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Abstract

It is increasingly difficult after Ibn ʿArabī (d. 638/1240) to differentiate the aims of the 
Sufis from those of the philosophers. Mullā Ṣadrā (d. 1050/1640) offers a fine example of a 
thinker who synthesized the Sufi and philosophical methodologies in his voluminous 
writings. In Arrivers in the Heart he combines the precision of philosophical reasoning 
with the recognition (maʿrifa) of God and self that was central to the concerns of the 
Sufi teachers. In forty “effusions” ( fayḍ) of mostly rhymed prose, he provides epitomes 
of many of the themes that he addresses in his long books. These include the concept 
and reality of existence, the Divine Essence and Attributes, God’s omniscience, theo-
dicy, eschatology, the worlds of the cosmos, spiritual psychology, divine and human 
love, disciplining the soul, and the nature of human perfection.
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1	 Introduction

Mullā Ṣadrā (d. 1050/1640) is rightly known as a philosopher who was thor-
oughly versed in the theory and practice of Sufism, even if after him the 
approved term among the ulama was usually ʿirfān rather than taṣawwuf.1 
Anyone familiar with Sufi texts looking at his books on metaphysics, cosmol-
ogy, spiritual psychology, and Qur’an commentary will see well-known themes 

1	 For an inquiry into this phenomenon, see Ata Anzali, “Mysticism” in Iran: The Safavid Roots of 
a Modern Concept (Columbia, SC: University of South Carolina Press, 2017).
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and doctrines, often reminiscent of authors in the line extending from Ibn 
ʿArabī (d. 638/1240) down through Ṣadr al-Dīn Qūnawī (d. 673/1274), Saʿīd 
al-Dīn Farghānī (d. 699/1300), Dāwūd Qayṣarī (d. 751/1350), and others.2

The full title of this treatise hints at the marriage of Sufism and phi-
losophy found in much of Ṣadrā’s work: al-Wāridāt al-qalbiyya fī maʿrifat 
al-rubūbiyya, Arrivers in the Heart: On Recognizing the Lordhood. The term 
wārid, as al-Qushayrī (d. 465/1072) explains in his Risāla in the section on the 
states (aḥwāl), was commonly used to refer to “the praiseworthy thoughts 
[al-khawāṭir al-maḥmūda] that arrive in the heart without any intending 
[taʿammud] on the part of the servant.” Ibn ʿArabī devoted Chapter 265 of the 
Futūḥāt to a lengthy discussion of the implications of the term, explaining 
among other things that “The property of the Arriver is only the knowledge 
that is gained by means of it.”3

As for qalb, in both the Qur’an and Sufism it designates the seat of the self 
and the locus of consciousness and awareness. Early philosophical texts typi-
cally had little to say about the heart outside of its physiological role and were 
much more concerned with ʿaql, intellect. Sufi authors like Ibn ʿArabī gave 
prominence to the heart and tended to look at intellect as one-sided in its 
perception of things. The weight that Ṣadrā gives in his writings to the termi-
nology of Sufism relative to philosophy can perhaps be suggested by the fact 
that in Wāridāt he employs the word qalb thirty-five times and the word ʿaql 
and its derivatives eighty-five times.

The subtitle, “On Recognizing the Lordhood,” recalls the first sentence of the 
Arabic Plotinus or the Uthūlūjiyya, which states that this Greek term means 
“words about the Lordhood.” Scholars have usually translated rubūbiyya in this 
context as “metaphysics,” but the prominence of the name “Lord” in the Qur’an 
suggests that Muslim readers would have had something else in mind.

The mention of maʿrifa, which is identical in derivation and root meaning 
with ʿirfān, reminds us that maʿrifa is a constant theme of Sufi texts, invari-
ably with a view toward the saying, “He who recognizes his soul will recognize 
his Lord.” It is this Lordhood, whose recognition is found in the heart, that is 
at issue for Ṣadrā, not the abstractions suggested by translating rubūbiyya as 
metaphysics. Recall also that Ibn ʿArabī gave the same prominence to maʿrifa 
in the subtitle of the Futūḥāt, which is Fī maʿrifat al-asrār al-mālikiyya wa-l-
mulkiyya, “On Recognizing the Secrets of the Ownership and the Owned.”

2	 For recent introductions to the Akbarian tradition, see Mukhtar H. Ali, Philosophical Sufism: 
An Introduction to the School of Ibn al-ʿArabī (London: Routledge, 2021) and Caner Dagli, Ibn 
al-ʿArabī and Islamic Intellectual Culture: From Mysticism to Philosophy (New York: Routledge, 
2016).

