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RESUME

La doctrine de la transmigration de 1’ame selon Suhrawardi et ses successeurs.

L’article concerne l’attitude des philosophes illuminationistes a 1’égard de la
métempsychose. Y sont analysées les positions de Suhrawardi (exécuté en 587/1191)
dans sa Hikmat al-ishraq, de Shahraziri (m. aprés 688/1288) dans sa al-Shajara al-
ilahiyya et d’Ibn Abi Jumhiir (m. aprés 906/1501) dans son Kitab al-Mujli. Alors que ces
penseurs professent 1’origine temporelle de 1’Ame, d’autres, en 1’occurrence le philosophe
juif Ibn Kammiina (m. 1284) et I’imamite Qutb al-Din Shirazi (m. 710/1311 ou
716/1316), croient a sa pré-éternité. Leurs attitudes envers la métempsychose s’en
trouvent ainsi modifiées par rapport aux premiers.

Mots-clés : métempsychose ; transmigration de 1’ame ; Illumiationistes/Ishraqis ;
réincarnation.

SUMMARY

This paper investigates the attitudes of the Illuminationists towards metempsychosis.
It considers Shihab al-Din al-Suhrawardi’s (executed 587/1191) treatment of issue in his
Hikmat al-ishraq, Muhammad b. Mahmud al-Shahrazari’s (d. after 688/1288) notion of
metempsychosis in his Shajara al-ilahiyya and Ibn Abi Jumhir al-Ahsa‘T’s (d. after
906/1501) concept of transmigration in his Kitab al-Mujli. Whereas the aforementioned
thinkers adhered to the temporal origin of the soul, other Illuminationists, namely the
Jewish philosopher Sa‘d al-Din Mansiir b. Kammiina (d. 1284) and the Imamite Qutb al-
Din al-Shirazi (d. 710/1311 or 716/1316) believed in the pre-eternity of the soul. Their
notion of metempsychosis therefore necessarily differs from the concept of Suhrawardi,
Shahraziri and Ibn Abi Jumhiir.

Keywords: Metempsychosis; transmigration of soul; Illuminationists/Ishraqis;
reincarnation.

1 Earlier versions of this article were delivered at the 19th Congress of the Union
européenne des arabisants et islamisants in Halle (Saale), August 30 - September 3,
1998 and the World Congress on Mulla Sadra in Tehran, May 23-27, 1999.
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Shihab al-Din al-Suhrawardi (killed 587/1191) and later representat-
ives of his philosophy of illumination (hikmat al-ishraq) considered
themselves true followers of what they called ancient wisdom (hikmat al-
‘atig). In order to demonstrate the eternal truth shared by all divinely
revealed religions, they sought to synthesize various traditions such as
those of the ancient Egyptians (Hermes, Agathodaemon), Persians (Jamasf,
Farshawashtar, Buzurjmihr), and Greeks (Empedocles, Pythagoras, and in
particular Plato).Z Many of these ancient sages were well known to have
maintained various doctrines of metempsychosis. In his detailed account of
the Hindu beliefs of the transmigration of the souls al-Biriini, for instance,
also quotes those passages of the Phaedo which are relevant for Plato’s
doctrine of reincarnation.3 Suhrawardi and his followers accordingly had
to reconsider this controversial issue which was in disagreement with

orthodox Islam.#
Most Islamic philosophers before Suhrawardi either ignored what had
been transmitted about the views of Plato and other earlier philosophers on

2 Cf. Shihab al-Din al-Suhrawardi, “Hikmat al-ishraq”, in Euvres philosophiques et
mystiques de Shihaboddin Yahya Sohravardi, tome II: Textes édités avec
Prolégomenes en frangais par H. Corbin, Tehran, 1993, pp. 10-11.

3 Cf. Alberuni’s India. An Account of the Religion, Philosophy, Literature,
Chronology, Astronomy, Customs, Laws and Astrology of India About A.D. 1030,
ed. E. Sachau, London, 1887, pp. 43-44 and 49-51; transl. E. Sachau, London, 1888,
pp- 56-57, 65-67. Quotations from the Phaedo also appear in other places of this
work. For an overview, cf. ‘A.R. Badawi (ed.), Platon en pays d’islam. Montreal,
Tehran, 1974, pp. 123-29; id., “Al-Birani et sa connaissance de la philosophie
grecque”, in Quelques figures et thémes de la philosophie islamique, ed. ‘A.R.
Badawi, Paris, 1979, pp. 236-42. Cf. also I. Alon, Socrates in Medieval Arabic
Literature, Leiden, Jerusalem, 1991, pp. 164ff; M. Fakhry, “Al-Birani and Greek
Philosophy: An Essay in Philosophical Erudition”, in Al-Birini: A Commemorative
Volume, ed. H.M. Said, Karachi, 1979, p. 345. Generally on Plato and Platonism in
the Islamic world, cf. F. Rosenthal, “On the Knowledge of Plato’s Philosophy in the
Islamic World”, Islamic Culture, 14, 1940, pp. 387-422; P. Walker, “Platonisms in
Islamic Philosophy”, Studia Islamica, 79, 1994, pp. 5-25. An account on Plato’s
views on metempsychosis is also given by the Isma ‘ili missionary Nasir-i Khusraw
in his Khwan al-ikhwan, ed. Qawim, Tehran, 1338sh/1959, pp. 135ff. For accounts
of other Muslim authors on the doctrines of metempsychosis maintained by Greek
and Indian thinkers and groups, see G. Monnot, “La transmigration et
I'immortalité”, Mélanges de I'Institute Dominicain d’Etudes Orientales du Caire,
14, 1980, pp. 149-52.

