 581.

103 See ‘Abd al-Hayy al-Hasani, Nuzhat al-khawatir, vol. v111, 1269. In Risala-yi danishmandi,
Shah Wali Allah (d. 1762) delineates his intellectual heritage, tracing it back to Jalal al-Din
Dawani via Mir Zahid Harawi. The imprint of Suhrawardi’s philosophy is distinctly evi-
dent in his works, notably in Hujjat Allah al-baligha and al-Tafhimat al-ilahiyya. Other
intellectual active in Madrasa Rahimiyya such as Shah ‘Abd al-‘Aziz and Shah Rafi‘ al-Din
also refer to Suhrawardi’s ideas in their respective hawashi on Sadra’s Sharh Hidayat
al-hikma.

104 ‘Ubayd Allah Khan Tarkhan, Sharh Hayakil al-nar (London, British Library, Delhi,
Arabic 1636), 3a. ‘Ubayd Allah Khan Tarkhan wrote a commentary on AbharT's Hidayat
al-hikma, titled Kifayat al-hikma. In the colophon, he mentions completing it in Delhi on
January 30, 1728 (17 Jumadi al-Thani 1140 AH), at the age of 21. For the manuscript refer-
ence, see John Rylands Research Institute, Ms Arabic 247.
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works were, as part of educational curriculum in the rational sciences, widely
studied in the subcontinent. These include Mulla Mahmud JawnpurT's (d. 1652)
al-Shams al-bazigha, Muhibb Allah BiharT's (d. 1707) Sullam al-‘ulam, along
with three works of Mir Zahid Haraw1 known as “al-zawahid al-thalatha,” men-
tioned earlier. An examination of these works and their commentaries reveals
various degrees of engagement with Suhrawardr’s writings. For instance, Mulla
Mahmud Jawnpurl seems to have little to no interest in Suhrawardr’s ideas.
This is particularly conspicuous in a treatise that he wrote on the nature of
matter (hayila), called al-Dawhat al-mayyada fi tahqiq al-sura wa-l-madda,
where he does not mention Suhrawardr’s well-known critique of prime
matter.1%5 The same disinterest is manifest in Shams al-bazigha as well. In my
examination of Shams al-bazigha, 1 could not even find a single reference to
the writings of Suhrawardi, and this disregard is to some extent also reflected
in the super-glosses on the text. For instance, Hamdallah Sandili, mentions
Suhrawardi only once, and it is in the context of discussing the relation
between time and motion.1%6

The case of BiharT’s Sullam and its commentators, however, presents a dif-
ferent scenario. Although Muhibb Allah makes only a single reference to the
Ishraqis in the root text, the commentators on Sullam exhibit more interest in
Suhraward1.!97 For instance, Mulla Ashraf Bardawani (fl. 1739), who authored
one of the earliest commentaries on the text, discusses Suhrawardr’s ideas on
the issue of simple generation (ja? basit).!°® Another commentary that gar-
nered significantly more attention was written by Qadi Mubarak Gapamawi
(d. 1749). In this work he discusses the Ishraqi view on God’s knowledge of
particulars, elucidating that it occurs through knowledge by presence (ilm
huduri). The theory of knowledge by presence is among Suhrawardi’s most
widely accepted theories in the subcontinent. This theory appears primarily
in three contexts, the soul’s self-awareness, God’s knowledge of particulars,
and finally the division of knowledge into conception and assent. Regarding
the latter issue, a debate arose among Mughal intellectuals about the nature
of the knowledge that is then divided into the subcategories of conception

105 MirZahid’s work on matter was published numerous times with al-Shams al-bazigha. See,
al-Jawnpur, al-Shams al-bazigha (Lucknow: Intisharat matba“ ‘alawi li-Bakhsh‘alikhan,
1861), 253-72 [1-22].

106 Hamdallah al-Sandilawi, Hashiya ‘ala (-Shams al-bazigha (Amman, The Prince Ghazi
Trust for Quranic Thought, Ms 18551), 162a.

107 Asad Ahmed, Palimpsests of Themselves: Logic and Commentary in Postclassical Muslim
South Asia (Oakland, California: University of California Press, 2022), 156.

108 Ashraf al-Bardawani, Sharh Sullam al-‘uliim (Kolkata, Calcutta National Library,
MS 304), 4a.
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and assent.!%9 The central question was whether this knowledge pertains to
knowledge in general or specifically to acquired knowledge (‘ilm husuli). In
other words, does this kind of knowledge encompass knowledge by presence,
allowing for huduri conceptions and assents, or is knowledge by presence
something categorically beyond conception and assent? Qadi Mubarak con-
tends that this kind of knowledge is a form of acquired knowledge, arguing
that knowledge by presence is fundamentally different from conception and
assent.l'0 This is because presential knowledge is not divided into self-evident
(badihi) and theoretical (nagari), whereas both conception and assent are
divided into self-evident and theoretical.!! On the contrary, some scholars
argued that the knowledge under question is knowledge as such, highlighting
that the self-evident (badihi) and presential (hudiiri) are co-extensive.

Other commentators, such as Mulla Hasan and Bahr al-‘Ulam, offer distinct
perspectives on Suhrawardi’s philosophy. Mulla Hasan examines several of
Suhrawardr’s theories, including generation ( ja?),1? knowledge by presence,'3
and the gradation of essences (tashkik fi [-mahiyya).'* However, his most nota-
ble contribution is his analysis of geometric bodies ( jism talimi) in Suhraward1’s
philosophy.!’> The case of Bahr al-Ulim is also noteworthy.!'6 He highlights
Suhrawardi’s argument that existence is a mentally constructed concept,

109 Evidence suggests this issue can be traced back to the works of Qutb al-Din Shirazi, par-
ticularly his commentary on Hikmat al-ishraq and Durrat al-taj. See, for instance, Mir
Zahid al-Harawi, Sharh al-Risala al-ma‘miila, 135; id., Hashiya-yi Mir Zahid bar Mulla Jalal
[ma‘a [-hawdashi] (Lucknow: Matba“ ‘Alawi Muhammad ‘All Husaynkhan, 1876), 68.

110 Qadi Mubarak al-Gapamawi, Sullam al-‘ulaum wa Hashiyatuhu l-mashhira bi-l-Qadi, 42.
For other references to Suhrawardr’s ideas see, ibid., 25-26, 27, 37, 51, 57, 59, 64, 66,193, 195,
198, 232—33.

111 This argument was already discussed by Mir Zahid. Advocates of this perspective assert
that when an entity is divided into two subcategories, it must inherently possess the
capacity to encompass both subcategories. For example, when one considers the fact that
numbers are either even or odd, the nature of number must be capable of embodying
both forms. However, this reasoning does not apply to the case of knowledge by presence,
as such knowledge is inherently certain and not subject to acquisition. Consequently, it
cannot be the type of knowledge that is further divided into conception and assent, as
both types can be acquired.

112 Mulla Hasan, Sharh Sullam al-‘uliim (Kerala: Maktabat al-amin, 2022), 14-15.

113 Ibid, 19.

114 Ibid, 54-54.

115 Ibid, 85.

116 Bahr al-‘Ulam refers to Suhrawardr’s views and his commentators on a number of
occasions. See for instance, ‘Abd al-‘Ali Bahr al-‘Ulam, Sharh Bahr al-Uliam ‘ala Sullam
al-‘ulam, 167, 171, 176, 178—79, 186, 202, 212-13, 239, 242—44, 263, 267 (Ibn Kammiina), 310,
318 (Ibn Kammuna), 323, 327, 333.
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comparing it to the views of Abti1-Hasan Ash‘ari (d. 936).1” Regarding percep-
tion (idrak), Bahr al-‘Ulam mentions Nizam al-Din Sihalawi’s interpretation,
which claims that Suhrawardi proposed a theory of shabah in knowledge.
According to this view, the mind perceives not the object itself, but its likeness,
drawing a clear distinction between the two.!18

Mir Zahid Haraw's three works also engage with Suhrawardr’s philosophy
to different degrees. One of Mir Zahid’s most widely circulated works was his
hashiya on Sharh al-Mawagif. He was among the earliest thinkers to write
a hashiya on this text in Mughal India. Besides Mir Zahid, his contemporary
‘Abd al-Hakim Siyalkati likewise wrote a hashiya on Mawagif, in which he
examines Suhrawardr’s doctrine of the “lord of species” and his claim that
bodies are extended substances.!!® Much like Siyalkati and Bihari, Mir Zahid
also examines the nature of bodies,'?? lord of species (arbab anwa‘),'*' and
the issue of simple generation.!?2 However, his most distinct engagement may
be his examination of the nature of angels in Suhrawardi’s philosophy.!23

As for Mir Zahid’s hashiya on Dawani’s Sharh Tahdhib al-mantiq, the root
text does not refer to Suhrawardi,'?4 and Mir Zahid does not explicitly mention
Suhrawardi by name. Nonetheless, he mentions Suhrawardr’s view on God’s
knowledge of particulars obtaining through Audiiri knowledge, and refers to
Qutb al-Din Shiraz1's Sharh Hikmat al-ishraq to explore the nature of concep-
tion and assent.1?5 It is thus unsurprising that the glossators on the text such as

117 Ibid,, 178-79.

118 Ibid,, 186. However, Bahr al-‘Ulim does not specify in which work Suhrawardi explicitly
endorses this view.

119 ‘Abd al-Hakim al-Siyalkati, Hashiya ‘ala Sharh al-Mawagif, ed. Mahmud ‘Umar al-Dimyat1
(Beirut: Dar al-kutub al-ilmiyya, 1998), vol. 11, 168 [on Hikmat al-ishraq and bodies as
extension ( jawhar mumtadd)]; vol. 111, 32 [Regarding Suhraward’s view on rabb al-naw;
vol. 1v,175; vol. V11, 42. See also ‘Abd al-Hakim al-Siyalkati, Hashiya ‘ala Kitab al-Mutawwal
(Qom: al-Sharif al-Radiyy, 1982), vol. 1, 50 [on the meaning of hads in Qutb al-Din
al-Shirazi’s Sharh Hikmat al-ishraq], vol. 1, 355 [on the definition of essence in Hikmat
al-ishraq).

120 Mir Zahid, al-Hashiya ‘ala Sharh al-Mawagif (Lucknow: Nawal Kishor, 1876), 60; for the
widespread influence of this works, see, Asad Q. Ahmed, “The Mawagif of ‘Adud al-Din
al-Iji in India,” in Philosophical Theology in Islam, ed. Ayman Shihadeh and Jan Thiele
(Leiden: Brill, 2020), 397—412.

121 Ibid, 54.
122 Ibid, 58.
123 Ibid, 54.

124 Jalal al-Din al-Dawani, Sharh Tahdhib al-mantig, ed. ‘Abd al-Nasir al-Shafi1 (Kuwait: Dar
al-diya’, 2014).

125 Mir Zahid al-Harawi, Hashiyat Mir Zahid ‘ala Mulla jalal ed. Zayn al-Din al-Husayni and
Ibrahim ibn Bakhit al-Baydani (n.p.: Dar al-‘allama al-‘Attar li--‘ulam al-‘agliyya, 2024), 66
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Qadi Mubarak Gupamaw1i,'26 Bahr al-‘Ulam,!?” and Muhammad Zuhiar Allah
(d. 1840)!28 all deal with these issues.

Mir Zahid’s commentary on Qutb al-Din Razl's treatise on concep-
tion and assent is perhaps the work in which Mir Zahid engages most
substantially with Suhrawardr’s ideas. These topics include Suhrawardr's
theory of vision (ibsar),'?® God’s knowledge of particulars,'3¢ the nature of
knowledge,!3! the difference between conceptions and assents,'3? and the
nature of judgements.'®3 A unique case of engagement with Suhrawardr’s
ideas in this text occurs in the context of theory of knowledge. In Mutarahat,
Suhrawardi seeks to prove that knowledge is a real positive property of the soul.
To prove this point, he argues that when one perceives an object, the resulting
knowledge is either a positive property of the self or not. Put differently, does
this knowledge add something to us or not? If it does not, did something cease
to exist in us or not?!3* If one claims that it is a form of negation (intifa’), we
must then ask whether it negates a prior cognition or a non-cognitive attribute
of the self. If perception involves negating a previous perception, then that
perception must have been a positive, existing entity — since something
that lacks being cannot negate a non-existing entity. Alternatively, if knowl-
edge is the cessation of a non-cognitive property of the self, this would imply
that the self possesses an infinite number of properties. All of these proper-
ties would need to be nullified whenever one cognizes something new, which
is absurd. As such, Suhrawardi concludes that knowledge must be a positive
property of the soul.135

In Sharh al-Hayakil, Dawani revisits this issue, arguing that Suhrawardt’s
proof is incomplete. He suggests that Suhrawardi should have asserted that if

(God’s detailed knowledge about particulars is hudiri), 67 (Sharih of Matali‘in al-Risala
al-ma‘mila and Qutb al-Din al-Shirazi in Sharh Hikmat al-ishrag).

126 QadiMubarak al-Gupamawi, Hashiya ‘ala Hawashi l-zahidiyya ‘ald Mulla Jalal (Damascus,
Majma“ al-Lugha al-Arabiyya bi-Dimashgq, Ms 133), 1a—12b.

127 ‘Abd al-‘Ali Bahr al-‘Ulam, Hashiya-yi Abd al-Ali bar Mir Zahid Mulla Jalal (no place,
Maktaba Hashimi, no date), 52, 64, 68.

128 Mir Zahid, Hashiya-yi Mir Zahid bar Mulla Jalal [ma‘a l-hawashi), 64.

129 Mir Zahid al-Harawi, Sharh al-Risala al-ma‘maula, 91—92.

130 Ibid, 94.

131 Ibid,, 101

132 Ibid,, 202.

133 Ibid,, 185,188, 190, 208.

134 Forif neither something is added nor is something removed from us then we are the same
before and after knowing the object, which is absurd.