3	 Translated in William C. Chittick, The Self-Disclosure of God: Principles of Ibn al-‘Arabī’s 
Cosmology (Albany: SUNY Press, 1998), 148–50.
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In explaining why he uses the term Arrivers for these forty passages, each 
of which bears the title Effusion ( fayḍ), Ṣadrā states that the knowledge they 
express arrived unbidden from his inner self. One should not think, however, 
that he considers this knowledge to have some sort of revealed status, as one 
might suppose from the English title provided on the cover of the first print-
ing of the book’s critical edition, that is, Divine Inspirations: Concerning the 
Knowledge of Divinity. Nor is Ṣadrā claiming that these are utterly original 
insights. He surely knew that it is not difficult to find passages that he para-
phrased or quoted from earlier works. Moreover, the relatively long Effusion 23 
is lifted almost verbatim from the Iḥyāʾ ʿulūm al-dīn of Ghazālī (d. 505/1111). 
Scholars have often noted Ṣadrā’s habit of incorporating passages from other 
authors without acknowledging the source, but given this book’s title and 
introduction, this specific instance is a bit surprising.

Perhaps Ṣadrā quoted Ghazālī because he saw him as a man after his own 
heart, so to speak. Effusion 23 is a harsh critique of “exoteric” ulama, those who 
cling to the husk (qishr) and ignore the kernel (lubb). Ghazālī himself quoted 
the passage from a well-known Shāfiʿī scholar, Abū Sulaymān al-Khaṭṭābī  
(d. 388/998).4 The only way in which Ṣadrā modifies the quotation is by add-
ing the term muḥaddithūn to fuqahāʾ, no doubt alluding to the rise of the 
Akhbāriyya – the muḥaddithūn of Safavid times.

Ṣadrā explains practically everything he says in Wāridāt in more detail in his 
longer works. I noted a few cases in which he seems to have rewritten passages 
from this text elsewhere, though it is possible that those passages were written 
first. Effusions 38 and 39 seem to be the basis for two sections of Mafātīḥ al-
ghayb, one of his late works. A short paragraph in Effusion 7 is identical with a 
passage from al-Mabda‌ʾ wa-l-maʿād, which was completed in 1606 and is usu-
ally thought to be his first composition. Wāridāt was probably written a few 
years later; Mohammed Rustom suggests 1614.5 If this dating is correct, it may 
suggest that Ṣadrā compiled these effusions over a period of years.

A notable characteristic of this text is that it is written mainly in rhymed 
prose, giving it a literary quality. The effect is noticeable in translation because 
of the parallelisms between clauses or within clauses. Often a sentence has 
two rhyming clauses, each making the same general point but using different 
terminology.

4	 On al-Khaṭṭābī’s critical views on some of his contemporaries, see Sebastian Günther, 
“Al-Khattabi’s Critique of the State of Religious Learning in Tenth-century Islam,” American 
Journal of Islamic Social Sciences 25.3 (2008): 1–30.

5	 “The Nature and Significance of Mullā Ṣadrā’s Qur’anic Writings,” Journal of Islamic 
Philosophy 6 (2010): 130.
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The book was first published in Majmūʿat al-rasāʾil al-tisʿa in 1302/1885,  
but the edition is full of errors; unfortunately it is this text that is currently 
provided by Maktaba Madrasat al-Faqāha, an on-line library that I used in 
preparing the notes to this translation.6 A critical edition of Wāridāt was pub-
lished in two different formats by Aḥmad Shafīʿīhā, based on nine manuscripts, 
accompanied by a sometimes helpful Persian translation.7 The texts in the  
two formats are almost identical, though the rare typographical errors in the two  
are not the same. In a handful of instances, I disagreed with the editor and 
chose an alternative reading based on the manuscript evidence he provided.

2	 Translation

Arrivers in the Heart
On Recognizing the Lordhood

In the name of God, the All-Merciful, the Ever-Merciful

After the praise that belongs to the Innovator of the soul and the intellect and 
the blessings that are due to the Prophet and the Folk, this poor man toward the  
Lord of the Worlds, Muḥammad, known as Ṣadr al-Dīn (may God anoint his 
intellect’s eye with the the light of guidance and unveil from it the fog of the 
grief of nature and caprice!) says:

O seeker of endless felicity and yearner for encountering the disengaged 
forms [al-ṣuwar al-mujarrada], I will impart to you something of the Arrivers 
that were cast to me in my inner mind [rūʿ] and that apportioned for me a 
drink from the sources before the arriving places. I was called from my secret 
core [sirr] during my traveling [sayr], and in this I imitate [taqlīd] no one else, 
complying with what was sketched out for me and acquiescing to what was 
decreed for me.