4 For an overview of the attitude of Muslim theology towards metempsychosis, see
C.-A. Keller, “Le monde islamique et les doctrines de réincarnation”, in La
réincarnation. Théories, raisonnements et appréciations. Un symposium, ed. C.-A.
Keller, Bern, 1986, pp. 181-203; Monnot, “La transmigration et I’immortalité”,
pp- 149-66; P. Walker, “The Doctrine of Metempsychosis in Islam”, in Islamic
Studies Presented to Charles J. Adams, eds. W.B. Hallag and D.P. Little, Leiden,
1991, pp. 219-38; A. Tlili, “Sur la transmigration et I’immortalité en terre d’Islam”,
Al-Muntaha/Al-Muntaka, 3, 1987, pp. 85-98.
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transmigration of soul, such as al-Farabi (d. 339/950) or al- ‘Amiri (d.
381/992),5 or rejected this doctrine categorically. Ibn Sina (d. 428/1037),
for instance, based his standard explanation of why transmigration is
untenable on the assumption of the temporal origin of the soul. Every body
with the proper temperament of its elements requires a particular soul to
govern it. The emanation of the souls from the Active Intellect is
necessitated by the readiness of the bodies which are thus their accidental
causes (‘illa bi-l-‘arad/ ‘illa ‘aradiyya). If a soul were to transmigrate
from one body into another, the second body will have two souls - one its
own particular soul and the other transmigrated into it from another body.
This is absurd since every living being experiences itself to be governed by
one soul only.® This argument was directed both against the doctrine of
transmigration of souls within the same species and against the doctrine of
transmigration - both ascending and descending - between different
species.

In his various works, Suhrawardi maintains different views on
metempsychosis, ranging from outright rejection in the majority of his
writings to evident sympathy towards, possibly even support of this
doctrine in his Hikmat al-ishraq.” In most of his writings, Suhrawardi
argues like Ibn Sina that since every suitable body necessitates the
emanation of a new soul, reincarnation would imply that some bodies

5 For al-Farabi, cf. Walker, “Platonisms”, pp. 6ff, 17; id., “Doctrine of

Metempsychosis”, pp. 222-24; Monnot, “La transmigration et I’immortalité”,

pp. 154-55. For al-‘Amiri, cf. his Amad ‘ala al-abad, edited and translated by E.K.

Rowson, A Muslim Philosopher on the Soul and Its Fate: Al-‘Amiri’s Kitab al-Amad

‘ala l-abad, New Haven, 1988.

Cf. Ibn Sina, al-Najat fi I-hikma al-mantigiyya wa-l-tabi ‘iyya wa-l-ilahiyya, ed. M.

Fahkry, Beirut, 1405/1985, p. 227, transl. F. Rahman, Avicenna’s Psychology,

Oxford, 1952, pp. 63-64, 109; Ibn Sina, al-Ta ‘ligat [in the recension of Bahmanyar

b. Marziban], ed. ‘A.-R. Badawi, Cairo, 1392/1973, pp. 29, 67; id., al-Mabda’ wa-1-

ma‘ad, ed. ‘A. Nurani, Tehran, 1363sh/1984, pp. 108-109; Ibn Sina, Epistola sulla

vita futura [al-Risala al-adhawiyya fI 1-ma‘ad], ed. F. Lucchetta, Padova, 1969, pp.
133:5-135:5; J. Forget (ed.), Ibn Sina: Le Livre des théorémes et des avertissements,

Leiden, 1892, pp. 196-97; transl. A.-M. Goichon, Livre des directives et remarques,

Paris, Beirut, 1951, pp. 478-79; cf. also Monnot, “La transmigration et

I’immortalité”, pp. 155, 156-58; M.E. Marmura, “Avicenna and the Problem of the

Infinite Number of Souls”, Medieval Studies, 22, 1960, pp. 233-34.

7 Cf. Monnot, “La transmigration et 1’immortalité”, pp. 155-56. Monnot is mainly
concerned with Suhrawardi’s rejection of the doctrine and mentions only briefly his
different attitude towards this doctrine in his “Hikmat al-ishraq” (p. 156 n. 28). Cf.
by contrast, M. Smith, “Transmigration and the Sufis”, Moslem World, 30, 1940, p.
354 and J.I. Smith and Y.Y. Haddad, The Islamic Understanding of Death and
Resurrection, Albany, 1981, p. 199 n. 15 where Suhrawardi is named as an advocate
of metempsychosis and no mention is made of his outright rejection of this doctrine
in a number of works.
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would have two souls - one natural to it and another of foreign origin.? He
furthermore argues that there exist more animals than men and even more
plants than animals. Thus both the descent of souls from human bodies
into animals or plants and the ascent of souls from animal bodies or plants
into human bodies is impossible.? This second argument is exclusively
directed against the possibility of ascending and descending transfer of
souls between bodies of various species.!0 In his Talwihat, Suhrawardi
deals with a different concept of metempsychosis which he also repudiates
outright. According to this notion only plants are prepared to receive souls
through emanation. From here, the souls ascend first into the bodies of
animals and subsequently into human bodies.!!

In his Hikmat al-ishraq Suhrawardi’s approach towards met-
empsychosis significantly differs from his discussion of this issue in his
other works. Here, his intention is not to refute but to “clarify the issue of
metempsychosis.” 12 Instead of recounting arguments against the notion of
the transmigration of souls or even refuting it outright, he reviews in detail
the respective views and arguments of the various proponents of this
doctrine. After stating in Illuminationist terms his belief in the temporal
origin of the soul,!3 he describes a notion of metempsychosis which he
ascribes to a certain Biidhasaf (or: Budhasf) “and other Oriental sages prior

8 Cf. Subrawardi, K. al-Lamahat, ed. A. al-Ma‘lif, Beirut, 21991, p. 144; id., “al-
Talwihat”, in Euvres philosophiques et mystiques de Shihaboddin Yahya
Sohravardi, tome I: Textes édités avec Prolégomenes en frangais par. H. Corbin,
Tehran, 1993, p. 81; id., “al-Mashari‘ wa-l-mutarahat”, in (Euvres philosophiques et
mystiques de Shihaboddin Yahya Sohravardi, tome I: Textes édités avec
Prolégomeénes en frangais par. H. Corbin, Tehran, 1993, pp. 499-500; id., “Alwah-¢
‘Imadi”, in Opera Metaphysica et Mystica III, ed. H. Corbin, Tehran, 1970, p.
170:6-12; id., “Partuw-Nameh”, in Opera Metaphysica et Mystica I1I, ed. H. Corbin,
p. 74:9-15. Cf. also Monnot, “La transmigration et 1’immortalité”, pp. 155-56.