135 Al-Suhrawardi, al-Mutdarahat in al-Hikma al-ishraqiyya, ed. Muhammad Maliki, vol. vi
(Tehran: Adiyan wa madhahib, 2019), 413-14.
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perception is merely the negation of prior cognitions, it must inevitably trace
back to a positive, existing perception. Otherwise, one would be compelled to
accept an infinite regress of cognitions pertaining to the self, each negating
the previous one — an idea that is rationally untenable. Furthermore, in this
sequence of cognitions (..., a, b, ¢), if ‘b’ negates ‘a, and ‘c’ negates ‘b, then upon
perceiving ‘c, we must also perceive ‘a’ as a positive entity, since ‘c’s negation
of ‘b’ — b itself being the negation of ‘a’ — results in the double negation of ‘a;
thereby affirming ‘a136

Mir Zahid, in his commentary on Qutb al-Din Razr’s treatise, builds on the
ideas of Suhrawardi and Dawani to refine his own understanding of the issue.
He criticizes DawanT’s interpretation of negation (salb), arguing that Dawani
mistakenly views it as a case of simple negation (salb basit), whereas it should
be understood in the sense of negation in a metathetic (ma‘dila) statement.
For instance, when one says “Bakr is non-Indian,” one affirms a metathetic
predicate — non-Indian - of the subject Bakr. Similarly, in the context of knowl-
edge, one affirms the negation of a previous cognition in relation to the self.
Thus, cognition ‘c’ is not the result of a double negation of ‘a’ leading to a posi-
tive cognition of ‘a, but rather an affirmation of the negation of ‘b’ for the soul.
Furthermore, Mir Zahid criticizes DawanT’s reliance on infinite regress, point-
ing out that at each moment, a new cognition negates the previous one. This
implies that once an object is perceived, all preceding cognitions are erased
from the mind, leaving no possibility for an infinite regress.!37

Regardless of whether we concur or dissent with Mir Zahid and Dawani,
what stands out in this passage is the way that both philosophers dissected
Suhrawardr’s argument. To substantiate his claim that knowledge entails the
addition of an actual form to the soul, Suhrawardi sought to demonstrate
the implausibility of the alternative. Thus, if nothing is added to us, then some-
thing must necessarily cease to exist within us: either the previous cognition
or another non-cognitive property of the soul. However, both of these options
lead to undesirable outcomes. The concepts of negation (intifa’) and cessation
(zawal) in Suhrawardt’s original text are not explicitly defined in the strict logi-
cal sense of negation (salb). Yet, both Dawani and Mir Zahid evidently interpret
them in this manner. In other words, Dawani construes the cessation of the
previous cognition as a negative judgment regarding that cognition, implying
that it does not correspond to reality. Mir Zahid, by contrast, understands it as
an affirmative statement with a negative predicate term. This shift in emphasis

136 Al-Dawani, Sharh Hayakil al-niar [Thalath rasa’il], ed. Ahmad Taysarkani (Mashhad:
Majma‘ al-buhaith al-islamiyya, 1990), 126.
137 Mir Zahid al-Harawi, Sharh al-Risala al-ma‘mila, 102—3.
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subsequently influenced interpretations of Suhrawardi’s text in the works of
Ghulam Yahya, 138 Irtida’ ‘Alikhan,'3® and Bahr al-‘Ulam.140

To this point, T have presented a broad outline of the diverse avenues through
which Suhrawardt’s thought permeated the Mughal intellectual landscape and
found its way into the madrasah curriculum. As a final consideration within
this context, I wish to offer some preliminary general reflections on the extent
of Suhrawardi’s influence in Mughal India. First, it is important to emphasize
that Suhrawardi’s ideas, along with those of his commentators, were at the
center of scholarly debates across a wide array of topics in logic, natural phi-
losophy, metaphysics, and epistemology. Topics discussed include:
1-  Logic

a.  Conception and assent and the division of knowledge into huduri

and husalt*!
Distinction between conception and assent!#2
The meaning of statement (gadiyya)'43
Self-evident statements!#+
The subject matter of logic#5
Concomitance (talazum )6

S

138 Ghulam Yahya ibn Najm al-Din al-Bihari, al-Risala al-qutbiyya wa-l-Taliqat al-zahidiyya
wa-l-Hashiya ‘alayha li-mawlana Ghulam Yahya (Lucknow: Maktaba muhammadiyya,
n.d.), 29—36.

139 Irtida ‘Alikhan, Hashiya ‘ala l-Hashiya al-zahidiyya ‘ala [-Risala al-qutbiyya (Cairo, Azhar
Library, Ms Logic 49204), 15.

140 ‘Abd al-‘Ali Bahr al-Ulam, Hashiya ala (-Hashiya al-zahidiyya ‘ala [-Risala al-qutbiyya,
16a-17a.

141 See, Mir Zahid al-Harawi, Hashiya Mir Zahid ‘ala Mulla Jalal, 66-67; id., Hashiya-yi Mir
Zahid bar Mulla Jalal [ma‘a l-hawashi), 53, 68; Qadi Mubarak al-Gapamawi, Hashiya
‘ala Hawashi l-zahidiyya ‘ala Mulla jalal, na—12b; ‘Abd al-‘Ali Bahr al-‘Ulam, Hashiya-yi
Abd al-Alt bar Mir Zahid Mulla Jalal, 52; Qadi Mubarak al-Gupamawi, Sullam al-ulum
wa-hashiyatuhu -mashhiura bi-l-Qadi ma‘a minhiyatih, 42; Mir Zahid al-Harawi, Sharh
al-Risala al-ma‘miila, 196; ‘Abd al-‘All Bahr al-‘Ulam, Hashiya ‘ala [-Hashiya al-zahidiyya
‘ala [-Risala al-qutbiyya, 3a—5a; ‘Abd al-Halim al-Lakhnawi, al-Maybudht ma‘a hawasht
Abd al-Halim al-Lakhnawt, 318—19.

142 Mir Zahid al-Harawi, Sharh al-Risala al-ma‘mila, 135.

143 Mir Zahid al-Harawi, Sharh al-Risala al-ma‘mila, 149, 185, 188, 190, 208.

144 ‘Abd al-‘Ali Bahr al-‘Ulum, Hashiya ‘ala [-Hashiya al-zahidiyya ‘ala [-Risala al-qutbiyya,
94b.

145 ‘Abd al-‘Ali Bahr al-‘Ulam, Sharh Bahr al-Ulum ‘ala Sullam al-‘ulam, 212-13.

146  Bahr al-Ulam, Hashiya Sharh Hidayat al-hikma, 140b.
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147

148

149

150

151

152
153

154
155

156

Natural Philosophy

Body as extension (imtidad)'*+”

Magnitude (migdar)'48

Condensation (takathuf) and rarefaction (takhalkhul) of bodies*®
Continuity (ittisal) and discontinuity (infisal) in bodies!>°
Differentiation of bodies!>!

Mathematical body ( jism talimi)'>?

Vision (ibsar)'53

Growth (numuww)154

Timel55

e

—-

jo Spacel56

Qadi Mubarak al-Gupamawi, Sullam al-‘ulum wa-Hashiyatuhu [-mashhira bi-l-Qadi,
198; Muslih al-Din al-Lari, Hashiya ‘ala Sharh Hidayat al-hikma, 39b, 41b; ‘Abd al-Halim
al-Lakhnawi, al-Maybudhi ma‘a hawashi Abd al-Halim al-Lakhnawi, 42; Muhammad
‘Ayn al-Qudat al-Haydarabadi, al-Maybudhi [ma‘a hawashi Muhammad Ayn al-Qudat
al-Haydarabadi), 49; Nizam al-Din al-Sihalawi, Hashiya ‘ala Sharh al-Hidaya, 32b-34b;
Bahr al-‘Ulam, Hashiya Sharh Hidayat al-hikma, 96a, 104a.

Nizam al-Din al-Sihalawl, Hashiya ‘ala Sharh al-Hidaya, 36a, 43a; Muhammad Alam
al-Sandilawi, Hashiya ‘ala Sharh al-Hidaya, 13b; Bahr al-‘Ulam, Hashiya Sharh Hidayat
al-hikma, 92a—g3b, 96b.

Nizam al-Din al-Sihalawi, Hashiya ‘ala Sharh al-Hidaya, 37a; 38b; Bahr al-‘Ulam, Hashiya
‘ala Sharh Hidayat al-hikma, 95a, 96b—g7a.

Fakhr al-Din al-Sammaki, Ta%iqat-i Fakhr al-Din Husaynt Sammaki bar Sharh Hidaya-yi
Maybudi, 108; Muhammad ‘Ayn al-Qudat al-Haydarabadi, al-Maybudht [ma‘a Hawasht
Muhammad Ayn al-Qudat al-Haydarabadr), 44; Nizam al-Din al-Sihalawi, Hashiya Sharh
al-Hidaya, 38b; Bahr al-‘Ulam, Hashiya Sharh Hidayat al-hikma, 85a.

Muhammad ‘Ayn al-Qudat al-Haydarabadi, al-Maybudhi [ma‘a Hawasht Muhammad Ayn
al-Qudat al-Haydarabadi), 50.

Mulla Hasan, Sharh Sullam al-‘ulim, 85,

‘Abd al-Ali Bahr al-Ulam, Sharh Bahr al-Ulim ‘ala Sullam al-ulim, 263; Mir Zahid
al-Harawi, Sharh al-Risala al-ma‘miila, 91-92; Muhammad ‘Ayn al-Qudat al-Haydarabadi,
al-Maybudhi [ma‘a Hawdshi Muhammad Ayn al-Qudat al-Haydarabadi], 275.

Nizam al-Din al-Sihalawi, Hashiya ‘ala Sharh al-Hidaya, 96b.

Hamdallah al-Sandilawi, Hashiya ‘ala [-Shams al-bazigha, 162a; Fakhr al-Din Sammaki,
Ta‘liqat-i Fakhr al-Din Husayni Sammaki bar Sharh Hidaya-yi Maybudi, 234; Nizam al-Din
al-Sihalawi, Hashiya Sharh al-Hidaya, 8ob, 100a, 107a; Bahr al-‘Ulam, Hashiya Sharh
Hidayat al-hikma, 173a, 217b.

Muslih al-Din al-Lari, Hashiya ‘ala Sharh Hidayat al-hikma, 10a; Fakhr al-Din al-Sammaki,
Ta'ligat-i Fakhr al-Din Husayni Sammaki bar Sharh Hidaya-yi Maybudt, 79.
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Immaterial dimension (bu'd mujarrad)'>”

Form of species (sira naw‘iyya)'>8

Theory of motion!5®

Matter (hayula)'6°

The example of glass [in the context of disproving matter]!6!
The example of a candle [in the context of disproving matter]62
Void163

The soul and the subject matter of natural philosophy!64

Locus (hayyiz)'65

Determination (‘azm) and desire (shawq)'66

=

Differentiation of the souls before creation!6?
Sound!68

S E " ®noaT OSB3

Muslih al-Din al-Lari, Hashiya Sharh Hidayat al-hikma, 57b, 71b; Fakhr al-Din al-Sammaki,
Ta'ligat-i Fakhr al-Din Husayni Sammaki bar Sharh Hidaya-yi Maybudi, 184-8s;
Muhammad ‘Ayn al-Qudat al-Haydarabadi, al-Maybudhi [ma‘a Hawashi Muhammad
Ayn al-Qudat al-Haydarabadi], 96, 99, 100, 101; Bahr al-‘Ulam, Hashiya ‘ala Sharh Hidayat
al-hikma, 157b.

Muslih al-Din al-Lari, Hashiya ‘ala Sharh Hidayat al-hikma, 61a; Fakhr al-Din al-Sammaki,
Ta'ligat-i Fakhr al-Din Husayni Sammakt bar Sharh Hidaya-yi Maybudi, 94; Muhammad
ibn Hasan al-1lmi, Hashiya ‘ala Sharh al-Maybudi ‘ala Hidayat al-hikma (Mashhad, Astan
Quds Library, Ms 12268), 42; Nizam al-Din al-Sihalawi, Hashiya ‘ala Sharh al-Hidaya, 26b,
54b, 62a.

Muslih al-Din al-Lari, Hashiya ‘ala Sharh Hidayat al-hikma, 82a; Fakhr al-Din al-Sammaki,
Ta‘ligat-i Fakhr al-Din Husayni Sammaki bar Sharh Hidaya-yi Maybudi, 213, 283; Nizam
al-Din al-Sihalawi, Hashiya ‘ala Sharh al-Hidaya, 96b; Bahr al--Ulam, Hashiya ‘ala Sharh
Hidayat al-hikma, 192b.

Fakhr al-Din al-Sammaki, Ta%iqat-i Fakhr al-Din Husaynt Sammaki bar Sharh Hidaya-yi
Maybudi, 72; Nur Allah al-Shashtari, Hashiya ‘ala Sharh al-Maybudi ‘ala Hidayat al-hikma
(Mashhad, Astan Quds Library, Ms 12268), 41; Nizam al-Din al-Sihalaw1, Hashiya ‘ala
Sharh al-Hidaya, 31b; Muhammad Allam al-Sandilawi, Hashiya ‘ala Sharh al-Hidaya, 14a;
Bahr al-‘Ulam, Hashiya ‘ala Sharh Hidayat al-hikma, 64b, 8ob, ggb.

Muslih al-Din al-Lari, Hashiya ‘ala Sharh Hidayat al-hikma, 83b.

Muhammad Alam al-Sandilawi, Hashiya ‘ala Sharh al-Hidaya, 14b.

Fakhr al-Din al-Sammaki, Ta%iqat-i Fakhr al-Din Husayni Sammaki bar Sharh Hidaya-yi
Maybudi, 181; Bahr al-‘Ulum, Hashiya Sharh Hidayat al-hikma, gob.

Muhammad ibn Hasan al-Tlmi, Hashiya ‘ala Sharh al-Maybudi ‘ala Hidayat al-hikma
(Mashhad, Astan Quds Library, Ms 12268), 416; al-Maybudi and ‘Abd al-Halim al-Lakhnawi,
al-Maybudhi ma‘a hawashi Abd al-Halim al-Lakhnawt, 356.

Muhammad ‘Ayn al-Qudat al-Haydarabadi, al-Maybudhi [ma‘a hawashi Muhammad Ayn
al-Qudat al-Haydarabadi], 106.

Ibid., 288.

Ibid., 303.

Bahr al-‘Ulam, Hashiya ‘ala Sharh Hidayat al-hikma, 135a.
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170

171
172

173

174
175
176

177
178

Metaphysics

God’s knowledge of particulars!6?

Notion of being!7°

Unity of the necessary being!™

Simple or compound generation (ja?)!"?