I inserted it in marvelous, intellective words, from wondrous inbreathings 
[nafathāt] in the inner mind, deposited in a number of chapters that are props 
and principles [uṣūl] for the realities [ḥaqāʾiq]. I have written them for every-
one sharp-witted and pure, and I hope they stay safe from every erring fool. I 
have named them Arrivers in the Heart: On Recognizing the Lordhood.

And God is the guide to the path of right conduct; in Him is holding fast and 
upon Him is trust and reliance.

6	 Hereafter, MMF; http://ar.lib.eshia.ir/.
7	 Tehran: Imperial Iranian Academy of Philosophy, 1979; second edition in Majmūʿa-yi rasāʾil-i 

falsafī 3 (Tehran: Sadra Islamic Philosophy Research Institute, 2011).
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An Effusion [1]
Existence is the first of the firsts in conception [taṣawwur] and the most recog-
nized of things by the disposition [ fiṭra]. In conception it is added to quiddity 
[māhiyya], but not to that which is unmixed that-it-is-ness [ṣirf al-inniyya]. It is 
the Real Existence [al-wujūd al-ḥaqq], the Boundless Self-Standing [al-qayyūm 
al-muṭlaq] that is He. Rather, there is no he but He, for something that does not 
exist by its essence is not disjoined from perishment [halāk] by essence, even 
if it is witnessed by linkage [irtibāṭ] to the Real.

Let it be yielded that He is an Essence that stands by His Essence and that 
the affirmed existences are His relations [nisab], ascriptions [iḍāfāt], tasks 
[shuʾūn], and regards [iʿtibārāt]. It is as if the Self-Standing Existence is in 
Itself a quiddity, and other existences and existent things are Its concomitants 
[lawāzim], abstracted [muntazaʿ] from It.

So, the First has no need of anything apart from Itself. Rather, there is no 
existence other than It. It is hallowed [taqaddus] beyond associate and equal, 
for the unmixed thing [ṣirf al-shayʾ] does not go back to duality. It is majestic 
beyond sense-intuition [wahm] and imagination [khayāl] and uplifted beyond 
encompassment [iḥāṭa] and image [mithāl].

High and low minds [adhhān] are similar and alike in falling short of fath-
oming His Essence; intellects and thoughts do not encompass His Reality; and 
insights [baṣāʾir] and eyesights do not perceive Him [6:103]. No hoverer hovers 
around His stronghold, and no aimer aims for His reality. He is not touched by 
the five fingers, nor is He perceived by the senses.

Intellect, like sense-intuition, is dismissed from grasping Him; in His case 
all are blind and misguided. The circler around His side is bewildered, and 
the seeker of the light of His beauty is delimited by curtains. No one knows 
His core [kunh] but God, and no one reaches this wish [bughya] apart from 
Him. So He is nonmanifest to the eyes of the veiled by His very manifestness 
[ẓāhiriyya], and He is manifest in the hearts of the recognizers [ʿārifūn] by 
His very nonmanifestness [bāṭiniyya]. This is nothing but His self-disclosure 
[tajallī] in the form of what He desires [irāda] to make manifest, and His 
descent [tanazzul] to the levels of the engendered beings [al-akwān] when He 
lets down His curtains.

The state of that to which is ascribed “the apart” [al-siwā] and “the others” 
[al-aghyār] is just like the state of the waves on a raging sea, for everything rep-
resented in intellects and minds rises up from the confines of potency [quwwa] 
and possibility [imkān].

So He is that for whom a differentiator [ fāṣil] is conceptualized, or rather 
that which is separate from everything that is posited and supposed. His that-
it-is-ness is too disclosed to be curtained, and His quiddity too hidden to 
be manifest. His beauty has no veil but light, and His Essence no mask save 
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manifestation. When hearts have been purified of the opacities of this world’s 
appetites, nothing hinders them from seeking the light [istināra] and seeing 
the disclosure [istijlāʾ] except the intensity of the illumination [ishrāq] and the 
weakness of the eyes.

Like the sun whose face hinders you from seeing it,
	 but when draped in a thin cloud, that’s possible.8

Glory be to Him whose light is hidden from the insights of the creatures and 
whose face is veiled from them by the intensity of its manifestation!