9 Suhrawardi, ‘“Mashari”’, p. 500; id., “Alwah-e ‘Imadi”, p. 170; cf. also Sadr al-Din
al-Shirazi, Sharh al-Hidaya al-athiriyya, Tehran, 1313, p. 387:17-22; Monnot, “La
transmigration et I’immortalité”, pp. 155-56.

10 Cf. also Muhammad b. Mahmid al-Shahraziri, Sharh hikmat al-ishraq, ed. H.
Diya’i, Tehran, 1372/1993, pp. 526:17ff, esp. 528.71f.

11 Suhrawardi, “Talwihat”, pp. 81-86. For this notion of metempsychosis, see also
Muhammad b. Mahmiid al-Shahraziri, al-Shajara al-ilahiyya, ms. Tiibingen 229,
fol. 406v:4ff. For other arguments employed by Suhrawardi against the veracity of
the doctrine of metempsychosis, cf. Monnot, “La transmigration et 1’immortalité”,
pp- 155-56.

12 Suhrawardi, “Hikmat al-ishraq”, p. 216:8-9: Fasl fi bayan al-tanasukh. Cf. by
contrast his “Mashari”’, p. 499: Fasl fi imtina“ al-tandsukh,; id., “Talwihat”, p. 81:
Fasl al-hujja fi imtina‘ al-tanasukh. Cf. also id., “Partuw-Nameh”, p. 74; id.,
“Alwah-e Tmadi”, p. 170; Lamahat, p. 144 where his discussion on tandsukh is not
preceded by a title but where he nevertheless starts his discussion repudiating this
notion.

13 “Hikmat al-ishraq”, pp. 216:10-217:6.
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to him” (wa-man qablahu min al-hukama’ al-mushrigiyin).1* In their view,
only human bodies are prepared to receive a managing rational soul or, in
Illuminationist terminology, commanding light (al-nur al-isfahbad),
emanating directly from the separate intellect or the triumphal light (al-nir
al-qahir);15 silent bodies (saysiyya samita), that is animals,!6 by contrast,
receive only imperfect human souls which are reincarnated in the bodies of
animals corresponding to their moral traits and acts for the purpose of
purification.!” The possibility of transmigration of souls within the human
species and from animal bodies into human bodies is explicitly excluded.!8
Suhrawardi assumes that the adherents of this doctrine maintain that souls
can also transmigrate within the animal species as long as this does not
lead to a situation in which an animal body is managed by two souls.1?
This notion of reincarnation neatly avoides the main Peripatetic objection
against metempsychosis. Since reincarnated souls can only descend into a
subhuman species and since subhuman species cannot receive emanated
souls directly, a body (human or animal) would not have two souls.20
Suhrawardi also relates other possible objections against this notion of
metempsychosis together with the replies of the adherents of this
doctrine.2! He furthermore names Plato “and the philosophers prior to
him” (Aflatin wa-min qablahu min al-hukama’) as proponents of transfer
of souls 22 and quotes the various verses of the Qur’an in which the
transformation of man into animal (maskh) is described, remarking that
“some Muslims* (ba‘d al-islamiyyin) whom he does not identify further
relied on them in their belief in metempsychosis.23 He also points out that

14 “Hikmat al-ishraq”, pp. 217:7-221:3. Cf. also Shahraziri, Sharh, pp. 521:20-524:11.
Biidhasaf, which is derived from the term Bodhisattva, is one of the names of
Muslim authors for Buddha. Cf. W. Sundermann: “Bodhisattva”, in Encyclopaedia
Iranica, 1X/317-18. For an overview of Buddha and Buddhism in the Islamic
tradition, cf. D. Gimaret, “Bouddha et les bouddhistes dans la tradition musulmane”,
Journal Asiatique, 257, 1969, pp. 273-316; A.S. Melikian-Chirvani, “Buddhism. IL
In Islamic Times”, in Encyclopaedia Iranica, IV/496-99.

15 “Hikmat al-ishraq”, pp. 217:7-219:7, 221:2-3.

16 Cf. Shahraziri, Sharh, pp. 519, 520; Qutb al-Din Shirazi, Sharh hikmat al-ishraq,
ed. A.A. Harati, Tehran, 1313-15/1896-98, pp. 483:15-484:6.

17 “Hikmat al-ishraq”, pp. 218:9-219:4.

18 “Hikmat al-ishraq”, pp. 219:5-7, 220:1-3.

19 “Hikmat al-ishraq”, p. 221:2-3. Cf. also Shahraziri, Sharh, p. 528:16-21.

20 “Hikmat al-ishraq”, p. 218:5-8. Cf. also Shahraziri, Sharh, p. 528:16-21.

21 “Hikmat al-ishraq”, pp. 219:8-221:1.

22 “Hikmat al-ishraq”, p. 221:6-7.

23 “Hikmat al-ishraq”, pp. 221:8-222:1. Cf. also Shahrazari, Sharh, pp. 530ff. For the
maskh-verses of the Qur’an, cf. Ch. Pellat: “Maskh”, in EI2, VI/736-38; J. van Ess,
Theologie und Gesellschaft im 2. und 3. Jahrhundert Hidschra. Eine Geschichte des
religiosen Denkens im friihen Islam, Berlin, 1991-97, 1II/428ff. On the early
Imamites’ notion of maskh, see M.A. Amir-Moezzi, “Seul ’homme de dieu est
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the majority of the philosophers (akthar al-hukamda’) who all agreed that
the perfect souls at death immediately escape to the World of Lights
(‘alam al-nar) inclined to the doctrine of transmigration of imperfect
souls.?4 Suhrawardi avoids, by contrast, giving a detailed account of the
opponents of this doctrine and their arguments. Only very briefly, he
alludes to the standard Peripatetic argument against metempsychosis when
he recounts that, according to the Peripatetics, human and animal bodies
are both prepared to receive managing souls immediately from the separate
intellect. Thus, what Badhasaf is said to have stipulated regarding the
impossibility of metempsychosis within the human species applies in their
view to all species.2> Suhrawardi’s detailed review of the various notions
of and arguments for metempsychosis with only a very brief allusion to the
opposing views of the Peripatetics seems to indicate his support for the
idea of metempsychosis.