Platonic forms/lord of species (arbab anwa )"

World of images (‘alam al-mithal)'"*

Prophecy'”s

Modulation (tashkik) in the essence!”®

Multiplicity of aspects (kathrat al-jihat) in the immaterial intellects!”

e

-

j- Immaterial intellects and bodies!”®

See, Mir Zahid al-Haraw1, Hashiyat Mir Zahid ‘ala Mulla Jalal, 66; id., Hashiya-yi Mir Zahid
bar Mulla jalal [ma‘a l-hawashi], 63-64; Qadi Mubarak al-Gupamawi, Sullam al-‘ulum
wa-hashiyatuhu [-mashhiara bi-l-Qadi, 25—26; ‘Abd al-Ali Bahr al-‘Ulam, Sharh Bahr
al-Ulam ‘ala Sullam al-‘uliom, 167; Mir Zahid al-Harawi, Sharh al-Risala al-ma‘miila, 94;
‘Abd al-Ali Bahr al-‘Ulam, Hashiya ‘ala al-Hashiya al-zahidiyya ‘ala l-Risala al-qutbiyya,
7b; Muhammad ibn Hasan al-‘llmi, Hashiya ala Sharh al-Maybudi ‘ala Hidayat
al-hikma (Mashhad, Astan Quds Library, Ms 12268), 379—-80; ‘Abd al-Halim al-Lakhnawi,
al-Maybudhi ma‘a hawasht Abd al-Halim al-Lakhnawt, 327—28.

‘Abd al-Ali Bahr al-Ulam, Hashiya-yi Abd al-Ali bar Mir Zahid Mulla Jalal, 64;
‘Abd al-‘Ali Bahr al-‘Ulam, Sharh Bahr al-Ulium ‘ala Sullam al-‘ulam, 176—79; ‘Abd al-Ali
Bahr al-Ulam, Sharh Bahr al-Ulim ‘ala Sullam al-‘ulam, 310; Ghulam Yahya ibn Najm
al-Din al-Bihari, al-Risala al-qutbiyya wa-l-Ta'ligat al-zahidiyya wa-l-Hashiya ‘alayha
li-mawlana Ghulam Yahya, 20; ‘Abd al-‘Ali Bahr al-‘Ulam, Hashiya ‘ala [-Hashiya
al-zahidiyya ‘ala [-Risala al-qutbiyya, 58b, 94b; Bahr al-‘Ultum, Hashiya Sharh Hidayat
al-hikma, 98b.

Nizam al-Din al-Sihalawi, Hashiya Sharh al-Hidaya, 40b.

Ashraf al-Bardawani, Sharh Sullam al-ulam, 4a; Qadi Mubarak Gapamawi, Sullam
al-‘ulum wa-Hashiyatuhu [-mashhira bi-l-Qadi ma‘a minhiyatihi, 37; Mulla Hasan, Sharh
Sullam al-‘ulum, 14—15; ‘Abd al-Ali Bahr al-‘Ulam, Sharh Bahr al-Ulim ‘ala Sullam
al-‘ulam, 176; Muhammad ‘Ayn al-Qudat al-Haydarabadi, al-Maybudhi [ma‘a Hawashi
Muhammad Ayn al-Qudat al-Haydarabadi), 314; Nizam al-Din al-Sihalawi, Hashiya Sharh
al-Hidaya, 2a.

Qadi Mubarak al-Gapamawi, Sullam al-‘ulim wa-Hashiyatuhu, 27; ‘Abd al-Ali Bahr
al-‘Ulam, Sharh Bahr al-Ulum ‘ala Sullam al-‘ulim, 327-33; Muslih al-Din Lari, Hashiya
‘ala Sharh Hidayat al-hikma, 62b; Nizam al-Din Sihalawi, Hashiya ‘ala Sharh al-Hidaya,
55b; Bahr al-‘Ulam, Hashiya ‘ala Sharh Hidayat al-hikma, 171b.

Bahr al-‘Ulam, Hashiya Sharh Hidayat al-hikma, 157b.

Bahr al-‘Ulam, Hashiya Sharh Hidayat al-hikma, 157b.

Mulla Hasan, Sharh Sullam al-uliim, 56; ‘Abd al-‘Ali Bahr al-‘Ulam, Sharh Bahr al-Ulam
ala Sullam al-‘ulum, 239, 323; Bahr al-‘Ulam, Hashiya Sharh Hidayat al-hikma, 91b, 92b,
1u3b.

‘Abd al-‘Al1 Bahr al-‘Ulam, Sharh Bahr al-Ulam ‘ala Sullam al-‘uliom, 171.

Al-Maybudi, al-Maybudhi ma‘a hawashi Abd al-Halim al-Lakhnawi, 345.
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k. Accident’s inherence in its locus

l.  Definition of substance!”®
4)  Theory of Knowledge

a. Knowledge by presence!8®

b.  Knowledge as the negation of the preceding cognition.!8!

c.  Knowledge and the categories!®?

d.  Self-awareness'83
A cursory look at these topics demonstrates that natural philosophy is the area
in which Suhrawardi’s thought was discussed most extensively. Although the
proliferation of Suhrawardr’s natural philosophy in India is partially due to
the spread of works such as Sadra’s Sharh al-Hidaya, it is also equally important
to note that Mughal intellectuals found a critical link between Suhraward’s
natural philosophy and his metaphysics of light. This is perhaps most con-
spicuous in Suhrawardr’s theory of body. In Hikmat al-ishrag, Suhrawardi
demonstrates the existence of immaterial lights by arguing that if luminosity
were an intrinsic attribute of bodies, then every body would have to be lumi-
nous. This means there must be a cause extrinsic to bodies that makes them
luminous — namely, the immaterial lights and, ultimately, the Light of Lights
(nir al-anwar). For Ibn Sina, fire is luminous whereas trees are not because
of the species-form (sira naw%yya) that distinguishes fire and its properties
from other bodies. Suhrawardi, however, rejects both hylomorphism and
the species-form, and criticizes Ibn Sina’s proofs for the existence of matter
through the notions of continuity and discontinuity. As such, Suhraward’s
rejection of Ibn Sina’s proofs for the existence of matter is integral to how his
metaphysics of light was developed, and this is a point which did not go unno-
ticed by Mughal intellectuals.

179 Nizam al-Din al-Sihalaw1, Hashiya ‘ala Sharh al-Hidaya, 60a; Bahr al-‘Ulam, Hashiya ‘ald
Sharh Hidayat al-hikma, 109b—110a.

180 ‘Abd al-‘Ali Bahr al-‘Ulam, Hashiya-yi Abd al-Ali bar Mir Zahid Mulla Jalal, 68; Mulla
Hasan, Sharh Sullam al-‘ulim, 19; Ghulam Yahya ibn Najm al-Din al-Bihari, al-Risala
al-qutbiyya wa-l-Taligat al-zahidiyya wa-l-Hashiya ‘alayha li-mawlana Ghulam Yahya, o;
‘Abd al-‘Ali Bahr al-Ulam, Hashiya ‘ala [-Hashiya al-zahidiyya ‘ala [-Risala al-qutbiyya,
3a-b, 10b.

181  Mir Zahid al-Harawi, Sharh al-Risala al-ma‘miila, 99—103; Ghulam Yahya ibn Najm al-Din
al-Bihari, al-Risala al-qutbiyya wa-l-Ta'ligat al-zahidiyya wa-I-Hashiya ‘alayha li-mawlana
Ghulam Yahya, 29-30; Irtida ‘Alikhan, Hashiya ‘ala [-Hashiya al-zahidiyya ‘ala [-Risala
al-qutbiyya (Cairo, Azhar Library, Ms Logic 49204), 15.

182  Qadi Mubarak al-Gupamawi, Sullam al-‘uliom wa-Hashiyatuhu l-mashhira bi-l-Qadi, s1.

183 ‘Abd al-Halim al-Lakhnawi, al-Maybudhi ma‘a hawashi Abd al-Halim al-Lakhnawi, 320;
Muhammad ‘Ayn al-Qudat al-Haydarabadi, al-Maybudhi [ma‘a hawashi Muhammad Ayn
al-Qudat al-Haydarabadi], 291.
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Discussions of the above-mentioned topics vary in their level of engagement
with Suhrawardr’s thought. In many cases, Suhrawardr’s view is merely men-
tioned as one of several options presented by previous philosophers. Although
such instances do not constitute constructive engagement, they nonetheless
attest to a widespread familiarity with his ideas among Mughal intellectuals.
Yet the fact that these works cite Suhrawardi without further analytical exami-
nation should not lead us to underestimate their importance. Even when an
idea is only noted in a new context, it can be innovative and therefore merits
closer scrutiny. A good example is Harawl's Anwariyya, where his presenta-
tion of Suhrawardi’s notion of “dominating lights” (anwar gahira) may not be
innovative in itself, but it becomes significant once one recognizes that he jux-
taposes the idea with the Hindu notion of divine beings (divta, Skt. devata).'8+

A more constructive approach to understanding Suhrawardr’s thought is
evident in instances where Mughal intellectuals attempted to reconcile seem-
ingly contradictory elements within his works. For instance, his interpreters
often grappled with the apparent tension between the affirmation of matter in
Talwihat and its rejection in Hikmat al-ishraq. Likewise, the concept of magni-
tude, presented as an accident in Talwihat, is treated as a substance in Hikmat
al-ishraq. Finally, whereas Talwihat characterizes body as a compound of mat-
ter and form, Hikmat al-ishraq depicts it as a simple reality. These apparent
contradictions have led to a rich tradition of scholarly debate and interpre-
tation among Mughal intellectuals. By seeking to harmonize these seemingly
conflicting views, scholars have contributed to a deeper understanding of
Suhrawardr’s philosophical system and its implications for furthering rational
sciences in Mughal India.

Finally, there are instances where Mughal intellectuals engaged with
Suhrawardr’s thought in creative ways, both affirmatively and critically, to
construct their own philosophical views. This suggests that while they did not
always agree with Suhrawardi on every issue, his ideas nonetheless influenced
their philosophical views. One example of such engagement is Bahr al-‘Ultim’s
comparison of Ibn ‘ArabT’s notion of immutable entities (a‘yan thabita) with
Suhrawardr’s concept of the lord of species (arbab anwa“), which he integrates
into his own theory of universals.'8% Another example is Mir Zahid’s argument
regarding the rejection of knowledge as the cessation of prior knowledge,
where he interpreted cessation in a metathetic (ma'dila) sense. In my view,
this level of engagement represents some of the most sophisticated and elab-
orate interactions with Suhrawardi’s philosophy in Mughal India. Mir Zahid

184 Harawi, Anwariyya, 35.
185 ‘Abd al-‘Ali Bahr al-‘Ulam, Sharh Bahr al-Ulim ‘ala Sullam al-‘ulam, 327-33.
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HarawT's views on the psychology of action, set out in his Hashiya on Dawani’s
Sharh Hayakil al-nir, offer yet another case of such engagement.

Therefore, in my view, when examining the presence of an Ishraqi tradi-
tion in India, it would be a mistake to limit the investigation to thinkers who
embraced Suhrawardr’s philosophy in its entirety. Instead, much like the legacy
of Ibn Sina, which has been explored across a wide range of topics, we should
focus on how Mughal intellectuals responded to key arguments of Suhrawardi’s
philosophy. These arguments extend beyond the topics often associated with
Suhrawardi like Platonic forms or the world of images, and encompass a broad
spectrum of issues in natural philosophy, logic, and metaphysics.

3 Psychology of Action in the Commentarial Tradition on Isharat

Mir Zahid and DawanT’s engagement with Suhrawardr’s ideas did not occur in
a vacuum, and in fact two texts and their commentarial tradition provide cru-
cial context for understanding the reception of Suhrawardr’s ideas in Mughal
India. These two texts are Isharat by Ibn Sina and Tajrid al-i‘tigad of Nasir
al-Din Tusl. Isharat is not the first text that discusses the four-stage theory of
action. Based on the commentary of Fakhr al-Din Razi and Sadra’s remarks in
the Asfar, it appears that Mu‘tazilites and Ash‘arites alike discussed this topic
in their works,!8¢ and by the time of Ibn Sina, the language of action seems to
have been fully formed. Nonetheless, given the widespread influence of Ibn
Sina’s views, I will begin with his treatment of this topic. In the Isharat,
Ibn Sina writes:!87

As for the voluntary motions, they are more psychologically intense
(ashadd nafsaniyya)'®® [than natural motions]. They have a determining

186  See, Mulla Sadra, al-Hikmat al-muta‘aliya fi l-asfar al-‘aqliyya al-arba‘a, ed. Muhammad
Rida Muzaffar, vol. v1 (Beirut: Dar ihya’ al-turath al-‘arabi, 1981), 337—40.

187 The primary focus of this chapter in the Isharat is the question of will in the celestial
spheres, yet in addressing that topic Ibn Sina raises several issues that pertain to human
volition. In what follows, I confine myself to passages that deal directly with human
action, omitting discussions of the spheres and any examples that do not advance our
understanding of human voluntary action. In this section, Ibn Sina argues that a circular
motion cannot be caused by nature (tab), since in such a motion the point from which
something departs is identical to the point toward which it returns. Because a natural
motion cannot aim at the very point from which it recedes, circular motion must arise
from an act of will, which presupposes a soul.