An Effusion [2]
His Essence is His attributes – majestic are His names and holy His blessings! 
[He is] eternal [qadīm], beginningless [azalī], subsistent [bāqī], everlasting 
[sarmadī], causer of causes [muʿallil al-ʿilal], and active [ fāʿil] without being 
acted upon [ghayr munfaʿil]. He originates what He wills and does what He 
desires [2:253]. His effusion does not decrease, nor does His munificence [ jūd] 
pass away. No task distracts Him from any task, and each day He is upon some 
task [55:29]. He configures [inshāʾ] the first configuration [nashʾa] and inno-
vates [ibdāʿ] the second disposition and the last abode.9 He lifts up those who 
assert His unity [tawḥīd] to the highest Garden, and He makes those who deny 
Him fall to the bottom of the lowest Gehenna.

8	 Qūnawī quotes this line in both al-Fukūk and Miftāḥ al-ghayb.
9	 Ṣadrā understands innovation and configuration as synonyms, contrasting them with arti-

sanry (ṣunʿ) and engendering (takwīn). Innovation pertains to the forms (ṣuwar) in the First 
Intellect (the Highest Pen), without regard to their manifestation in the various sorts of mat-
ter (mawādd), such as spirit, imagination, and body (as he implies in Effusions 5 and 6). In 
one of his Qur’an commentaries he writes, “The existence or nonexistence of matter is the 
crux of the difference between artisanship and innovation, for what becomes actualized by 
innovation and configuration is a form without matter and substrate [mawḍūʿ], and what 
becomes actualized by artisanry and engendering is a form in matter or along with matter” 
(Tafsīr 5:203, MMF). As for “the second disposition” (al-fiṭrat al-thāniya), it plays a significant 
role in his teachings about the ultimate destiny of human souls. The “first disposition” is that 
mentioned in the famous hadith saying that every child is born in keeping with it (to which 
Ṣadrā refers in Effusion 30). In a typical passage about the second disposition, he writes, “The 
pivot of the bodily resurrection is only the substance of this imaginal faculty, the substance 
of whose self and essence is substantialized by its deeply-rooted habitudes and attributes; 
these are divided into the armies of intellect and ignorance. This is the second disposition, 
whose acquisition is dependent upon power and choice, as He says: ‘There is no coercion in 
the religion’ [2:256]; and He says, ‘Man will have only that for which he has striven’ [53:39]” 
(Tafsīr 5:443).
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What emerges [ṣudūr] from Him does not emerge from an additional aspi-
ration [himma] or a nature [ṭabīʿa]. Rather He has a rank [rutba] uplifted 
beyond aim [qaṣd] and nature, for every aim is joined to a purpose [gharaḍ] by 
which its aimer is perfected, but nothing requires His munificence other than 
His Existence (for which no likenesses are struck!), whether it be a benefit to 
be attained or a repute to be voiced.

When a munificence has in view praise and laudation, the intelligent 
[ʿuqalāʾ] see it as a trade, a taking, and giving. And when someone incites some-
thing for something else, he puts it into service so that he may gain; rather, he 
makes it his servant so that he may be perfected. But who can put into service 
the Served, the Aimed For? Who can make a servant of the Worshiped, the 
Object of Prostration?

So glory be to Him who is Splitter [ fāliq] and Opener [ fātiḥ]! In His hand 
are the keys to the openings and the latchkeys to the means of striving and suc-
cess! He is far too great for motivations and causes, so He says, He is not asked 
about what He does [21:23].

He makes the things manifest without thought [ fikra] or deliberation [rawi-
yya], but rather as thoughts arise from sharp-witted intellects. Seeing [ruʾya] 
has no need for deliberation, so what do you think about the Creator of peo-
ple’s thoughts? He has no final goal [ghāya] in the act of existence other than 
the effusion of good [khayr] and munificence. Rather, His munificence has no 
final goal other than His Existence, since He is the final goal of final goals and 
the utmost end [nihāya] of utmost ends. Every existent thing ends up at Him, 
and every need and aim is fulfilled in Him.