Notwithstanding his sympathetic attitude towards this concept in
general and the specific doctrine ascribed to Budhasaf in particular,
Suhrawardi refrains, however, from explicitly professing the doctrine of
the transmigration of souls. In a section entitled “On the Status of the
Human Soul After its Departure from the Body” 26 he states that the
arguments both for and against transmigration of souls are weak and that,
irrespective of whether transmigration takes place or not, these souls will
eventually be freed from terrestrial bodies and ascend into the World of
Suspended Images (‘alam al-muthul al-mu‘allaga) where they will receive
shadows of suspended forms (zilal min al-suwar al-mu‘allaga)
corresponding to their evil traits and morals.2” This statement suggests
either that Suhrawardi was undecided about the veracity of
metempsychosis or that he was careful to hide his approval of this
controversial doctrine. As all imperfect souls will eventually be
disembodied and will ascend into the World of Suspended Images,
Suhrawardi’s reluctance to state his view on whether the souls will be
subject to a process of transmigration or not prior to their escape from the
physical world was of little significance, since it did not entail any
modifications on his notion of the eventual fate of the imperfect souls.

humain. Théologie et anthropologie mystique a travers I’exégése imamite ancienne
(Aspects de I’imamologie duodécimaine IV)”, Arabica 45, 1998, pp. 207-208.

24 “Hikmat al-ishraq”, p. 222:2-4.

25 “Hikmat al-ishraq”, p. 221:4-5; cf. also Shahraziri, Sharh, pp. 528:23-530:7.

26 “Hikmat al-ishraq”, pp. 229ff.

2T “Hikmat al-ishraq”, p. 230:6-9: “As for the masters of misery (ashab al-shagawa)
who have gathered around hell - be reincarnation true or not, for the arguments on
both sides are weak - once their souls depart from the barrier fortresses (al-saydsi al-
barzakhiyya) [i.e. the corporeal bodies], they will have shadows of the suspended
forms in accordance with their character.*
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Later representatives of the Illuminationist tradition who wrote

commentaries on the Hikmat al-ishraq concluded that Suhrawardi’s
manner of dealing with the issue of metempsychosis in this work indicates
his support for this doctrine. Among them, Shams al-Din al-Shahrazari (d.
after 688/1288) 28 is most outspoken in his conviction that Suhrawardi
himself endorsed the doctrine of metempsychosis which he ascribed to
Biudhasaf. He states:

The purpose of this section [i.e. the section entitled “On the
Clarification of Metempsychosis* (Fi bayan al-tanasukh)] is to
clarify the states of the rational souls after their separation from the
bodies - the states of the happy [souls] to which belong the perfect
souls and the souls that are intermediate in perfection, as well as
the transmigration of the unhappy souls from human bodies to
animal bodies (intigal nufis al-ashqiya’ ‘an al-abdan al-
bashariyya ila l-ajsad al-haywaniyya) corresponding to their moral
traits and acts;29

and similarly in another passage:
In this book, the Shaykh related the various doctrines of tanasukh
and chose among them the position of those who maintain the
possibility of transmigration of the human soul to an animal body.
The transmigration of [souls from] some [animal bodies] into some
other [animal bodies] is also possible, [whereas the transmigration
of souls] into plants and minerals is excluded.30

With this judgement, Shahraziiri does not seem to have attached any

significance to Suhrawardi’s reserve on the veracity of the transmigration
of the soul.3! As will be seen later, although being a firm proponent of
metempsychosis, Shahrazari in fact also expressed doubts concerning the
decisive quality of the proofs for the veracity of this doctrine.

28

29
30

31

For Shahrazuri, see P. Lory, “Al-Shahraztri”, in EI2, 1X/219-20; Ziai, “The
Iluminationist Tradition”, pp. 476-84; id., “The Manuscript of al-Shajara al-
Ilahiyya: A Philosophical Encyclopaedia by Shams al-Din Muhammad Shahraziiri”,
Iranshenasi, 2 i, 1990, pp. 14-16, 89-108.

Shahraziri, Sharh, p. 518:10-12.

Shahrazuri, Sharh, p. 520:6-8; cf. also ibid., p. 528:7-10. See the similar remark by
Sadr al-Din al-Shirazi, Ta‘ligat. On the margin of Qutb al-Din al-Shirazi, Sharh
hikmar al-ishraq, ed. A.A. Harati, Tehran, 1313-15/1896-98, p. 478; transl.
Suhrawardi, Le livre de la sagesse orientale. Kitdb Hikmat al-Ishrdq. Commentaires
de Qotboddin Shirdzi et Molla Sadrd Shirizi. Traduction et notes par H. Corbin,
établies et introduites par Ch. Jambet, Paris, 1986, p. 609: “En tout cela et ce qui
suit, on a I’impression que 1’auteur parle pour faciliter les choses aux adeptes de la
transmigration en vue de montrer la validité de leur doctrine.”

Cf. Shahrazuri, Sharh, p. 551:1-16.
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In his commentary on the Hikmat al-ishraq Qutb al-Din al-Shirazi (d.
710/1311 or 716/1316) 32 also concludes from the way Suhrawardi
arranged his discussion on metempsychosis that he supported this doctrine.
However, in contrast to Shahraziri, he attaches more significance to
Suhrawardi’s apparent irresolution on the veracity of metempsychosis and
is thus more careful in his final judgement on Suhrawardi’s position on
this issue:

As for the author, judging at least from his outward arrangement
[of his account] (‘ala ma yush ‘iru bihi zahir taqririhi) - even if he
does not believe in the veracity of the doctrine, as will become
evident - he maintains that the attachment of the souls that are
intermediate in happiness is transferred to celestial bodies whereas
[the attachment of] the unhappy is transferred to animal bodies,
transmigrating from one body to another, but not into minerals and
plants.33

While Shahrazari does not explicitly indicate his own view on the
issue of metempsychosis in his commentary on Suhrawardi’s Hikmat al-
ishraq, his support for this doctrine is evident in his independent
philosophical work al-Shajara al-ilahiyya.3* He identifies three principal
positions regarding the fate of souls in the hereafter: first, the view of the
Peripatetics, who maintain that at death all souls will be separated from the
corporeal; secondly, the view of the “Reincarnationists* (tandasukhiyya),
who teach that the cycle of transmigration is eternal, as all souls are
corporeal and therefore subject to an infinite process of reincarnation to
human and subhuman bodies; thirdly, those who believe that at death the
perfect souls and the intermediate in perfection are disembodied, whereas
the deficient souls undergo a process of transmigration for the purpose of
purification.35 Shahraziri refutes the Peripatetic view of the dis-
embodiment of all souls at death and deals critically with their arguments
against metempsychosis which fail, in his view, to prove the invalidation
of this doctrine.3¢ He also rejects categorically the position of the
“Reincarnationists“. It is exclusively this notion of metempsychosis, he
argues, which philosophers have in mind when they repudiate the concept

32 On the year of his death, see J. van Ess, “Biobibliographische Notizen zur
islamischen Theologie”, Die Welt des Orients, 9, 1978, p. 268 n. 89.