188 Ibn Sina begins the discussion on voluntary action by stating that “voluntary motions are
more psychologically intense (ashadd nafsaniyyatan) [than the vegetal motions].” The
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principle (‘Gzim) based on a conclusive decision, which submits, and
is receptive (munfa‘l) to imagination, estimation or reason. [Then] an
irascible power originates from it which repels that which is harmful, or
an appetitive power (quwwa shahwaniyya) comes about, which attracts
what is necessary (daruri) or beneficial (nafi) for the animal. Then mov-
ing powers in the muscles, which serve this order-giving [ power], obeyit.18°

Within this framework, every voluntary action rests on four principles

(mabadi’) whose joint presence makes the act inevitable: (1) instigating percep-

tion (idrak); (2) desire (shawq); (3) firm determination or conclusive decision
(‘azm jazim, {jmd‘); and (4) the movement of the body parts (tahrik al-a‘da’).1%°

189

190

first point that requires further clarification is the relation between actions and motions,
asking why Ibn Sina uses the word ‘haraka’ instead of, for instance, action (fi7 or ‘amal).
The answer to this question lies in the fact that according to Ibn Sina, action is a form of
motion, that is, it is a process in which something potential turns actual. And a voluntary
action is a form of motion that is premised on the volition of the agent of action. The sec-
ond point worthy of mention is the meaning of the phrase “being more psychologically
intense.” Fakhr al-Din Razi, in his commentary, states that vegetal powers are similar to
natural forces in that that they do not require perception (idrak) and awareness (shur).
It is in this sense that Ibn Sina talks about voluntary motions being more intense that
vegetal motions, since voluntary motions require both. Nasir al-Din Tasi gives another
explanation in his commentary: the reason voluntary motions are more psychologically
intense than vegetal motions is that, among earthly souls, whenever a voluntary motion
is present, vegetal motion is also present, whereas the reverse is not true. I think Fakhr
al-Din Razi’s explanation seems to be closest to Ibn Sina’s intention. Qutb al-Din Razi
finds TasT's explanation faulty and expresses that the opposite of what Tasi says is cor-
rect, but he does not clarify what he means by this statement in a clear manner. In earlier
chapters, Ibn Sina divided the form of species (sira naw iyya) into nature (tabi‘a) and soul
(nafs). One of the differences between the two is that the activities of the former do not
require awareness or volition and are often singular in nature. For instance, the natural
motion (or activity) of a stone is to go to its natural habitus (hayyiz) which is the earth.
This motion is singular and does not imply awareness and volition on the part of the piece
of rock. Voluntary actions, on the contrary, imply awareness, volition and are also diverse
in nature. Comparatively, since vegetal actions share more with the activities of insen-
tient beings or natures, Ibn Sina says that voluntary motions are more psychologically
intense in the sense that they are more removed from the activities of insentient beings.
Ibn Sina and al-Tasi, Sharh al-Isharat ma‘a [-Muhakamat, vol. 11 (Qom: Nashr al-balagha,
1996), 411-12.

The technical term used in this context is al-quwwa al-mabthiitha, the power permeating
the muscles. Tasl starts his explanation by showing how we start from a thought and end
in an action. Fakhr al-Din Razi, on the other hand, starts with the closest principle that
leads to an action, namely, the power to move the muscles, and works backwards.
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4 Instigating Perception

A cogent theory of action should, inter alia, elucidate the necessity of each
constituent step and demonstrate the impossibility of explaining an action
without recourse to these prescribed stages. To illustrate this theory and exam-
ine the indispensability of each step, let us consider a commonplace example
of an action and apply the proposed theoretical framework. Consider a sce-
nario in which Bakr sees some salad in the kitchen and decides to eat it. He
proceeds to the kitchen, grabs the bowl of salad, and consumes it. In this sce-
nario, the primary action is the consumption of the food, with the preceding
steps serving as preparatory measures. However, before Bakr’s act of eating, it is
reasonable to assume that certain events led to his decision to eat. Specifically,
something may have prompted Bakr to initiate the action of eating. It could
just be the feeling of hunger or the memory of how delicious the salad in the
kitchen is. Then, he feels a desire to go into the kitchen to eat it. However, sim-
ply having the desire to carry out an action is not always enough to result in an
action. On numerous occasions, a person may have the desire to do something
but fail to follow through with it.19! So, Bakr needs to come to a firm decision to
pursue his desire, which finally results in him moving his body to the kitchen
to eat the salad. Finally, Bakr must have the requisite physical fitness in order
to move his body to the kitchen and to use his facial muscles to consume the
salad.

Using the example provided earlier, when Bakr becomes aware that eating
a salad is an appropriate action for the purpose of satisfying his hunger, this
cognitive episode that triggers his subsequent action is called “the instigating
cognition.” Islamic philosophers explored the notion of an instigating per-
ception in various ways including, (a) its content, (b) its truth value, that is,
whether or not it should correspond to reality, and (c) its source among other
things.192 As for its content, in the Isharat, Ibn Sina holds that it consists of a
recognition that an action is “necessary” (daruri), “beneficial” (nafi), or

191 For instance, a person who has diabetes might have the desire to eat chocolate but does
not do so since he or she wills against it knowing that it is bad for health.

192 For Ibn Sind’s account of estimation and its role in his theory of knowledge see, Deborah
Black, “Estimation (Wahm) in Avicenna: The Logical and Psychological Dimensions,”
Dialogue — Canadian Philosophical Association 32.2 (1993): 219—58; for Fakhr al-Din Razl's
critique of the internal senses see, Mehmet Zahit Tiryaki, “From Faculties to Functions:
Fakhr al-Din al-Razi’s Critique of Internal Senses,” Nazariyat: Journal for the History of
Islamic Philosophy and Sciences 4.2 (2018): 75-118.
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“harmful” (darr).193 Fakhr al-Din Razi specifically mentions that the content of
a given instigating perception pertains solely to the awareness that the action
is beneficial or harmful. Tas1 states that its content is the perception of suitabil-
ity in a thing that is pleasant (ladhidh) or beneficial (nafi), or the perception
(idrak) of incompatibility (munafat) in a thing that is harmful or unpleasant
(makrah). Qutb al-Din Razi uses the term “conception” (tasawwur) instead of
“perception” (idrak) to describe the instigating perception and considers its
content to be the conception as to whether attaining something is beneficial or
harmful.1%* Often, Fakhr al-Din Razi critiques Ibn Sina’s viewpoints. However,
in this instance, it is noteworthy that all the commentaries concur on the fun-
damental notion that the content of an instigating cognition revolves around
the utility or detriment associated with the target of an action.!9

Fakhr al-Din Razi calls this cognition a motivator or an instigator (al-da%),
because it serves as a catalyst that propels the agent to initiate an action. He
raises the question of whether an instigating cognition is an essential pre-
requisite (shart) for all actions, and whether an individual must be aware of
the action’s potential benefit or harm to act upon it. According to Razi, the
consensus among most scholars leans towards the necessity of the motivat-
ing perception. They argue that the muscular power responsible for both
action and inaction requires a reason when an agent chooses one course
of action over another. After all, it is rationally implausible to favor one con-
tingent option over another without a discernible reason for preference
(al-tarajjuh bi-la murajjih).196

193 Ibn Sina’s words in this paragraph are terse and it might seem that he is describing iras-
cible (ghadabiyya) and appetitive (shahwaniyya) powers, but based on his discourse in
al-Shifa’ and the remarks of Fakhr al-Din Razi, Tasi and Qutb al-Din Razi, it becomes clear
that “being harmful” (darr), “beneficial” (nafi), etc., are contents of the instigating percep-
tion that bring about desire or hatred in the agent of action. See al-Tts1, Sharh al-Isharat,
vol. 11, 411-12.

194 Qutb al-Din al-Razi, Sharh al-Isharat ma‘a [-Muhakamat, vol. 11 (Qom: Nahj al-balagha,
1996), 411, [hereafter Muhakamat).

195 However, there is a difference in terminology that may initially appear insignificant but
has significant implications for our understanding of an instigating cognition upon closer
examination. The word “perception” is a generic term which includes both concepts such
as “food,” “usefulness,” etc. and assents such as, “the food in the kitchen is delicious.” If we
take Qutb al-Din Razl’s use of “tasawwur” to indicate conception as distinct from assents,
then it would lead to the view that assents cannot function as instigating cognitions.
Based on the context, however, it seems that Qutb al-Din Razi uses tasawwur in a more
generic sense to include both concepts (tasawwur) and assents (tasdig).

196 Fakhr al-Din al-Razi, Sharh al-Isharat wa-I-tanbihat, ed. Rida Najafzada, vol. 11 (Tehran:
Anjuman athar-i milli, 2005), 320.
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However, some scholars contested the notion that motivating cognition is a
necessary prerequisite for actions by presenting counter examples. According
to this group, when a group of people are fleeing from a predator and are con-
fronted with two paths that are identical in every aspect, it is inconceivable
that they should allow themselves to be captured by the predator. And yet it
is also impossible for them to take both paths or to choose one over the other
since both are equally advantageous. Therefore, it is necessary to select one
path without any reason (murajjih) for either. Another illustration centers on
a person who is thirsty and is presented with two identical glasses of water.
While there is no discernible reason to prefer one over the other, we know from
experience that the person will choose one of them.!97

Historically, the issue of whether a murajjih is essential or not sparked sig-
nificant debate between the Falasifa and (early) Mutakallimain. While delving
into this debate is beyond the scope of the present study, it suffices to highlight
that Fakhr al-Din RazT’s critique of the necessity of an instigating cognition is
from a particular angle. The idea is that we need a reason to act, and that the
instigating cognition is that reason. However, he presents scenarios in which
there does not seem to be a way for us to prefer one option over another and
concludes that the reason upon which the necessity of an instigating cognition
is premised must be rejected on this basis.!% Another, perhaps better, example
would be to ask about instances where we seem to act with no prior thought,
such as scratching our face.

The next topic which is worth discussing is the truth value of the instigat-
ing perceptions. Do such cognitions always have to be true and correspond to
the state of affairs in the world for them to lead to an action? Concerning this
matter, Ibn Sina, Fakhr al-Din Raz1,!%° Tasi,2°? and Qutb al-Din Razi2%! all agree
that an instigating cognition does not necessarily have to be true in order to
prompt an action. This point is easily understood; for instance, Bakr may imag-
ine that the salad in the fridge will satisfy his hunger and go to the kitchen, only
to discover that there is no salad in the fridge.

197 He gives a similar example of someone thirsty who is offered two identical glasses of
water.

198 Itis worth noting that the two sides conceptualize this matter differently. In the first argu-
ment, the two sides are contradictory (action and non-action), whereas in the second
situation, the two options are equal (two equal paths).

199 Fakhr al-Din al-Razi, Sharh al-Isharat, vol. 11, 319.

200 Tuasi, Sharh al-Isharat, vol. 11, 411.

201 Qutb al-Din al-Razi, Muhakamat, vol. 11, 411-12. Qutb al-Din does not mention this point
specifically, but his explanation implies it.
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The final point worthy of note is the source of instigating perceptions.
Ibn Sina and all of the commentators on the text mention three sources:
(a) estimation (wahm), (b) imagination (khayal), and practical reason (al-‘aq!
al-‘amalr).2°2 In the epistemological framework of the Falasifa, animals possess
both the five perceptive faculties (sight, touch, smell, etc.), each of which deals
with a particular kind of object, as well as inner faculties of common sense
(hiss mushtarak), estimation (wahm), imagination (which itself possesses two
aspects), and memory (hdfiza). Human beings, in addition to these faculties,
possess the power to reason (both theoretical and practical). Among the inter-
nal faculties, there are various functions: one group deals with sensible forms
(sura), while some deal with intentions (ma‘na) that are extra-sensible. For
instance, common sense coordinates the data it receives from different senses
about an object and unifies them into one picture. The jar is touched through
the power of touch and seen by the power of sight, and all of this distinct data is
unified by the common sense to perceive a single object (jar). However, not all
that we perceive is sensible. Ibn Sin3, distancing himself from Aristotle, intro-
duces a distinct faculty called estimation (wahm), which deals with particular
extra-sensible intentions. The classical example that Ibn Sina uses is the fear
that a sheep feels at the time of seeing a wolf or the love that a mother feels for
her child. What is most pertinent for understanding the theory of action is that
estimation concerns intentions and not sensible forms, even if, in reality, its
function could be directly related to data from the senses, such as in the case
of seeing the wolf. Also, the estimative intentions are always particular, and do
not deal with the universal and generic intentions that reason comprehends.
In addition, humans possess the power of imagination that has both the power
to keep the data it receives from the common sense, usually called retentive
imagination (khayal), as well as the power to manipulate and combine forms
and intentions together, compositional imagination (mutakhayyila). Memory
serves to keep intentions and make them available to the individual when
needed.203

202 For more information on practical reason in Islamic philosophy, see. Deborah Black,
“Practical Wisdom, Moral Virtue, and Theoretical Knowledge: The Problem of the
Autonomy of the Practical Realm in Arabic Philosophy”, in Les philosophies morales et
politiques au Moyen Age, ed. Bernardo Carlos Bazan et al. (Ottawa: Legas, 1995), 451-64.

203 A pressing question arises as to why the Falasifa only mention estimation, imagination,
and practical reason as the sources of instigating perception, excluding external powers
such as sight or hearing. To understand their perspective, we must clarify the content or
object associated with each of these faculties. Estimation deals with specific intentions,
such as fear of a particular wolf. Imagination combines particular forms with other forms
or even combines particular intentions with forms. For example, Bakr could imagine
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5 (2) Desire (3) Firm Determination (Will) (4) Moving the Body Parts

When an individual perceives, through estimation, imagination, or reason,
that something is beneficial or pleasurable, or conversely, detrimental or
unpleasant, a desire (shawq) is aroused, compelling one to take action. If the
desire is aimed towards acquiring the pleasant or beneficial object, it is called
appetite (shahwa), whereas if it is aimed at repelling (daf*) what is unpleas-
ant or harmful, then it is called anger (ghadab). Fakhr al-Din Razi informs us
that there were some thinkers who criticized the necessity of this step. They
held that appetite (shahwa) is nothing but an instance of a firm will (irada
Jjazima) to achieve what is pleasant, and similarly, anger (ghadab) is a firm will
to repel.204 If a distinction is to be made between the two, it is necessary to
show how one could occur without the other. TasI offers the example of a per-
son who performs an action without desiring it — for instance, swallowing a
bitter medicine. Conversely, people sometimes refrain from pursuing things
they genuinely desire.2%5 Qutb al-Din Razi gives the example of someone who
longs for forbidden pleasures but whose modesty keeps him from acting on
that desire.296 If will and desire were identical, neither could arise without the
other. He further clarifies that desire is distinct from instigating cognition, as
sometimes one perceives an object without feeling any desire for it.