The final goal of His act for everything apart from Him – the possessors of 
poverty and need, the owners of misery and indigence – is only to convey each 
of them to its perfection and to quench every arriver from the drinking place of 
His beauty. For He created this ample bodily domain and this turning, roaming 
sphere [ falak] only for a tremendous, weighty affair, greater than this paltry 
sensible thing [maḥsūs].10

An Effusion [3]
His knowledge encompasses all universals and particulars. Not so much as the 
weight of a dustmote in the earth or the heavens escapes Him [34:3].11 His knowl-

10		  For an explanation of this last paragraph using some of the same phrases, see Mafātīḥ al-
ghayb 440, MMF).

11		  Ṣadrā has modified the verse by reversing the order of “earth” and “heavens” for the sake 
of the rhyme. The manuscripts and Shafīʿīhā’s first edition agree on this, but his second 
edition restores the Qur’anic order.
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edge, which is His Essence Itself, is a cause for the existence of His created 
things. He made each thing manifest by His wisdom [ḥikma], He gave each thing 
its creation [20:50] by His power, and He gave existence to the entities [aʿyān] 
of the worlds by His mercy. He knew the things in His precedent decree [qaḍāʾ 
sābiq] in both aggregation [ jumla] and differentiation [tafṣīl]; then He sent 
them all down with His known measuring out [qadar maʿlūm]. He arranged 
[tartīb] them by the requirement of His will [mashīʾa] in the most beautiful 
arrangement, and He specified them according to His solicitude [ʿināya] by 
making distant and bringing near. He innovated the innovated things with His 
power, so He made their beginninglessnesses [āzāl] appear;12 He configured 
the engendered things [al-kāʾināt] with His wisdom, so He named their terms 
[ājāl]. He strung them as prior and posterior on the thread of time, and He cre-
ated each thing, then determined it with a determination [25:2].

In all this He had no need for any time [zamān] or location [makān]; rather, 
He said “Be!” and it was. This was because, when He began innovating the vari-
ous kinds, time and location were in the confines of impossibility [imtināʿ], for 
whenever something has priority [taqaddum] over the giving of existence to 
time and location, these two cannot possibly encompass it.

Measurement does not limit Him, regions do not surround Him, the direc-
tions do not encompass Him, and the heavens do not embrace Him. He is 
sitting on the Throne in a manner that is hallowed beyond contact and resting, 
indwelling, and need. So the Throne does not carry Him, for it and its carri-
ers are carried by His subtle power and subjugated in His grasp by His ruling 
authority [sulṭān].

He is above everything and above the uplifted Throne with an aboveness 
that does not increase Him in nearness to heaven or distance from the ground. 
Rather He is uplifted in degrees [40:15] above the Throne and heaven, just as He 
is uplifted in degrees above the ground. Despite this He is near to every existent 
thing and nearer to the servant than the jugular vein [50:16]. And over every-
thing He is witness [34:47].

Just as He is too high for location to contain Him, so also He is too holy for 
time to limit Him. On the contrary, “He was” before He created time and loca-
tion, “and He is now as He was.”13

12		  Things are beginningless because they are known eternally in God’s knowledge, a point 
stressed repeatedly by Ibn ʿArabī. To use his famous expression, they are “fixed entities” 
(aʿyān thābita), known to God forever; He says “Be!” to them and they appear, only to 
disappear with the arrival of their “named terms” (ajal musammā).

13		  This short paragraph, which alludes to the hadith, “God was, and nothing was with Him,” 
and Junayd’s (d. 297/910) comment, “and He is now as He was,” is from Ghazālī’s Iḥyāʾ 1:155 
(MMF).
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In His attributes of beauty and majesty He remains forever incompa-
rable [munazzah] with disappearance and too holy [muqaddas] for renewal 
[tajaddud] and transferal [intiqāl]; in the attributes of His perfection He has 
no need for any additional seeking of perfection.

Limpid intellects rely on this judgment because they are empty of verified 
and sense-intuited times and locations. When affairs that appear gradually are 
gauged against the high and lofty things, they are like the momentary, for there 
is no alteration [taghayyur] above the Lote Tree of the Final End [53:14], which is  
rather the world of fixity [thubūt] and subsistence [baqāʾ]. What then do you 
think about the God of every intellect and soul? He is far too lofty and too holy 
to undergo alteration and embodiment [tajassum]. “With your Lord there is 
neither morning nor evening,”14 neither new arrival [ḥudūth] nor annihilation 
[ fanāʾ]. When a thing does not exist at a moment, this is because it has no 
preparedness [istiʿdād] to receive the effusion.

If the actor is not like this, the wise [ḥukamāʾ] do not consider it suited 
for the level of perfection. Though the name actor [ fāʿil] is not conventional 
and postulated in this meaning, the intelligent see Him as the Sheer Actor 
[al-fāʿil al-maḥḍ].