33 Qutb al-Din al-Shirazi, Sharh, p. 478:1-4.

34 Metempsychosis is dealt with in the chapter “On the Clarification of the State of the
Souls Following the Separation [from the Bodies]“ (Fi bayan hal al-nufis ba‘da I-
mufaraqa), fols. 401r-419r.

35 Shajara, fol. 401r:26-401v:1. Cf. also Shahrazuri, Sharh, pp. 518-19.

36 Shajara, fols. 402r:3-403v:11.
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of tanasukh. He states that he was unable to trace names of adherents of
this position and assumes that they have died out by his time.37

The proponents of the third position, who hold that at death only the
perfect and the intermediate in perfection are disembodied, whereas the
imperfect transmigrate from one physical body to another, are in his view
the most excellent among the philosophers and people of religion (afadil
al-hukama’ wa-I-milliyyin).38 He points out that the proponents of
metempsychosis differ in their beliefs on the modes and directions of the
transmigration of the imperfect human souls 39 and subsequently reviews
what he considers to be the two principal notions of metempsychosis. The
first notion is maintained by the Brethren of Purity (lkhwan al-safa’) as
well as by some other, anonymous groups.40 They believe that initially the
souls are attached only to the lowest species of bodies, namely atoms,
minerals, or plants. From there, they gradually ascend into higher bodies
until they reach human bodies.4! Those souls which attain perfection in
human bodies escape the corporeal world at death and rise into the lower
spheres of Paradise. The imperfect souls, by contrast, transmigrate once
more into bodies of lower, subhuman species suitable to their evil traits,
for the purpose of purification. From there they re-ascend gradually into

37 Shajara, fols. 401v:8-10, 403v:11-404r:2; Shahraziri, Sharh, p. 519:6-16.

38 Shajara, fol. 404r:5. Cf. Ibn Sind, Epistola, p. 39 where Ibn Sina also holds the view
to be true arguing, however, that it is merely intended metaphorically.

39 Shahraziri (Shajara, fol. 404r:6-19; Sharh, p. 520:1-5) enumerates four basic
positions: transmigration of human souls within the human species only (naskh);
transmigration of human souls to animal bodies only (maskh); transmigration of
human souls into animal bodies or plants; transmigration of human souls into any
subhuman body, such as animals, plants, minerals, or atoms. The term for
transmigration of humans souls into plants in faskh and the term for transmigration
into minerals is raskh. This enumeration was adopted by later writers, see e.g. Qutb
al-Din al-Shirazi, Sharh, p. 477:11-18; Sadr al-Din al-Shirazi, Ta ‘ligat, pp. 476ff,
transl. Suhrawardi, Sagesse, pp. 603-604; H.Y. Makki al- ‘Amili, Ibtal al-tandsukh,
ed. M.K. Makki [under the title al-Islam wa-I-tandsukh], Beirut, 1411/1991, pp. 89-
90. For similar enumerations of different modes of transmigration by earlier authors,
cf. Ibn Sina, Epistola, pp. 34-37; Abu 1-Ma ‘ali al-Juwayni, K. al-Irshad ila qawari*
al-adilla fi usul al-i‘tigad, eds. M.Y. Misa and ‘A. ‘Abd al-Mun ‘im ‘Abd al-Hamid,
Cairo, 1369/1950, pp. 274-76; Ibn Hazm, al-Fisal fi I-milal wa-l-ahwa’ wa-I-nihal,
eds. M.I. Nasir and ‘A.R. ‘Umaira, Beirut, 1405/1985, I/165ff.

40 Shajara, fol. 404r:22ff. The ideas of the Brethren of Purity on metempsychosis are
laid down particularly in their Risala al-jami‘a. The relevant passages have been
investigated by Y. Marquet, La philosophie des Ikhwan al-Safa de dieu a I’homme,
Diss. Paris, 1971, pp. 599-636.

41 Shahraziri states (Shajara, fols. 406r:16-406v:19) that the adherents of this doctrine
differed in their views on the initial body of a particular soul. While some
maintained that a particular soul can initially be connected to an atom, a mineral, or
a plant and then ascend gradually into higher bodies, others held that all particular
souls initially reside in an atom, from which they gradually ascend into higher
species.
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higher bodies until they again reach human bodies. Once purified, they
also escape from the corporeal world.

Shahrazari states that a different, second belief of metempsychosis was
maintained by the ancient sages of Greece (Empedocles, Pythagoras,
Socrates, Plato,4? Aristotle 43), Persia, China, India (Badhasaf), and Egypt
(Agathodaemon, Hermes) as well as by “others from among the most
excellent philosophers of the nations (wa-ghayruhum min afadil hukama’
al-umam).44 By contrast to the first notion, the proponents of this second
concept of metempsychosis maintained that only human bodies are
prepared to receive souls through direct emanation from the separate
intellect. Subhuman bodies, by contrast, receive souls only through
transmigration of human souls.#> Thus, they categorically exclude both the
possibility of the transmigration of animal souls into human bodies 46 as
well as the possibility of metempsychosis within the human species. For if
this were the case, they argue, using a modified version of Ibn Sina’s
standard argument against metempsychosis, some human bodies would
have two souls - one natural to it and another of foreign origin.#” Souls that
have attained purification in animal bodies therefore immediately escape
the corporeal world at the death of their animal bodies. According to
Shahraziiri, some representatives of this second concept of transmigration
of souls, among them Budhasaf, believed that a human rational soul can
only transmigrate into animal bodies 48 whereas others allowed its
transmigration into any subhuman species - animals, plants, or minerals.?