After desire comes will or determination, the state in which one has no
doubt (shakk), indecisiveness, or reluctance (taraddud) to take action. Fakhr
al-Din Raz1 writes that some thinkers questioned the necessity of this step for
all actions.2%” They held that in animals the mere comprehension of usefulness

his room with a different wall color, and that imagined image incites him to take action.
Finally, practical reason enables the derivation of specific applications from universal and
general principles in relation to a particular situation. For instance, upon encountering a
poor person, one may derive the statement “It is good to give money to this poor person”
from the general statement “It is good to give to the poor.” In such cases, sensory data is
incorporated in different ways into these faculties. If we see an apple in front of us that
instigates us to eat it, what truly occurs is that estimation (wahm) utilizes memory to
recall that an apple is pleasant. Thus, the external senses become integral to the func-
tion of estimation and other forms of perception. The object of action is not something
already existing, leading us to perceive that eating an apple is pleasant. Although we may
perceive the apple with our eyes, the perception of pleasantness or usefulness in eating
the apple is achieved through the power of estimation, not solely through the senses. In
other words, what compels us to take action is our understanding that something is pleas-
ant, harmful, or beneficial, and this is not something perceptible by the senses.

204 Fakhr al-Din al-Razi, Sharh al-Isharat, vol. 11, 319.

205 Al-Tasi, Sharh al-Isharat, vol. 11, 412.

206  Qutb al-Din al-Razi, Muhakamat, vol. 11, 411—12.

207  Fakhr al-Din al-Razi, Sharh al-Isharat, vol. 11, 319.
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or harmfulness results in the triggering of the muscles, which results in action.
Without addressing Fakhr al-Din Razi’s point about the critics of a determinate
will, Tas1 asserts that irada jazima is a firm conviction, coming after one was
in the state of neutrality, between initiating or abandoning an action.2°® Qutb
al-Din also writes that it is possible for an individual to have desire towards an
action but not be firm enough in his decision to will it. Therefore, a ‘firm will’ is
a distinct and necessary condition for any action.20°

Before turning to the theory of action’s final stage, two points must be
clarified. The first is the distinction between “will” and “desire,” which the com-
mentarial tradition on al-Isharat explains in terms of the absence of hesitation.
In the state of desire, one may still remain undecided about whether to act,
even while wanting the object of action. By contrast, in the state of will, one is
resolute and free of hesitation. This point is crucial, because neither the text
nor its commentaries distinguish desire from will by appealing to the faculties
of the soul. As we will see in the commentarial tradition on Tajrid al-itigad,
one reading of the relation between the two (the view of Sadr al-Din Dashtaki)
makes desire out to be a natural inclination connected to the animal powers of
the soul and will to be a volitional inclination, related to the faculty of reason.
Jalal al-Din Dawani further contends that the differentiation between desire
and will is founded on intensity: when desire becomes intense, it transforms
into an instance of will.

The second point concerns the commentators’ examples meant to distin-
guish desire from will, yet these very examples undercut the four-stage theory
they seek to uphold. To clarify the distinction, they offer two scenarios: (1) an
action performed without desire — for example, swallowing a bitter medicine —
and (2) a strong desire that does not lead to action, as when someone craves
a forbidden object but abstains out of modesty. The first case is problematic
because it implies that an action can occur without any desire at all, suggesting
that desire is not a necessary precondition for action.?!? The second example
is equally challenging, especially if will is understood as an intensified form

208  Al-Tusi, Sharh al-Isharat, vol. 11, 412.

209 Qutb al-Din al-Razi, Muhakamat, vol. 11, 411-12.

210 The idea here is that there are instances where, at least outwardly, it seems a person acts
without having a desire for the action. For instance, Bakr is told to drink an extremely
bitter medicine. It is reasonable to assume that he might not desire to consume it, yet he
drinks it for the sake of the benefit he perceives in the medicine. The point here is that
commentators on the Isharat have pointed to such cases to demonstrate that desire and
will are distinct. However, this creates a problem for their theory because it suggests that
it is possible to act (e.g., consume medicine) without any desire. This implies that desire
would not be a prerequisite for voluntary actions.
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of desire. If this is the case, these philosophers must explain why an ascetic
refrains from committing a prohibited act despite experiencing intense desire
for it. In other words, the condition for the occurrence of will (intense desire)
is present, and yet no action follows. The commentators on Isharat address
the difference between desire and will in terms of the absence of hesitation,
which might allow them to bypass this issue. However, their discussions still
lack sufficient clarity and leave room for further elaboration. Dawani himself
highlights this issue in his commentary on Hayakil al-niir, where he observes
that no one before him has adequately articulated the subtle distinction
between the two concepts.2!!

The final step concerns the power that permeates (munbaththa) the mus-
cles. Once an individual firmly resolves to act, this power engages the muscles
to bring about the intended action. A subtle point here is that this power is
not reducible to bodily organs; rather, it is a governing force that sets the mus-
cles in motion while remaining intimately linked to them. Qutb al-Din Razi
places this power in the nerves (a‘sab), which are connected to the muscles
and, through them, to the body parts. These nerves facilitate the expansion
and relaxation (bast, ishtirkha’) of the muscles as well as their contraction and
spasm (gabd, tashannuj).?'? Tus1 highlights the uniqueness of this power, not-
ing that Bakr may move his muscles even without a conscious desire or will to
do s0.23 A more illustrative example is a car-accident victim: although such
a person still desires and is intent on moving, paralysis prevents the action.?!4

6 Theory of Action in Tajrid al-i‘tiqad and Its Commentaries

Tajrid al-i'tigad is one of the most significant works of Islamic philosophy,
extensively studied across the Ottoman Empire, Persia, and, to a lesser degree,

211 [ am not claiming that there is not a way for Ibn Sina, and the commentators of his text,
to clarify these obscurities. My main purpose is to point to a tension in the text and show
how it led to the debate between Dawani and Dashtaki.

212 Qutb al-Din al-Razi, Muhakamat, vol. 11, 411.

213 Fakhr Razi writes that some thinkers denied this power and said that this power is noth-
ing above and beyond the humors (mizaj), which are in the state of balance (mutadil).
The Falasifa rejected this view arguing that humors are of the nature of heat (harara
maskura) and coldness (burida maskura). If the power for moving the muscles were to be
the same as the humors, it would have to express the same qualities such as heat and cold.
But we observe that the power in the muscles does not have these qualities (kayfiyyat),
and therefore cannot be identified with the humors.

214 Qutb al-Din al-Razi, Muhakamat, vol. 11, 411
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the Indian subcontinent. A recent study on its reception identifies over two
hundred commentaries, glosses, and super-glosses, underscoring its pivotal
role in shaping and disseminating philosophical thought throughout the
Islamic world.?!> The earliest commentary on the text, Kashf al-murad,?'® was
authored by Tast’s student, Ibn Mutahhar al-Hilli (d. 1325), in 1297. Despite its
value in clarifying TasT's terse statements, the work did not gain widespread
popularity and it was not until the 19th and 20th centuries that it saw a resur-
gence of interest, particularly among Shif scholars in Iran. The next major
commentary is Tasdid al-gawa‘id by Shams al-Din Mahmud Isfahani (d. 1348),
commonly known as the “Old Commentary.” This work inspired numerous
glosses and super-glosses, the most significant of which is Sharif Jurjant's
(d. 1413) gloss, itself a magnet for further super-glosses.?!” Despite this exten-
sive tradition of commentary and meta-commentary, the question of human
action does not emerge as a central focus. Upon examining the text of Tasdid
al-gawa'id,?® Jurjant’s gloss,?!® and Khatib Zada’s (d. 1496) super-gloss,?2°
I found that their treatment of human action remains rather thin, limited to
basic explanations of the root text without delving into objections or further
inquiries.

The next highly influential commentary on Tajrid al-i‘tigad, commonly
known as the “New Commentary,” was composed by the renowned Timurid
astronomer-philosopher ‘Al& al-Din Qushji (d. 1474).22! Numerous thinkers
wrote glosses on this text, but two sets stand out. The first, known as al-Tabagat
al-jalaliyya wa-l-sadriyya,??*> was penned by the celebrated Shirazi philoso-
phers Jalal al-Din Dawani and Sadr al-Din Dashtaki, who, in the latter half of
the fifteenth century, engaged in heated debates over a wide range of philo-
sophical questions. Shams al-Din Khafti (d. 1550) also wrote two glosses on
the “New Commentary,” one on the section on “general metaphysics” (al-umir

215 ‘Al Sadra’1 Khi'i, Kitabshinasi-yi tajrid al-itigad (Qom: Sitara, 2003).

216 For the discourse on voluntary actions, see, Ibn Mutahhar al-Hilli, Kashf al-murad (Beirut:
Mu’assisat al-alami li-l-matba‘at, n.d.), 106.

217 Among them the most notable super-gloss is by Muhyi al-Din Muhammad ibn Ibrahim
Taj Khatib Zada al-Rami (d. 1496).

218 Shams al-Din al-Isfahani, Tasdid al-gawd‘id, ed. Khalid ‘Adwani, vol. 11 (Kuwait: Dar
al-diya’, 2012), 511-12.

219 Mir Sharif al-Jurjani, Hashiya ‘ala [-Sharh al-qadim (Tehran, Majlis Shara-yi Islami, Ms
13556), 195-96.

220 Khatib Zada, Hashiya ‘ala Hashiyat al-Jurjant ‘ala al-Sharh al-qadim (Tehran, Majlis
Library, MS 1745), 126.

221 Al-Qushji, Sharh Tajrid al-itigad, ed. Muhammad Husayn Zari‘1 Rida, vol. 1 (Qom: R&’id,
2014), 615—25.

222 Despite the importance of the Tabagat, a critical edition of these texts is still lacking.
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al-‘amma), and another one on the section on “theology” (al-ilahiyyat bi-l-ma‘na
l-akhass).223 In particular, the latter sub-commentary attracted much atten-
tion, inspiring numerous subsequent Zawashi. The most widely distributed
and studied of these in Persia was the gloss by Aqa Jamal Khwansari (d. 1713).224

The significance of Tajrid al-i'tigad and its commentators for understand-
ing the theory of action lies in the fact that DawanT’s discussion of the topic in
his commentary on Hayakil al-nur presupposes familiarity with the discourse
on the topic in Tajrid al-i‘tigad and its commentaries. As such, I will begin by
summarizing the debate between Dawani and Dashtaki in their respective
“Old Glosses” on Tajrid al-i‘tigad before turning to the text of Hayakil al-nur.

In the root text of the Tajrid, in a section titled, “how actions come about
by us” (Kayfiyyat sudur al-afal ‘anna),??> Tasi summarizes the theory of action
succinctly in two sentences. We are told that there is a need for (1) a particular
conception which individuates the action, after which there will be (2) desire,
(3) will, and (4) movement of the muscles. Quishji, in his commentary, makes
four comments on Tasr’s concise statement.226 First, he states that an action
does not occur from a universal concept (tasawwur). This is because the rela-
tionship between a universal and its instances is neutral,227 whereas an action
is always a particular, concrete occurrence. Therefore, if we were to accept
that an action arises solely from a universal concept, it would imply the occur-
rence of an effect without a specific, determinate cause — an impossibility.228
Secondly, he addresses the distinction between desire and will, arguing that
the two are distinct, because one can will something, such as consuming bitter
medicine, without having an appetitive desire for it.

Thirdly, building on this discussion, he argues that voluntary actions
in most cases (bin@ ‘ala l-aghlab) unfold in four stages, though not invari-
ably. This acknowledges the possibility of actions occurring without desire,
which, according to QushjT’s assessment, presents no problem.?2? Finally, he

223 For more information regarding Khafii’s glosses and their reception see, ‘Ali Sadra’1 Khii’i,
Kitabshinast-yi tajrid al-i‘tiqad, 97-125.

224 See, ibid., 125-30.

225 lam notsure if the title is part of TasT’s original text, but this is the title given to this chap-
ter in later commentaries.

226  Qushji addresses other matters — such as the problem of motion from place A to place B
and the mechanics of continuous action — but because these topics are not central to the
topic under discussion, I have left them aside. It is also noteworthy that the structure of
his treatment generally mirrors the major themes on human action found in the Isharat,
except that it omits every point concerning the voluntary motions of the celestial spheres.

227 Theidea is that a universal has an equal relation to all its instances, and in the absence of
an additional individuating cause, it cannot necessitate a particular action.

228  Al-Qushji, Sharh Tajrid al-i'tigad, vol. 1, 616.

229 Ibid., 617-18.
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encapsulates Fakhr al-Din Razi’s objection and Tasl's response as presented
in their commentaries on the Isharat.?3° The crux of the objection lies in the
claim that making a particular concept a prerequisite for voluntary action cre-
ates a vicious circle: the action must exist for us to conceive of it as a particular,
yet it cannot exist until it is first conceived and acted upon. Qushji asserts that
it is sufficient to imagine the particular action in order to act upon it; its actual
existence in the extramental world is not a necessary condition for initiating
the action.

Dawani, in his Old Gloss on QuishjT's commentary, makes several arguments:
he asserts that QushjI's argument that action has four stages in most cases
is apt for rhetorical contexts, but that such an explanation is hardly accept-
able in philosophy.23! Next, Dawani turns to the distinction between desire
and will. In this context, he refers to the first gloss of Sadr al-Din Dashtaki on
Tajrid al-i'tigad. On Dawani’s account, Sadr al-Din Dashtaki holds that desire
is a natural disposition that is not within one’s control, whereas will is under
human power. That is the reason why, according to Islamic law, human beings
will not be held responsible for their desires, but only for what they will with
their power.232 Dawani, in contrast, asserts that the distinction between desire
and will could be a difference of degrees, in the sense that, when the
desire becomes strong, then it turns into conclusive decision (jma-).

Furthermore, he remarks that Bahmanyar’s position in al-Tahsil?33 aligns
with this view and, directs the reader to his own commentary on Hayakil
al-nar, where he claims to have composed a precious (nafis) discourse, which
will be examined next.

7 Dawani on Desire and Determination in Hayakil al-nur

Dawanr’s discourse on the distinction between desire and will occurs in the sec-
tion on the powers of the animal soul in Sharh Hayakil al-niir.234 In this context,
Suhrawardi speaks of two kinds of animal powers that contribute to voluntary
actions: the power of desire (al-quwwa al-shawgiyya) and the agentive power

230 See al-Tusi, Sharh al-Isharat, vol. 11, 421—22.

231 See al-Dawani, al-Hashiya al-qadima ‘ala Sharh al-Qushjt ‘ala Tajrid al-itigad, published
in al-Qushji, Sharh Tajrid al-i‘tigad, ed. Muhammad Husayn Zari‘T Rida’, vol. 1 (Qom:
R@id, 2014), 616.