Every act that befits bodies is far from being joined with the Creator 
[al-bāriʾ] in the view of the intellect. And if an act not contained by opinion 
[ẓann] and sense-intuition has no name with us, no harm is done. Were every 
named thing to be recognized by the name, the book of al-Jāḥiẓ would be equal 
to the book al-Shifāʾ.

So glory be to the Creator [khāliq] of time and the Engenderer [mukawwin] 
of location! To Him belong the most beautiful names [7:180] and the highest 
likenesses.

An Effusion [4]
The Necessary in Existence [wājib al-wujūd] is the origin of every effusion and 
munificence. He (high indeed is He!) is alive, powerful, all-compelling, subju-
gating. No shortcoming befalls Him, no incapacity, no laxity. No annihilation 
or death opposes Him, and He is Possessor of the Kingdom [mulk] and the 
Sovereignty [malakūt], the Exaltedness [ʿizz] and the All-Compellingness 
[ jabarūt]. To Him belong measuring out [qadar], subjugation [qahr], the 
creation, and the command [7:54]. The heavens are rolled up in His right hand 
[39:67] and the creatures are subjugated in His grasp. No measured thing 

14		  Ṣadrā ascribes this well-known saying to “one of the Sufis.” Sharḥ al-Hidāyat 
al-Athīriyya 1:350 (MMF).
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eludes His grasp, and the controllings of affairs [taṣārīf al-umūr] do not slip 
from His power.

No one other than He has the rank of innovation; rather, the task of every-
thing apart from Him is setting in motion [taḥrīk] and preparing [iʿdād]. 
Everything whose emergence is not blocked by a hinderer emerges from the 
Artisan [al-ṣāniʿ] solely by its possibility. All things that have preconditions 
[sharāʾiṭ] to be given existence and unavoidable intermediaries [wasāʾiṭ] to be 
prepared are affairs hostage to their moments and dependent on the sorts of 
matter [al-mawādd] and being acted upon. Whenever a preparedness arrives 
newly in the world of the sorts of matter, a form [ṣūra] or a guise [hayʾa] con-
joins with it from the Munificent Origin.

Curtailed munificence does not befit the Giver of Intellect, for, just as His 
conjoining [ittiṣāl] is named “munificence,” so also His curtailing would be 
called “niggardliness.” It was with conjoined munificence that God created this 
tremendous creation, which you hear and you see with posteriority and prior-
ity. But the criterion of priority in His innovated things is not hyle [hayūlā] and 
time, but essence, level, and task.

So glory be to Him whose courtyard is too holy for the dust of new arrival 
and annihilation!

An Effusion [5]
The substances [ jawāhir] of the separate things [al-mufāriqāt] are inno-
vated knowledges, and their essences [dhawāt] are intellective forms [ṣuwar 
ʿaqliyya]. They are not like tablets upon which are representations, nor like 
breasts within which are knowledges. Just as sense-intuitions and imaginal-
izations have traces [āthār] in the lowest microcosm, so also knowledges and 
intellections have traces in the highest macrocosm.

The first thing by which existence becomes two and from which the gate 
of good and munificence is opened is one holy substance, giving birth to 
all the sheer forms, for manyness has no scope to be engendered along-
side the Creator, nor does the body have any way to become manifest from 
Him as an innovated thing. This is the Pen of the First Real, the inscriber of  
the realities and knowledges on the essences of the origins and causes. It 
is the sheer light within which is no disparity [tafāwut], the innovated sub-
stance without any opposite [ḍidd] incompatible with it. No alteration or 
transforming [taḥwīl] happens within it and no transferal or change [tabdīl] 
is permitted for it. Its lights are shining, its traces manifest. It contains what 
appears from it and encompasses what is engendered from it. After it are the 
upright, intellective substances, the causes of the souls and the noble orbs  
[al-ajrām al-karīma].
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So the actor has eminence and excellence over the act; intellect judges noth-
ing but this. Were we to allow that the Soul is equivalent to the Intellect, that 
would lead to the Intellect’s being equivalent to the One, the Just [ʿadl]. But 
this is nothing but corrupt in disposition, for it leads to the infringement of 
Oneness [waḥda] and the breach of Solitariness [infirād].

An Effusion [6]
The Creator began by innovating the forms too holy for attachment [taʿalluq] to 
the orbs. He doubled them with the Swimmers,15 the continuous and constant 
circlers. He formed the first things naked of the sorts of matter, high beyond 
readiness [tahayyuʾ] and preparedness; and the second things as movers of the 
noble, radiant orbs, yearners for the luminous, innovated essences.