42 Shahraziri (Shajara, fols. 413v:22-414v:15) reviews Plato’s view of met-
empsychosis and paraphrases relevant passages from the Phaedo indicating
transmigration of soul. Shajara, fol. 413v:23-31 corresponds to Phaedo 81 B-E;
Shajara, fols. 413v:31-414r:6 corresponds to Phaedo 81 E-82 A. It is not entirely
clear what Shajara, fol. 414r:6-18 corresponds to. The content suggests that it
corresponds to Phaedo 81 E-82 A. However, Shahraziri attributes Shajara,
fol. 414r:6-11 to Hermes Trismegistos. He continues with Socrates (Shajara, fol.
414r1:11-18) which indicates that this passage corresponds to Phaedo 82 C-D. A
comparison of Shahraziiri’s version of the quotation of the Phaedo with al-Biruni’s
version reveals that al-Biruni was definitely not Shahraziiri’s source. Shahrazari’s
quotations also differ significantly from other Phaedo quotations such as Ibn Abi
Usaybi‘a‘s (‘Uynn al-anba’ fi tabaqat al-atibba’, ed. N. Rida, Beirut, 1965, pp. 73-
75).

43 Shahraziri states (Shajara, fol. 409v:5-11; Sharh, pp. 529:21-530:2) that Aristotle,
who initially was an opponent of the doctrine of metempsychosis, revised his view
later and supported this idea.

44 Shajara, fol. 410v:5ff; Sharh, p. 520:8-13.

45 Sharh, pp. 521:13-16, 521:20ff, 523:4ff.

46 Shajara, fol. 411v:27; Sharh, p. 523:17-18.

47 Shajara, fol. 411v:3ff; Sharh, pp. 522:21-523:4.

48 Sharh, p. 521:13-16.

49 Shajara, fol. 411r:2-7.
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Shahraziri reveals his own view on the veracity of the doctrine and his
preferences on the mode of metempsychosis in his final evaluation of the
two concepts.’? As for the mode of metempsychosis, he severely criticises
the views of the first group. He particularly repudiates the possibility of
metempsychosis of human rational souls in subhuman species other than
animals 5! as well as their belief that all species of bodies, i.c. atoms,
minerals, plants, and animal and human bodies, receive souls through
direct emanation.>2 He shows much more sympathy for the second notion
of metempsychosis and particularly supports the doctrine which he
ascribes to Budhasaf, according to which only human bodies are prepared
to receive souls through direct emanation from the separate intellect,
whereas animal bodies only receive transmigrated human souls, either
directly or indirectly.’3 Shahrazari explicitly repudiates the possibility of
the transmigration of souls into bodies of plants and minerals.>* Whereas
at death the perfect in happiness immediately escape to the World of Light,
and the intermediate in happiness ascend to the World of Suspended
Images, the perfect in misery transmigrate to animal bodies for the purpose
of purification from evil traits. The duration of this process of
metempsychosis differs according to the quantity of the evil traits of a
respective soul, depending on how often it needs to be transfered into
further animal bodies and on the required duration of its stay in the
respective animal bodies. Once purified, the soul ascends into the lower
spheres of the World of Suspended Images. Souls which are unsuccessful
in attaining purification do not remain eternally attached to animal bodies,
but are eventually also separated from the bodies and ascend into the
World of Images where they become, in accordance with their evil traits,
attached to shadows of suspended forms.

In the course of his review of the various doctrines and in his final
evaluation of the arguments of the various groups for the veracity of the
doctrine of metempsychosis, Shahrazari leaves no doubt that he himself
supports this doctrine. He concludes that, in general, the claim of the
veracity of transmigration is valid (sahik).55 Evaluating the respective
proofs in detail, however, he expresses doubts that they are decisive. He
states, that, whereas the proofs for the invalidation (ibtal) of met-

50 Shajara, fols. 409v:22-410v:5, 414v:15-415r:27.

51 Shajara, fols. 409v:31-410r:23.

52 Shajara, fols. 410r:30-410v:3.

53 Cf. also Shajara, fol. 402r:26-31 where he states that those philosophers who hold
that only human bodies are prepared to receive rational souls through direct
emanation are the most excellent (afadil al-hukama’).

54 Shajara, fols. 409v:31-410r:10; Sharh, p. 520:8-9.

55 Shajara, fol. 409v:20-23.
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empsychosis are not decisive, the proofs for the veracity of
metempsychosis and reincarnation are also not decisive (burhaniyya) and
only rhetorically convincing (igna ‘iyya). However, since intuition (hads),
inspiration (ilham) and spiritual exercise (riyada) also indicate the veracity
of this doctrine, the proofs become decisive.¢ To support the doctrine, he
moreover points out that

there is no nation and no people with whom the [doctrine of]

metempsychosis has not got a strong hold, even if they differ

regarding its modalities, details and directions, since this does not

concern the affirmation of metempsychosis 57
and quotes those Qur’anic verses and traditions of the Prophet that indicate
the veracity of metempsychosis and the necessity of its occurrence.58 All
this, Shahrazari concludes, are signs (isharat) and hints (rumiiz) that
indicate its veracity.59

Despite his evident support for the doctrine of metempsychosis,
Shahraziri nevertheless retains a certain reserve toward it. When dealing
with the fate of the unhappy souls, Shahrazuri states that they either ascend
immediately into the lower ranks of the World of Images - if trans-
migration of human souls in animal bodies is not true - or that they ascend
into the World of Images only after having been transferred into animal
bodies - if transmigration of human souls into animal bodies is true.0
Sa‘d b. Mansar b. Kammiina (d. 1284), another prominent follower of

Suhrawardi,®! also shows his sympathy towards metempsychosis when he
severely criticises in his commentary on Suhrawardi’s Talwihat the latter’s
arguments against this doctrine.52 Like Suhrawardi in his Hikmat al-ishraq

56 Shajara, fols. 409v:19-21, 414v:15ff.

57 Shajara, fol. 414v:15-22.

58 Shajara, fol. 408r:24-27.

59 Shajara, fol. 415r:20-21. At various places within this chapter on the fate of the soul
after its separation from the body, Shahraziii states his view on a number of details
in a way that clearly indicates his support for the doctrine of metempsychosis.
Discussing, for instance, whether the imperfect soul may remain disembodied after
the separation from the initial body and prior to its being reincarnated in a new
body, Shahraziiri holds this to be impossible; cf. Shajara, fols. 405r:25-405v:3.