232 Ibid.

233 For Bahmanyar’s discourse on desire in the context of human voluntary actions see,
Bahmanyar, al-Tahsil, ed. Murtada Mutahhari (Tehran: Tehran University Press, 1996),
541-43.

234 Al-Dawani, Sharh Hayakil al-nir, 144—47.
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that operates the movements of the muscles and the body parts (al-quwwa
al-fa‘ila al-mubashira li-I-tahrik). The first one has two branches: appetitive
(shahwaniyya), whose nature is to attract what is compatible (mula’im), and
irascible, the nature of which is to ward off what is incompatible. These are
all standard divisions that we have encountered before. What is unique in this
passage is the way in which Dawani interprets the division. He argues that,
since Suhrawardi does not mention determination (‘azm) as a power of the
animal soul, conclusive decision (jma°) is nothing but an intensified desire
(shawq muwakkad).235 In this view, the desire grows in intensity until it trans-
forms into jjma“226 Therefore, there is no animal power in the human soul that
corresponds to conclusive decision (ima‘) and could serve as the basis for it.
Dawani first summarizes the views of Isharat commentaries on the difference
between desire and will, then engages a view he had earlier attributed to Sadr
al-Din Dashtaki in his gloss on Tajrid al-i'tigad, and finally presents his own
position.

Concerning the distinction between desire and will, the commentators on
the Isharat observed that individuals may will something they do not desire —
such as choosing to drink bitter medicine — or they may desire something
without willing it, as when one yearns to commit a sinful act but refrains from
doing so. Dawani begins by summarizing Dashtaki’s perspective: desire and
will are fundamentally distinct because desire is a natural inclination (may!
tabi) that arises without deliberation (rawiyya), whereas determination
(‘azm) or will is a voluntary inclination that emerges after reflective thought.
This distinction, according to Dashtaki, is self-evident. Furthermore, he argues
that even when desire reaches its highest intensity (kamal al-shawq), deter-
mination (‘azm) may still be absent. For instance, an ascetic, despite being
overwhelmed by passion, refrains from willing prohibited pleasures. Although
he experiences strong passions and the allure of forbidden pleasures, he does
not act upon them. Thus, determination is not simply the perfection (kamal)
or heightened intensity of desire.23”

Dawani’s response to Dashtaki’s view unfolds in two parts: First, he begins
by rejecting the distinction between desire and will, challenging the notion
that desire is merely a natural inclination (may! tabi?). The soul’s desire for
a voluntary action always occurs only after a belief is formed concerning
the benefit of the action. Sometimes, the belief is estimative and does not
involve an act of reflection, and sometimes, it is based on a thought ( fikri)

235 Inthis context, irada, ijima‘, and ‘azm are used interchangeably to denote human volition.
236 Ibid., 145.
237 Ibid.
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and reflection (rawiyya). In both cases, however, one cannot say that the incli-
nation that comes about after such beliefs is natural (¢abi7) since something
that is of the nature of consciousness and understanding (amr shuri) and
preceded by a cognition cannot be natural. He writes that there is no quar-
rel between us when it comes to using different terms. Dashtaki can call one
inclination natural and the other voluntary insofar as the meaning is clear that
the distinction between the two is simply that one involves a thought and the
other involves an estimative cognition. However, this is not sufficient to prove
that the two are distinct in kind.238

Secondly, regarding the example of the ascetic who refrains from willing
prohibited acts even when his desire is claimed to have reached its utmost
intensity, Dawani challenges the assumption, arguing that the desire in such a
case has not truly reached its highest level. He identifies two flaws in the oppo-
nent’s argument. First, Dashtaki assumes that the ascetic’s desire, opposing
his will, has reached its peak. If this were true, it would be impossible for the
ascetic to have a desire for the action as two conflicting desires cannot coexist
within a single state. Second, if Dashtak’s claim were valid, desire would cease
to be a necessary condition for voluntary actions. Instead, voluntary actions
would rely on a will fundamentally opposed to the nature of the desire, thereby
undermining the relationship between desire and voluntary action.?39

The opponent might respond by stating that it is not impossible to assume
that, while there might be a strong desire for acting upon the desire for pro-
hibited act in our example, there is still a weak desire in congruence with the
will that seeks to abandon the prohibited act, and in this sense, desire is still
a prerequisite of voluntary actions.2*9 Dawani offers two counterarguments.
First, he contends that there is no evidence to support the existence of such a
desire, and if the opponent insists that it exists, the burden of proof lies on the
opponent, not on him. Second, he observes that the opponent defines desire
as a natural inclination, a characterization that is conspicuously absent in
the weaker sense of desire. This suggests that, in the case of the ascetic who
refrains from committing prohibited acts, the weaker desire opposing the
intense desire for prohibited pleasures cannot be considered a natural inclina-
tion. Here, the natural inclination would align with the pursuit of prohibited
pleasures, rendering the weaker desire incompatible with the very notion of
natural inclination.2#!

238 Ibid.
239 Ibid.
240 Ibid.
241 Ibid., 146.
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Dawani’s own view is that human volition does not exist as something dis-
tinct from desire (tashawwugq). Instead, he argues that the perquisite in any
voluntary action is a general inclination, provided that it both overcomes
(ghalaba) the individual and becomes deeply rooted (rusiikh) within him or
her. Imagine encountering a desirable object.?42 This initial perception triggers
an inclination (henceforth inclination 1) toward the object. At this point, two
outcomes are possible: (a) if nothing within us opposes the act, we proceed
with the action; or (b) alternatively, we engage in reflection (rawiyya), realizing
that our well-being (maslaha) would be better served by refraining from the
action. Through this reflective process, a new inclination arises, one contrary
to inclination 1 (henceforth inclination 2).243

Now, with two opposing inclinations in play, there are two possible outcomes:
(i) Inclination 1 may dominate, leading the individual to act in accordance with
it. For example, consider a person, Bakr, with an insatiable appetite whose ava-
rice (hirs) overwhelms his judgment. Such a person consumes food he knows
is harmful, acting on inclination 1 even though inclination 2, born of reflection,
remains present but ineffective. (ii) Alternatively, inclination 2, the inclination
resulting from reflection, may prevail. An example of this scenario is someone
adhering to a strict diet (muhtami), who resists eating a desired food despite
a strong craving for it. Here, inclination 2 overrides inclination 1, allowing the
individual to act in accordance with reasoned restraint, even while the desire
for the forbidden food persists.244

Dawani concludes his discourse with three general observations. First, he
asserts that the relationship between the two types of inclinations mirrors
the relationship among rational, estimative, and imaginal judgments. In fact,
these inclinations rely on (mustanad) such judgments for their formation.24>
Secondly, he observes that, in every case, whichever inclination dominates,
the power that moves the body parts acts in obedience to it. Finally, he argues
that if one inclination is termed “determination” (‘azm) and the other “desire”
(shawq), neither would qualify as a requisite for voluntary actions, as it is pos-
sible to act without either. What is shared by the two inclinations is a generic
inclination and this generic inclination is a perquisite of action when accom-
panied with the condition of overcoming the person (bi-shart al-ghalaba ‘ala

[-nafs).

242 Ibid., 147.
243 Ibid., 146.
244 Ibid.
245 Ibid.
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8 Mir Zahid: Restating Will as a Necessary and Distinct Step for
All Voluntary Actions

In contrast to Suhrawardi and Dawani, Mir Zahid treats volition as a distinct
principle indispensable to every human voluntary act. Moreover, he distin-
guishes desire from determination by the particular objects toward which each
is directed. To fully grasp his perspective, it is essential to situate it within the
broader framework of Mir Zahid’s engagement with Dawani’s theory of vol-
untary action as outlined in Sharh Hayakil al-nuir. Mir Zahid’s analysis seeks
to probe the limitations of Suhrawardi and Dawan’s theories, identifying sce-
narios their frameworks fail to address, and using these gaps as a foundation to
articulate his own position. A case in point is the following passage:

[Mir Zahid] Concerning his statement “know that voluntary actions have
principles ...," the principles of voluntary movements are either three or
four. As for the principles of voluntary rest (sukin), they are either two
or three 246

In this passage, Dawani outlines two competing theories of voluntary action
discussed in the root text: Suhrawardi’s framework, later expanded by Dawani
himself, and the standard four-stage model introduced by Ibn Sina and further
refined by Nasir al-Din al-Tasi and Qutb al-Din al-Razi. Mir Zahid, however,
brings a fresh perspective to the debate by introducing a concept previously
overlooked: voluntary rest (sukun). He investigates whether voluntary rest can
be classified as a type of voluntary action and, if so, to what extent. From this
brief discussion, it appears that Mir Zahid considers voluntary rest to be a form
of voluntary action, even though it involves no physical movement, thereby
excluding the final stage of voluntary human action — bodily movement —
from the theory. One might object that this dual stance on the principles of
voluntary action risks conflicting with the philosophical aim of establishing
universal rules for phenomena. Such an objection parallels Dawani’s critique
of Qushji, who said that while human voluntary action generally involves four
stages, it does not always follow this framework. Dawani found it problematic

246  All references to Mir Zahid's hashiya are from Shawakil al-hur fi Sharh Hayakil al-nur
wa-ma‘ahu minhuwat al-sharih al-Jalal al-Dawani [wa) al-Hawashi al-zahidiyya ‘ala Sharh
al-Hayakil li-I-‘allama Mir Zahid al-Harawt, ed. Muhammad Rajab ‘Ali Hasan (Amman:
Dar al-fath, 2023). Henceforth, I refer to it as Hashiya ‘ala Sharh al-Hayakil. I consulted
two additional manuscripts to establish the text: Hashiya Sharh al-Hayakil (Ms 1422)
held at the King Saud Library, and Hashiya Sharh al-Hayakil (Ms 2355) housed at the
Khudabakhsh Library in Patna. See, Mir Zahid, Hashiya ‘ala Sharh al-Hayakil, 237.
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for a philosophical explanation to exclude certain cases without a clear justifi-
cation. However, Mir Zahid'’s position is distinct from Qushji’s. Whereas Qushji
argued that the same voluntary action might sometimes occur in three stages
and at other times in four, Mir Zahid aims to distinguish between two cate-
gories of voluntary action: one that entails physical motion and another that
does not. By making this distinction, Mir Zahid addresses a conceptual gap in
the existing theories while formulating his own view on voluntary action.

Next, Mir Zahid examines the meaning and scope of each step involved in
human action. He begins with instigating awareness, analyzing its role and
importance in voluntary actions:

[Dawani] Know that voluntary actions have principles, which are
arranged in order. Among them the most remote from physical movement
is the cognitive faculty, which consists of imagination, and estimation
(wahm) among animals, and practical reason — by mediation of these
two — among human beings. This is because voluntary movements
depend first on conceiving the action and considering the benefit that
it brings about or the harm that it fends off. This is the case because it is
impossible for someone to intend to achieve something that one is not
aware of. Moreover, a voluntary action is necessarily impossible with-
out making a judgment — or something that has a similar property to a
judgement (ma huwa fi hukm al-tasdiq) — about its benefit. Subsequently,
desire comes next since it arises from the perception that something is
compatible or incompatible. And it [i.e. the faculty of desire] is the chief
among the faculties of motion just as estimation (wahm) is the chief
among the faculties of cognition.24”

[Mir Zahid] Concerning his statement “or something that has a similar
property to a judgement (ma huwa fi hukm al-tasdiq),” this means imagi-
nal or estimative judgments, and the truth is that what is necessary in a
voluntary action is considering its goal (mulahazat ghayatihi), whether
it is a simple consideration as in actions where there is an instinctive
inclination (may! gharizi) towards their end, or a consideration which
is accompanied by an assent (tasdiq), or what is equivalent to it, as in
other cases. Then, the goal (ghaya) may be the end of the motion as in
the case of reaching a [certain] destination, or it may be something else,
like meeting the beloved (lig@’ habib), or it could be the very motion
itself. And in this latter case, there will be a consideration of the action

247 Al-Dawani, Sharh Hayakil al-nir [Thalath rasa’il], ed. Ahmad Taysarkani (Mashhad:
Majma‘ al-buhuth al-islamiyya, 1990), 144.
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and not a consideration of something besides the action. Ibn Sina said in
al-Taligat: “the goal can either be the action itself or a consequent benefit
[from the action], for instance, walking can sometimes be the goal, while
at other times, training (irtiyad) [the body] may be the goal.”248

In this paragraph, Dawani establishes instigating perception as the necessary
first step in all voluntary actions. As previously noted, Dawani maintains that
every human action begins with an awareness of the action itself and the ben-
efit it brings or the harm it avoids. This is because it is impossible for a person
to pursue something of which one is entirely unaware. Furthermore, Dawani
argues that beyond simply considering the action and its potential benefit, one
must also form a judgment affirming its benefit or its ability to prevent harm.
This judgment can take various forms. Sometimes it is estimative or imaginal,
addressing particular intentions or forms, and other times it involves a rational
universal principle — for example, ‘It is always good to help the needy’ — which
is applied to a specific case through the mediation of imagination or estima-
tion. Dawani introduces these distinctions in response to Dashtaki’s critique.
Dashtaki had attempted to differentiate between desire and will by asserting
that desire is a natural, non-voluntary inclination, whereas will is a voluntary
inclination. Dawani counters this argument by pointing out that any incli-
nation preceded by a conscious state cannot be considered natural in the
ordinary sense of the term. Instead, he argues that what Dashtaki refers to as a
‘natural inclination’ is, in reality, an inclination originating from an estimative
or imaginal judgment.

Mir Zahid finds Dawani’s explanation lacking. He challenges the assump-
tion that all voluntary actions require not only a conception of the goal but also
a judgment about the action’s benefit, arguing that this notion is untenable —
particularly in cases driven by instinctive inclinations. For instance, take
the example of a thirsty Bakr who wants to drink water to quench his thirst.
According to Mir Zahid, it is enough for the person to simply consider
(mulahaza) the goal — quenching thirst — to form the desire to drink water. In
other words, Mir Zahid argues that it is epistemically burdensome to presume
that a judgment about the benefit of an action must precede every single vol-
untary act. Ordinary experience, he contends, demonstrates the validity of his
counterargument, as many actions seem to arise directly from the perception
of a goal without the need for a deliberate judgment about its benefits.