But the truth is that all are yearning [mushtāq] for the beauty of the Lord of 
the Worlds, ecstatic [mutawājid] in the tremendousness of the First of the Firsts, 
busy with deeds that bring near to Him, dancing in flashes that bring close to 
Him. It is He who set their mill turning, and in the name of God is their coursing 
and their berthing [11:41]. But each has an intermediary near [muqāraba] to it, 
an intellective inducer of yearning corresponding [munāsaba] to it, or else the 
directions and movements would not be diverse. So the intellects were multi-
plied in keeping with the multiplicity of the living orbs and the movement of 
the globes.16

Glory be to the Strong, the Powerful, whose strength brought forth these 
first things and whose power innovated these means of approach [wasāʾil]! 
Thus high aspirations may climb to their zenith and summit and be delivered 
[takhalluṣ] from the bonds [quyūd] of the nadir and their meanness [khissa] 
by remembering [dhikr] their original station and configuration.17

An Effusion [7]
The last of the shining intellects is the origin of the world of the elements 
and the master that turns its mill, which is built on four layers that by nature 
are spherical in shape. Its water is the effusion that comes down from the 
ocean of the decree to the spout of the measuring out. Its grain is the sorts of 
matter of the engendered things, and its flour is the forms of the compound 
things – the minerals, animals, and plants.

15		  Allusion to the planets. The name is derived from Qur’anic verses: “Each [the sun and the 
moon] is swimming in a sphere” (21:33, 36:40) and “By the Swimmers swimming!” (79:3).

16		  Ṣadrā repeats this paragraph and expands upon it in Risāla fī l-qaḍāʾ wa-l-qadar 162 
(MMF).

17		  This paragraph is also found in a discussion of the heavenly movements in al-Mabda‌ʾ 
wa-l-maʿād 1:181 (MMF).
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The miller does not engage in moving the mill, nor does he touch it; rather, the  
glances of his unsleeping eye govern it, as He says: “that you may be made in My 
eye” [20:39]; “and make thou the Ark with Our eyes and Our revelation” [11:37]. 
The sparkling of His noble face is its lamp that He illuminates with the com-
mand of the Knowing Innovator.

Whoever desires to understand the composition of the mill should emerge 
from it as an emigrant and a merchant longing to encounter it so that he may 
behold the mill and the miller, through whose light the terrestrial earth will 
shine [39:69].

You will see the miller when you leave it,
	 and here as well you will see Him if your eye can see.18

Say: Travel in the earth [6:11] so that they may have hearts with which they 
understand [7:179].19 The movement commanded in this verse is nothing but 
the traveling [sayr] of thought, which brings about the increase of light in the 
hearts of the intelligent. It is not the wayfaring [sulūk] of the body, which yields 
the darkness of fatigue. Otherwise, as long as the gazer is inside the mill in the 
darkness of the night-black, terrifying hyle, he will see nothing but vapor and 
dust. At that point he will say,

Put aside talk of the mill whose
	 wheat is people, whose water is blood.20

Souls and forms effuse on the hyle from this high miller [al-raḥawī al-ʿulwī], 
so in this regard it is called “the master of the elemental things” [kadkhudāʾ 
al-ʿunṣuriyyāt] and “the fathers of the material things” [ābāʾ al-māddiyyāt].21 
He is the teacher, the intense in strength,22 who confirms [ta‌ʾyīd] by casting 

18		  The Persian line is by Nāṣir Khusraw (d. c. 481/1088), Dīwān, edited by M. Mīnuvī and 
M. Mohaghegh (Tehran: Dānishgāh-i Tihrān, 1353 sh./1974), 225.

19		  Ṣadrā has dropped the negative here. The verse reads, “They have hearts with which they 
do not understand.” He may also have had in mind the verse, “What, have they not jour-
neyed in the earth so that they may have hearts with which to intellect?” (22:46).

20		  The Persian line, the editor tells us, has been ascribed to Khayyām (d. 517/1123).
21		  The editor reads and translates the word as singular, ab, instead of ābāʾ as found in most 

of the manuscripts, but he indicates his doubt about the reading by putting ab in brack-
ets. The plural form corresponds with the “mothers” that will be mentioned shortly. The 
seven fathers are the planets, and the four mothers are the elements (ʿunṣur or usṭuqus): 
earth, air, water, and fire.