60 Shajara, fols. 417r:28-417v:2.

61 For Ibn Kammina, see M. Perlman, “Ibn Kammuna”, in EI2, I1I/815; K.M.
Bujnirdi, Da’irat al-ma ‘arif-i buzurg-i islami, Tehran, 1367sh/1988, 1V/524-26; Y.
Tzvi Langermann, “Ibn Kammuna (d. 1284)”, in Routledge Encyclopaedia of
Philosophy, London, 1998, IV/621-23; H. Ziai, “The Illuminationist Tradition”,
1/484-92.

62 Ibn Kammiina, Sharh al-talwihat, ms. London, British Museum OR 7728, fols.
347r-353r; see also his Sharh al-ishdrat, ms. London, India Office 484, fols.
154r:23ff where he also severely criticises Ibn Sind’s arguments against
metempsychosis. Here, he also concludes (fol. 155v:9-10) that neither the arguments
against nor those for the veracity of metempsychosis are decisive (burhani).
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and Shahraziiri in his Shajara al-ilahiyya, ITbon Kammiana concludes that
the arguments both for the veracity of the doctrine of metempsychosis as
well as for its invalidation are weak (da ‘if);03 just as there is, in his view,
no decisive proof invalidating the doctrine of metempsychosis, the
arguments of the proponents of this doctrine are convincing without,
however, proving its certainty (igna ‘iyyat la yufid al-yaqin). However,
since Ibn Kammina believed in the pre-eternity of the souls,%4 it can safely
be concluded that he must have maintained some notion of
metempsychosis. Here he disagreed with Suhrawardi and Shahraziiri, who
both believed in the temporal origin of the souls. Although Ibn Kammiina
does not indicate in his extant works which doctrine of metempsychosis he
favoured, his notion of the pre-eternity of the souls indicates that his
concept of metempsychosis must have differed from that favoured by
Suhrawardi and Shahraziiri; their preferred concept of metempsychosis is
incompatible with the pre-existence of the human soul, as it presumes a
newly emanated soul for each human formation and excludes the
possibility that a soul passes from a human or animal body into another
human body.

The teachings of the Illuminationists significantly influenced later
Twelvershi ‘ite thinkers. The Imami Illuminationist philosopher Qutb al-
Din al-Shirazi was familiar with the works of both Ibn Kammuna and
Shahraziiri.65 Like the earlier Illuminationists, he held the transmigration
of imperfect human souls to be probable but not proven as the arguments
on both sides are inconclusive.®6 Possibly under the influence of Ibn

63 Ibn Kammiina, Sharh al-talwihat, fol. 353r:22-23.

64 Cf. Ibn Kammina, Sharh al-isharat, fol. 154v:23ff; L. Nemoy, “Ibn Kammina’'s
Treatise on the Immortality of the Soul”, in Ignace Goldziher Memorial Volume.
Part II, eds. S. Lowinger, A. Schreiber, and J. Somogyi, Jerusalem, 1958, pp. 88ff.

65 Qutb al-Din al-Shirazi was familar with Ibn Kammina’s Sharh al-talwihar. He
made a copy of this work which is extant. Cf. Suhrawardi, Fuvres philosophiques et
mystiques. Tome 1. Prolégomenes, p. Ixiv. He was also well acquainted with
Shahraziiri’s commentary on Suhrawardi’s “Hikmat al-ishraq”, which largely
influenced his own commentary on this work. On Qutb al-Din al-Shirazi, see J.
Walbridge, The Science of Mystic Lights. Qutb al-Din Shirazi and the
Illuminationist Tradition in Islamic Philosophy, Cambridge, Mass., 1992.

66 Cf. Qutb al-Din al-Shirazi, “Risala fi tahqiq ‘alam al-mithal wa-ajwibat as’ilat ba‘d
al-fudala’”, in: Walbridge, Science, p. 257 (text), p. 219 (translation), where Qutb
al-Din in fact repeats Suhrawardi’s statement in his “Hikmat al-ishraq” (p. 230:6-9):
“The fifth class are those deficient in knowledge and practice ... When they are
delivered from the bodies of animals, if metempsychosis is true, or from human
bodies, if it is false (for the proofs of both extremes of the contradiction are weak),
these souls have imaginal shadows, forms of the imagination suspended without
locus in accordance with their traits corresponding to them.” See also Walbridge,
Science, pp. 148, 157.
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Kammina, he also maintained the doctrine of the pre-eternity of souls 67
but refrained from fully elaborating his preferred mode of
metempsychosis, which, as in the case of Ibn Kammiina, must have
differed at least in some ways from the mode favoured by Suhrawardi and
Shahraziiri.68

The Imami thinker Ibn Abi Jumhiir al-Ahsa’i (d. after 906/1501) who
in his K. al-Mujli %° sought to create a synthesis of kalam, mysticism, Peri-
patetic and Illuminationist philosophy, was significantly influenced by
Shahrazuri’s al-Shajara al-ilahiyya; throughout the Mujli, Ibon Abi Jumhir
quotes extensively from this work without, however, ever indicating his
source.”’0 The same applies to his elaborations on the fate of the soul after
death.”! Ibn Abi Jumhar’s selection and arrangement of passages from
Shahrazuri’s Shajara indicate to which extent he follows Shahraziri’s
supportive attitude towards metempsychosis and where he deviates from

67 Qutb al-Din al-Shirazi, Sharh, pp. 447ff; transl. Suhrawardi, Sagesse, pp. 378ff; see
also Walbridge, Science, pp. 138-41.

68 Although Qutb al-Din’s view on the fate of imperfect human souls as put forth in his
“Risala fi tahqiq ‘alam al-mithal” (pp. 219ff, 257ff) is identical with the concept of
metempsychosis supported by Suhrawardi and Shahraziri, he refrains from
indicating how this concept is to be reconciled with his belief in the pre-eternity of
the souls; cf. Walbridge, Science, pp. 156-58.