248 Mir Zahid, Hashiya ‘ala Sharh al-Hayakil, 238. Cf. Ibn Sina, al-Taligat, ed. ‘Abd al-Rahman
Badaw1 (Qom: Maktab al-ilam al-islami, 1984), 17.
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Instead, Mir Zahid argues that desire can stem from either a simple act
of imagining (al-takhayyul al-mahd) the goal of an action or from imagin-
ing accompanied by an assent affirming the action’s benefit or suitability. On
this basis, he concludes that the only prerequisite for voluntary action is the
consideration (mulahaza) of the action’s goal, which may be either simple or
compound. A simple consideration involves only imagination, while a com-
pound consideration includes an assent affirming the action’s appropriateness.
By ‘simple act of imagination, Mir Zahid refers to the function of the composi-
tional imagination (mutakhayyila), which combines forms from perception or
memory to construct a coherent image of the action’s goal.

An additional point merits closer examination: the implications of negating
the requirement for assent in voluntary actions. As discussed in the analysis
of voluntary actions in the commentarial tradition on the Isharat, there is a
direct connection between pleasure, the perception of a goal’s benefit, and the
emergence of desire. Islamic philosophers24? have argued that pleasure arises
from perceiving compatibility — specifically, the recognition that a given entity
brings a power of the soul from potentiality to actuality. Dawani’s theory eluci-
dates this relationship by emphasizing that assent to the benefit of an action,
or the harm it prevents, ensures an awareness of this connection. However, it
is unclear whether merely imagining the goal of an action is sufficient to estab-
lish such a connection. Put differently, in the absence of explicit awareness
of the compatibility between the action and its intended goal, it is not clear
how desire for the goal could arise. One possible solution might be to propose
that an implicit assent occurs in such cases. However, this interpretation goes
against the apparent wording of Mir Zahid’s text, which suggests that he does
not consider any form of assent, whether implicit or explicit, to be necessary
in every instance of voluntary action.

Next, Mir Zahid examines another dimension of instigating perceptions:
their particular nature. By now, it should be clear that for an action to occur, it
must be a specific, individuated action. A universal thought, in its abstract uni-
versality, cannot directly serve as the basis for a particular action, as it remains
neutral with respect to all its potential instances. For a universal thought to
result in action, something additional is required — such as the perception of
a specific individual or a particular memory — to individuate that universal
idea and render it the target of a particular action. In this passage, Mir Zahid
addresses an objection to this position: the possibility that an action might be

249 More specifically, those who sided with Ibn Sina.
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initiated directly from a universal thought without reliance on imagination or
estimation:

[Mir Zahid] Objection: Sometimes an action is arranged based on perceiv-
ing a certain benefit or harm, and yet the soul perceives them without the
mediation of imagination or estimation for they correspond to numer-
ous benefits and harms. Response: this is an unspecified individual ( fard
muntashir) that the soul perceives through the instrument [of knowl-
edge]. This is because it corresponds to the many by way of substitution
(‘ala wajh al-badaliyya), whereas the criteria for being universal is that
something corresponds to the many collectively (‘ala wajh al-ijtima°), as
we described in Hashiya Sharh al-Mawagif and Hashiyat al-Tahdhib.25°

Then, Mir Zahid anticipates his opponent raising the following concern. It is
reasonable to imagine a scenario where the altruistic Bakr intends to donate
blood to save lives. With this noble aim in mind, he might leave his apartment
without deciding on a specific hospital. Thus, it appears plausible that he takes
the initial action of leaving his apartment to pursue the praiseworthy goal of
saving lives, even though this action corresponds to multiple potential out-
comes, as there are numerous hospitals he could choose from. In response,
Mir Zahid argues that such a scenario does not reflect a universal thought
but rather an unspecified particular thought. An unspecified particular, he
explains, is a singular entity that holds the potential to be substituted by other
instances within the same category. This is distinct from a universal, which
applies collectively to all instances of a given class at once. Therefore, Mir
Zahid contends that Bakr’s intention to help patients through blood donation
is an unspecified particular, as it pertains to one hospital at a time rather than
all hospitals simultaneously. As such, the act of aiding patients is necessarily
individualized, highlighting the specific nature of Bakr’s intention in this case.

Following the discussion on the nature of the instigating perception, it is fit-
ting to turn to Mir Zahid’s take on desire. In this context, Mir Zahid addresses
the question of where the power of desire resides. In Shawakil al-huir, Dawani
argues that Suhrawardi’s claims in Hayakil al-nir and other works conflict with
Ibn Sina’s position in the Qanan. In this book, Ibn Sina categorizes human fac-
ulties into three groups. The animal faculty is the source of life, preparation
for sensory reception (idad qabul al-hiss), and motion, with its locus in the
heart. The natural faculty governs nutrition, growth, and reproduction, and is

250 Mir Zahid, Hashiya ‘ala Sharh al-Hayakil, 237.
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located in the liver. The psychological faculty, which encompasses perception
and voluntary action, is situated in the brain. Desire, being a faculty associ-
ated with voluntary action, is thus located in the brain according to Ibn Sina’s
framework. Suhrawardi, however, diverges from this view and assigns the locus
of desire to the heart:

[Mir Zahid] His statement “This is contrary to what is in al-Qanun”
because in al-Mutarahat he places the source of desire in the heart,
whereas in al-Qanun, it is [located in] the brain since he considers brain
to be a principle for voluntary actions, including desire.?5! Perhaps, the
view of al-Mutarahat is closer to the truth, since the brain is cold while
the source of appetite (shahwa) and irascible power (ghadab) should be
hot as sound intuition (hads sa’ib) indicates. And if one reconciles the
two by saying that what is meant by a principle in al-Qanun is a source
in general (mutlaq al-mabda’) — even if it is a remote source — and [what
is meant] by sense perception and voluntary actions is their sum as a
whole, and [what is meant] by principle is the shared principle between
the two, then the faculty of desire necessarily will not be among the three
powers. And this is an inadequate explanation, so reflect.252

Mir Zahid begins by identifying Mutarahat as the work in which Suhrawardi
articulates his view on the locus of desire. Furthermore, he sides with
Suhrawardi on this issue, arguing that the brain, due to its cold nature, is less
suited to be the source of appetite and irascible power, which are more appro-
priately linked with heat. In this passage, Mir Zahid also rejects any possibility
of reconciling the views of Suhrawardi and Ibn Sina. One might propose that
the two positions are compatible by interpreting Ibn Sina’s reference to a ‘prin-
ciple’ in the Qanin as a general source, which could include a remote source,
and by understanding ‘voluntary action’ and ‘sense perception’ as referring
to a shared principle between them. However, Suhrawardi explicitly assigns
the natural power to the liver, the power of desire to the heart, and cognitive
powers to the brain in Mutarahat. Thus, if one were to argue that Ibn Sina’s
placement of the source of cognition and voluntary action in the brain refers
to a shared principle, this would leave out desire as a distinct power of the soul.
Consequently, desire can no longer be regarded as an independent principle

251  Al-Suhrawardi, al-Mutarahat in al-Hikma al-ishragiyya, ed. Muhammad Maliki, vol. v1
(Tehran: Adiyan wa madhahib, 2019), 401 [henceforth cited as Mutdarahat].
252 Mir Zahid, Hashiya ‘ala Sharh al-Hayakil, 236.
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for voluntary actions. After establishing the locus of the faculty of desire, Mir
Zahid proceeds to examine the nature of this power within the soul:

[Dawani| Beware that it is a point that needs further consideration as
to whether the faculty of desire is singular — sometimes called irascible
(ghadabiyya) from an aspect and appetitive (shahwaniyya) from another
aspect — or whether it is manifold. And the phrasing of the author in this
treatise and others does not explicitly favor one over the other, even if it
appears to point to singularity. And the same is true of [Ibn Sina’s] phras-
ing in al-Najat.253

[Mir Zahid] Concerning his statement “beware that it is a point that
needs further consideration as to whether the faculty of desire is singu-
lar ... or ... manifold,” reflection leads one to uphold their plurality, since
desire and anger (ghadab) are two opposing inclinations and as such,
they must possess distinct sources, considering their origins. And the
appearance of Suhrawardr’s expression in al-Mutarahat points to this
when he says, ‘the faculty of desire (shawgiyya) is divided into appetitive
(shahwaniyya) and irascible (ghadabiyya),?>* but also the wording of this
treatise. Therefore, what appears from the twofold division is that they
are distinct.255

In Sharh Hayakil al-nur, Dawani identifies two functions of the faculty of desire:
(a) repelling harm faced by the individual and (b) attracting what is compat-
ible with one’s nature. He questions whether these two functions represent
distinct sub-powers within the faculty of desire or simply different aspects of
the same power. While he acknowledges that Suhrawardr’s language does not
explicitly support either interpretation, Dawani suggests that it subtly leans
toward the idea of a single unified power. He also points out a similar ambigu-
ity in Ibn Sina’s phrasing in Najat. Mir Zahid, however, challenges Dawani’s
interpretation, arguing that Suhrawardi draws a sharp distinction and recog-
nizes a plurality within these dimensions. He refers specifically to Suhrawardr’s
statement in al-Mutarahat, where the faculty of desire is described as “divided”
(tangasimu) into the appetitive and the irascible, with the notion of division
implying distinct powers. Philosophically, Mir Zahid further contends that it is
problematic to suggest that the inclinations of appetite and anger could arise

253 Al-Dawani, Sharh Hayakil al-nir, 144; Ibn Sina, al-Najat, ed. Majid Fakhry (Beirut: Dar
al-afaq al-jadida, 1985), 197.

254 Al-Suhrawardi, Mutarahat, 400.

255  Mir Zahid, Hashiya ‘ala Sharh al-Hayakil, 236.
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from a single unified source, as this would lead to the implausible conclusion
of opposing properties originating from the same principle.256

Whether we side with Dawani or Mir Zahid, the most relevant aspect of
the debate for our current investigation lies in how Mir Zahid engages with
Suhrawardr’s writings to challenge Dawani’s interpretation. This is particularly
significant because, although Mir Zahid disagrees with Suhrawardi on the issue
of human volition, he demonstrates a close reading of Suhrawardi’s texts, ulti-
mately rejecting DawanT’s interpretation — despite the latter’s alignment with
Suhrawardi on volition. A similar case can be observed in Mir Zahid’s prefer-
ence for Suhrawardr’s position on the locus of the faculty of desire over Ibn
Sina’s view in Qanin. When considered alongside Mir Zahid’s stance on the dis-
tinction between determination and desire, it becomes evident that the notion
that the Ishraqi tradition exhibited a wholesale adherence to Suhrawardr’s phi-
losophy is simplistic and insufficient for understanding the complexity of the
reception of his philosophy in India. In contrast, Mir Zahid’s approach reveals
amultifaceted engagement: he rejects certain aspects, accepts others, and rein-
terprets a third to formulate his own perspective. This complexity underscores
the need for a nuanced, case-by-case analysis of Suhrawardr’s reception in
India before making broader claims about his influence in Mughal intellectual
thought. With this perspective in mind, Mir Zahid’s analysis of the relationship
between desire and determination merits a particular attention, a discourse
which he opens with a synoptic overview of debates among his predecessors:

[Mir Zahid] Concerning his statement “they distinguished between
desire and determination,” in sum, eating and abstaining from it are

256 Mir Zahid raises a similar concern concerning the power of movement that executes the
action. Some philosophers said that it has two distinct branches: will (irada) and aversion
(karaha) and there was a debate whether two are distinct powers or not: [8] [Dawani|:
The fact that cognitions occur without desire indicates that desire is distinct from cogni-
tion. Between [desire] and the power of movement that executes the action (al-muharrika
al-fa‘ila), some established another power called will (irada) or aversion (karaha), which
is the source of conclusive decision (jma‘), and determination (‘azm). And that is for
someone to be in the state of unwavering resoluteness after one was hesitant (taraddud).
[8.a] [Mir Zahid]: The same point is [expressed] in Sharh al-Isharat, and other texts. This
warrants further investigation, as willing an action is distinct from having an aversion
(karaha) to its opposite, even though the former might imply the latter in repelling the
harm, as inner experience attests. How could this be when what is necessary for an action
is determination, which is [found] in the first case and not the second? Except it can be
said that referring to will as distaste hints at the fact that volition is of two kinds, a will to
attract the beneficial, and a will to repel the harmful.
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both voluntary actions, and will and aversion?” (karaha) can occur in
relation to them without the presence of desire. Some objected that
this would imply that desire is not a principle of voluntary actions. The
Commentator of Tajrid (Qushjl) responded by saying that considering
four principles is based on the majority of cases (bina'an ‘ala l-aghlab).
And you are aware that the property of occurring in most cases conflicts
with being a principle. A better response would be to say that the one
who distinguishes the two seems to hold that desire is an instinctive
inclination, whereas determination is a non-instinctive inclination. In
reality, either of the two is a principle not in its specific form. However,
in its specific form, it is a principle [only] according to appearance. And
what has been said concerning their difference that determination can-
not belong to two opposites, yet an individual can desire two opposite
things is incorrect, for it is possible for volition to be a dominant desire
without belonging to two opposites.258

Determination sometimes occurs without the outward presence of any kind
of desire. This leads to the undesired result that desire will not be among
the necessary prerequisites for voluntary actions. To solve this issue, Qushjl
stated that human voluntary actions have four principles in most cases. But
according to Mir Zahid, this conflicts with something being a principle, since
a necessary cause for a phenomenon cannot be an occasional pre-requisite
for it. He then introduces Dashtak’s solution as a more viable explanation:
desire is an instinctive inclination whereas determination is not. However,
this, too, is not a satisfactory explanation as Dawani showed that neither of
them in their specific form can be a principle for action. This means that if
one understands desire to be a natural inclination and determination to be
a voluntary inclination, it is possible for an action to occur in the absence of
both. Finally, Dashtaki’s critique of Dawani’s perspective is mentioned in pass-
ing: determination cannot constitute an intense desire since one can desire
opposing sides of an action to various degrees, yet one cannot be determined
to act and abandon the act at the same time. Concerning this issue, Mir Zahid
points to Dawani’s solution according to which human will is an intense desire
with the condition that it dominates the human soul. If one accepts determi-
nation as an intense desire dominating the soul, similar in role to volition in
Dashtaki’s objection, it cannot be applied to two opposite desires because the
condition of being “dominant” precludes both of them from being present at