69 Mujli mir’at al-munji fi l-kalam wa-l-hikmatayn wa-l-tasawwuf, ed. A. al-Shirazi,
Tehran, 1329/1911.

70 On Ibn Abi Jumhir, see W. Madelung, “Ibn Abi Gumhir al-Ahs4’’s Synthesis of
kaldm, Philosophy and Sufism”, in La Signification du Bas Moyen Age dans
Ihistoire et la culture du monde musulman: Actes du 8éme Congrés de I’Union
européenne des arabisants et islamisants (Aix-en-Provence, 1976). Aix-en-
Provence, 1978, pp. 147-56; id., “Ibn Abi Djumhur al-Ahsa’1”, in EI2, Supplement,
p. 380; T. Lawson, “Ebn Abi Jomhiir Ahsa’i”, in Encyclopaedm Iranica, VII/ 662-
63; S. Schmidtke: Theologie, Philosophie und Mystik im zwolferschiitischen Islam
des 9./15. Jahrhunderts. Die Gedankenwelten des Ibn Abi Gumhiir al-Ahsa’i (um
838/1434-35 - nach 906/1501), Leiden (forthcoming). On the influence of
Shahraziri’s al-Shajara al-ilahiyya on Jbn Abi Jumhir’s K. al-Mujli, cf. S.
Schmidtke, “The Influence of Sams al-Din Sahraziri (7th/13th century) on Ibn Abi
Gumbhir al- Ahsa’i (d. after 904/1499). A Preliminary Note”, in Encounters of Words
and Texts: Intercultural Studies in Honor of Stefan Wild on the Occasion of His 60th
Birthday. Presented by His Pupils in Bonn, eds. L. Edzard and Ch. Szyska,
Hildesheim, 1997, pp. 23-32. R. Freitag’s (Seelenwanderung in der islamischen
Hdresie, Berlin, 1985, pp. 188-94) analysis on Ibn Abi Jumhar’s views on
metempsychosis in his K. al-Mujli is of little use, as he is not aware that
Shahraziiris’s Shajara is the source for Ibn Abi Jumhiir’s elaborations.

71 1In the first part of this section (Mujli, pp. 491:21-500:4), Ibn Abi Jumhir discusses
the various theological views on the nature of passing away and restoration. In the
second part (Mujli, pp. 500:4-508:27), he relates the views of the philosophers on
the fate of the soul after death defending them, inter alia, against the allegedly
unjustified accusation that they denied both God’s annihilating the material world
and its subsequent restoration.
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his views.”2 He follows Shahrazari’s belief that imperfect human souls are
transferred at death into animal bodies corresponding to their moral traits.
According to their progress in purification they ascend into bodies of more
noble animals until they are sufficiently purified to escape to the lower
ranks of paradise. Souls that remain unsuccessful in attaining purification
are eventually also transferred in animal bodies within the World of
Images.”3 In contrast to Shahraziiri, however, Ibn Abi Jumhir adheres to
the orthodox belief that God will restore the flesh and bones of the dead
for the Judgement following his annihilation of the physical structure and
order of the world. In order to harmonize this belief with the notion of
metempsychosis, he adopts some elements of one of the anonymous views
related by Shahrazari in his Shajara in his account on the first concept of
metempsychosis, whose adherents believed both in metempsychosis and
the resurrection of the material world.”7# Like the proponents of this
doctrine, Ibn Abi Jumhir differentiates between the minor resurrection (al-
giyama al-sughra), which consists in the disembodiment of the particular
soul, and the major resurrection (al-giyama al-kubra), that is, the eventual
restoration of the material world which follows its prior annihilation.”>

The Illuminationists’ adherence to the doctrine of metempsychosis was
without lasting impact. Ibn Abi Jumhir was apparently the last Islamic
philosopher who adhered to the Illuminationists’ supportive attitude
towards this doctrine. Later Islamic philosophers who were otherwise
significantly influenced by the Illuminationist tradition, such as Sadr al-
Din al-Shirazi (Mulla Sadra) (d. 1050/1640) repudiated this doctrine
outright.”6

72 Cf. Mujli, p. 500:9-13 (= Shajara, fol. 398v:15-20), Mujlz, p. 500:14-20 (= Shajara,
fols. 401r:28-401v:4), Mujli, p. 500:20-22 (= Shajara, fol. 401v:6-10), Mujli, pp.
500:22-501:13 (= Shajara, fols. 4041:2-405r:24), Mujli, p. 501:13-16 (= Shajara,
fol. 410v:5-12), Mujli, p. 501:16-21 (= Shajara, fols. 411r:2-412v:25), Mujli, pp.
501:23-502:1 (= Shajara, fols. 412r:24-412v:25), Mujli, p. 502:1-6 (= Shajara, fol.
415v:6-20), Mujli, p. 506:6-12 (= Shajara, fol. 417r:5-21), Mujli, pp. 502:12-505:21
(= Shajara, fols. 415v:20-417v:7), Mujli, pp. 505:24-506:8 (= Shajara, fols.
405v:26-406r:14), Mujli, p. 506:8-11 (= Shajara, fol. 409v:23-28), Mujli, p.
506:14-25 (= Shajara, fols. 414v:19-415r:11), Mujli, p. 507:14-25 (= Shajara, fol.
415r:11-25), Mujli, pp. 507:26-508:18 (= Shajara, fols. 415r:27-415v:20).

73 Mujli, pp. 501:23-505:21. The relevant passages are translated by Freitag,
Seelenwanderung, pp. 190-91.

74 Shajara, fols. 405v:26-406r:16.

75 Mujli, pp. 505:24-507:14.

76 Sadr al-Din al-Shirazi, Ta ‘ligat, pp. 476ff; transl. Suhrawardi, Sagesse, pp. 603ff.
For an analysis of Mulla Sadra’s discussion on metenpsychosis in his Asfar, cf.
Shigeru Kamada, “Metempsychosis (tandsukh) in Mulla Sadra’s thought”, Orient,
30-31, 1995, pp. 119-32.
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