257 In this context, aversion (karaha) simply means willing not to initiate an action.
258  Mir Zahid, Hashiya ‘ala Sharh al-Hayakil, 239.
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the same time in the soul. In other words, it is not possible for two opposite
desires to dominate the soul simultaneously. Next, Mir Zahid turns to his own
theory of voluntary action. Understanding his perspective, in my view, can be
best achieved in three stages: clarifying Mir Zahid’s understanding of the rela-
tionship between Dawani’s and Suhrawardr’s theory, an exposition of how his
understanding of determination (‘azm) differs from that of Dawani, and finally
details of how Mir Zahid touches on unexplored facets of Dawant’s theory. As
I mentioned earlier, in the root text of Hayakil al-niir, there is no mention of a
separate power of the soul pertaining to will. Dawani interprets this exclusion
of the power of this desire to mean that according to Suhrawardi, volition is
nothing above and beyond an intense desire. To further substantiate Dawani’s
claim, Mir Zahid points to the exact place in al-Mutarahat where Suhrawardi
introduces his view:

Concerning his statement “the author (Suhrawardi) contested this
view ..., in Mutarahat he said: “they said that at times desire is weak,
then it grows stronger until it turns into volition. As a result, some estab-
lished a power of conclusive decision (quwwa ijma‘yya), distinct from
the power of desire. And it was argued that sometimes desire can exist
without [resulting in] will. However, someone might object [to the view]
that conclusive decision (jma°) is a distinct power from the power of
desire, instead claiming that conclusive decision (§ma°) is the perfection
of desire (kamal al-shawq).”?5°

Although this passage from the Mutarahat leaves room for speculation as to
whether Suhrawardi is presenting his own view or someone else’s, Mir Zahid
interprets it as clear evidence that Suhrawardi indeed upheld this position.
Building on this, Mir Zahid introduces his own theory in response to Dawani’s
formulation of human volition. As previously noted, Dawani defines will as
an intense desire that dominates the soul. For his theory to hold, Dawani
must account for situations in which an individual experiences intense desire
without acting on it — for instance, when an ascetic refrains from pursu-
ing forbidden pleasures despite the persistence of intense desire. To address
this, Dawani argues that in such cases, the desire has not reached a state of
perfection or intensity because, for him, perfection of desire entails the com-
plete domination of the soul. The very fact that no action occurs, according
to Dawany, indicates that the desire has not fully matured. To challenge this

259 Mir Zahid, Hashiya ‘ala Sharh al-Hayakil, 239; Suhrawardi, Mutarahat, 400.
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understanding, Mir Zahid must explain how his theory accounts for these sce-
narios. He introduces his perspective in the following passage:

An investigation (tahqiq) of this point [reveals] that sometimes the per-
fection of desire-whether instinctive or non-instinctive — for an object
occurs and yet determination to [attain] it does not occur, and thus no
movement towards [the object] comes about. [Conversely,]| there are
times when a weak desire towards [the object] exists, but volition to
[obtain the object] arises, resulting in a movement. Therefore, it [namely,
will] is not from the category of desire. Its detailed exposition (tafsil):
After considering the goal of an action, a desire and inclination toward
that goal arise. It is clear that the motive power (quwwa muharrika) does
not operate merely on that basis. Rather, it is necessary for another entity
(ma‘na) to be present, one that pertains to the action itself. That [entity]
is conclusive decision ({jma“), determination (‘azm), and will (irada). For
instance, after imagining water, a desire arises in a thirsty person to enjoy
it. Then, a will arises for that specific action, which is drinking. The words
of the Shaykh (Ibn Sina) [also] points to this when he says in al-Taligat,
“when we make resolution to act, that volition comes into being in us
only after we conceive the compatible object (al-mula’im). Then we are
affected by it, meaning, we find pleasure in it. Subsequently, an [instance
of] will or a desire arise in us from it [i.e. that perception], followed by
another [instance of] will (irada) to attain it.”260 In sum, when we turn
to our inner self, we find a state associated with action which is different
from the previous state, which belongs to the goal.26!

Mir Zahid presents two similar scenarios to those mentioned by Dawani to
argue that volition is distinct from intense desire. First, he points out instances
where one experiences desire at its peak, yet no action follows. Conversely,
there are cases where one acts despite weak or even no palpable desire. These
observations suggest that desire and will are fundamentally distinct. However,
this argument alone does not suffice to refute Dawani’s theory. According to
Dawani, the “perfection of desire” refers to a desire so dominant that it con-
trols the soul, thereby explaining both scenarios. Thus, Mir Zahid’s examples
by themselves fail to dismantle Dawant’s theory.

To strengthen his critique and articulate his own position, Mir Zahid intro-
duces a distinction between the objects of desire and will. Desire, he explains,

260 Ibn Sina, Taligat, 22.
261 Mir Zahid, Hashiya ‘ala Sharh al-Hayakil, 239—40.
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is directed toward the goa! of an action, whereas volition concerns the action
itself. Consider his example of a thirsty person: when Bakr pictures water, he
realizes that drinking will quench his thirst. At that moment, desire arises
because he sees that the act (drinking) secures the goal (relief from thirst).
Yet this desire attaches to the goal, not to the act. Will, by contrast, attaches to
the act of drinking. Put differently, desire aims at quenching thirst, while will
commits the agent to the means — raising the cup and drinking. Accepting this
distinction reveals that no matter how intense desire may be, it remains cat-
egorically distinct from determination. Therefore, the idea that determination
is simply the perfection of desire becomes untenable.

Finally, Mir Zahid expands on DawanT’s theory by including scenarios that
Dawani overlooked. Dawani often uses examples in which the first instigat-
ing awareness is based on an imaginal or estimative cognition, which is then
followed by a second reflection concerning the harm of the action. A desire
arises on account of each instigating cognition and the more dominant one
will be the basis for the action. This distinction though helpful does not cap-
ture a variety of cases that one faces in ordinary experience. For instance, Bakr
might first see a piece of milk chocolate and desire to consume it until he sees
some dark chocolate that he prefers to milk chocolate. The action then occurs
in accordance with the second inclination. However, this case is different from
Dawani's example because the second inclination is not based on rational
analysis or thought, but instead relies on an imaginative or estimative percep-
tion. To account for all different scenarios, Mir Zahid thus writes:

Concerning his statement “when we conceive of a pleasant object,” simi-
larly, when we perceive an object in which there is benefit (maslaha), we
find within ourselves an inclination toward it, an inclination that is not
opposed by another inclination arising from a different benefit (maslaha),
which would lead one to abstain from it. Alternatively, another inclina-
tion opposes it, whether it overcomes the individual or not. Therefore,
here there are six possibilities.262

We are told in this passage that six possibilities are conceivable. First, it is pos-
sible that there is only an instinctive inclination, such as in the case of eating

a piece of chocolate. Some other times, there is only a non-instinctive ratio-
nal inclination, for instance, a desire arising from the awareness that exercise

262  Mir Zahid, Hashiya ‘ala Sharh al-Hayakil, 244.
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will improve one’s health. Next, it is also conceivable that one would have an
instinctive and then a non-instinctive desire, or vice versa it is possible that
one first has a non-instinctive desire then followed by an instinctive desire.
An example of this is in the case of someone who desires to exercise but is
swayed away from it by seeing some food on the table, which is bad for his
health. Finally, it is also possible that both inclinations are either instinctive or
non-instinctive, which brings the total number of possibilities to six.

To conclude this section, I would like to recapitulate Mir Zahid’s theory of
action. Mir Zahid, like Ibn Sina and unlike Suhrawardi and Dawani, holds that
there are four principles for a human voluntary action: (a) instigating percep-
tion, (b) desire, (c) will, and finally (d) the power that operates the movement
of the body parts. The content of the instigating perception is merely a consid-
eration of the goal of action, but sometimes this consideration is accompanied
by an assent concerning the benefit of the action or the harm that it avoids.
Subsequently, a desire that targets the goal of the action arises from this cog-
nition. Depending on the source of the instigating perception, the desire that
is a prerequisite of an action can take different forms, either instinctive or
non-instinctive. Desire is a principle for action, with the condition that it dom-
inates the soul and that there is no desire of equal or greater strength opposing
it. This will then lead to volition which belongs to the action itself. Finally, the
motive power moves the body parts, and the action takes place.

9 Concluding Remarks

To conclude, this study has explored the influence of Suhrawardr’s thought
in India, focusing on the concept of human voluntary actions as analyzed in
Mir Zahid Haraw1’'s commentary (hashiya) on Dawant’s Sharh Hayakil al-nar.
To contextualize Mir Zahid’s engagement with Suhrawardi, the paper began
by outlining the key pathways through which Suhrawardi’s ideas entered
Mughal India. Two significant intellectual currents from Iran facilitated this
transmission. The first wave came through the works of Dawani, Ghiyath
al-Din Dashtaki, and their students, who played a central role in disseminat-
ing Suhrawardr’s ideas. The second wave emerged through the writings of Mir
Damad and, more prominently, Mulla Sadra, whose Sharh Hidayat al-hikma
became a foundational text in the Dars-i Nigami curriculum during the
18th century.

Next, I examined the question of human voluntary actions. Ibn Sina, in
Isharat, succinctly outlines that human voluntary actions occur in four stages:
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instigating awareness, desire, will, and the movement of body parts. For exam-
ple, Bakr realizes that drinking water will quench his thirst. This realization
triggers a desire to drink, followed by a determination to act, culminating in
the physical act of drinking. To distinguish these stages, interpreters of Isharat,
such as Razi and Tuasi, explored how one phenomenon can exist without
necessarily leading to another. For instance, to differentiate desire from voli-
tion, they argued that a person may desire something without acting on it,
or conversely, may act without desiring the action — such as when someone
consumes a bitter medicine. My analysis revealed that this interpretation
undermines the theory because it leads to the conclusion that desire is not a
prerequisite for voluntary actions. To address this issue, Qushji proposed that
the theory applies to most cases but not all, a response that failed to satisfy
thinkers like Dawani.

In Sharh Hayakil al-nar, Dawani addresses this issue by arguing that, since
Suhrawardr’s works do not include a distinct faculty of volition for the soul,
‘will’ is nothing more than an extension of desire. To further elaborate, Dawani
developed a multi-layered account of volition in response to Dashtaki’s criti-
cism. Dashtaki had proposed that desire and volition represent two distinct
faculties of the soul, claiming that desire reflects a natural inclination, whereas
volition signifies a voluntary inclination. Dawani rejected this idea, arguing
that desire cannot be considered a natural inclination because it is always pre-
ceded by an instigating awareness. He explained that desire may arise either
from an estimative awareness or from a rational reflection, with the resulting
action ultimately following the stronger of the two desires. Thus, Dawani con-
cluded that volition is an intensified form of desire that dominates the soul. In
response to this explanation, Mir Zahid introduced a distinction between the
objects of desire and volition. He argued that desire is directed toward the goal
of an action, whereas volition is directed toward the action itself.

This brings us to the question of Suhrawardi’s legacy in South Asia.
Specifically, can Mir Zahid be considered an Ishraqi thinker based on his views
on voluntary action? At first glance, the answer might seem to be “no,” as Mir
Zahid disagrees with Suhrawardi and Dawani’s interpretations of voluntary
actions and instead aligns with Ibn Sina’s position. While this response appears
reasonable, the issue becomes more complex upon closer examination.

First, Mir Zahid’s critique is shaped in response to Dawani’s elaboration
of Suhrawardr’s perspective, particularly in the Mutarahat. In this sense, his
engagement demonstrates a clear influence from Suhrawardi’s arguments.
Second, and more significantly, certain elements of Mir Zahid’s theory align
explicitly with Suhrawardi. For example, on the question of the faculty of desire,
Mir Zahid agrees with Suhrawardi that desire, due to its warm nature, is more
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appropriately associated with the heart rather than the brain. Finally, there
are instances where Mir Zahid criticizes Dawan(i’s interpretation of Suhrawardi
and develops his own alternative interpretation, which he incorporates into
his broader theory of action — for instance, his distinction between will and
disgust.

This complex picture shows that Mir Zahid was not only a meticulous
reader of Suhrawardi but also drew on Suhrawardr’s ideas in shaping his own
theory of voluntary action. This raises an important question: what does this
analysis imply for our understanding of Ishraqi thought in South Asia? First, it
means that it is insufficient to conceptualize Ishraqi thought as a framework
requiring philosophers to fully or even largely adhere to Suhrawardr’s perspec-
tive. Philosophical reflection in the Islamic intellectual tradition is grounded
in rational argumentation and critical analysis. It would be highly unusual, if
not implausible, for an entire intellectual tradition or line of thinkers to engage
with a philosopher — no matter how influential — without any disagreement.

Second, I argue that conceptualizing Ishraqi thought requires focusing on
how Islamic philosophers responded to the core arguments in Suhrawardr’s
works. As I demonstrated earlier, this engagement occurs in multiple layers:
some philosophers reference Suhrawardr’s ideas, others interpret them, and still
others critically engage with them to develop new perspectives. Just as it would
be mistaken to evaluate the post-Avicennan turn in Islamic philosophy by focus-
ing solely on those who adhered fully to Ibn Sina’s worldview, it would also be
limiting to define Suhrawardt’s legacy in such narrow terms. Instead, studying
Ishragi thought requires close case studies to explore the varied and complex
ways in which Islamic philosophers engaged with Suhrawardr’s arguments.

In this paper, I also provided a preliminary list of major issues in which
Suhrawardr’s views were discussed in South Asia. While much of Suhrawardr’s
legacy remains unexplored, future studies will enable a more comprehensive
understanding of his influence. Once this foundation is established, two criti-
cal steps can follow. First, we can examine how Islamic philosophers in South
Asia used the term Ishraqi and explore its semantic range. In different con-
texts, whose arguments were identified as representative of Ishraqi thought?
Does the term refer exclusively to Suhrawardi, or does it extend beyond him to
include later authors like Dawani or Mir Zahid, as well as his commentators,
such as Shahraztr1 and Qutb al-Din Shirazi? Second, with a clearer picture
of these dynamics, we can analyze whether overlaps exist between these dis-
courses and develop an informed framework for discussing Ishraqi thought
in South Asia. Achieving this objective will require extensive studies, but
I hope that this paper serves as an initial step toward that larger goal.
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