22		  Allusion to Q. 53:4–5: “It is naught but a revelation revealed, taught him by the Intense in 
Strength.”
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revelation [ilqāʾ al-waḥy] to the prophets and by inspiring [ilhām] the truth 
[al-ḥaqq] for the friends [awliyāʾ] and truthful dreams [ruʾyā ṣādiqa] for the 
godwary [atqiyāʾ]. He is the faithful spirit [26:193], mentioned in the words of 
the King, the Real, the Clarifier. He is the noble messenger, whose general traits 
are numbered in His words (high indeed is He!), “Surely it is the saying of a noble 
messenger, possessor of strength, secure with the Possessor of the Throne, obeyed, 
then trustworthy” [81:19–21]. In the language of the Assyrians he is Gabriel, who 
descends on the hearts of the wayfarers.

In short, everything that comes to pass in this world of ours – the essences, 
the attributes, the acts, and the movements – effuse from this last intellect by 
permission of the Real, the Knowing, the Aware. In reality it is the Pen of the 
Real, the First, the Innovator who always will be and has forever been.

These spirits of ours are like tablets. The writing is to give form to the reali-
ties on the spirits [al-arwāḥ] and to trace out the natures on the sorts of matter 
of the bodies [al-ashbāḥ], for the Real’s Pen is not of reed or cane, nor is His 
tablet of wood or gold. By its balancing [taʿdīl], our forms are inscribed on 
the matter of the sperm-drops, and by its straightening [taqwīm], the carpets 
of the shapes are spread on the expanse of hyle. The books of our deeds are 
dependent on its contraction [qabḍ] and expansion [basṭ], and the scrolls  
of our deeds are tied to its undoing [ḥall] and tying [rabṭ]. By the command of 
its Creator, it deposits these forms in the substances of the mothers, it makes 
them manifest in the natures of the elements, and it completes the souls of the 
animals and plants that appear from them. It is they who are entrusted with 
its command and who complete their deeds. Each of them has an apportioned 
part of the World of the Sovereignty [malakūt] and a known share of the traces 
of the All-Compellingness [ jabarūt]. Rather, in every drop of rain, with every 
droplet of the ocean’s water, with every one of the leaves of the trees, and with 
every hour of day and night, a part of the Sovereignty governs it and a portion 
of the All-Compellingness subjects it.

This is why, during the alteration of the days and the passageway of time, 
with each one of the eye’s glances, and in every confine and location, nature 
makes manifest an engendered being for a new affair, its species not undergo-
ing annihilation or ceasing to be. When corruption appears in one of these, it 
engenders the like of it in the end. So it is a potency that emerges because of 
what was prior in existence, like the potency of a waterwheel’s movement that 
appears from the potency that moves it in confirmation.

So glory be to the Innovator who innovated and formed the innovated 
things! And majestic is the Artisan who made the artisanries and illumined 
them! So blessed is God, the most beautiful of creators [23:14], the God of the 
existent things and the Lord of the worlds!
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An Effusion [8]
There is nothing dead in the World of the Ether [athīr],23 even if all are sub-
jected by the reins of predetermination [taqdīr], for they are ennobled in 
essences and attributes, elevated beyond the filth of the elemental things. 
Among them are rising planets and gleaming lights – spirituals in their emi-
nent essences, corporeals in their subtle bodies. Each of them has troops, 
helpers, life, and recognition.

Linked to them is the Universal Soul by way of an intellective faculty [quwwa 
ʿaqliyya] that appears from a divine will and a lordly solicitude. How so? Were 
the spheres devoid of life, then the best of the corporeal bodies would be in the  
confines of the dead, even though the Bestower of Intellect adorns the dark 
earth with animals and plants. Not fitting for His munificence would be nig-
gardliness with life toward the circling spheres and the traveling planets. Our 
most ancient master said, “One must believe about heaven what is most emi-
nent and noble.”24

What a wondrous wonder is he who wonders at this upright investigation 
[baḥth] that flows in the straight manner! He says to himself, “How could the 
spheres be alive and rational [nāṭiq], obedient and yearning, when they have 
no heads or tails, no appetite [shahwa] or wrath [ghaḍab].” This poor man, 
slaughtered without a knife, slain by the swords of words and expressions, 
wounded by the arrows of the principles and the allusions, has only witnessed 
earthly animals with heads and tails among the dogs and the wolves. He has 
never imagined his own soul as anything other than this shaped, differenti-
ated, and composed frame, these multiple faculties [quwā], instruments [ālāt], 
organs [aʿḍāʾ], and tools [adawāt]. He does not know that these do not come 
under what is understood by “alive, perceiving,” so he rejects the ascription 
of life to the spheres. Were he to reflect on his soul with ample reflection and 
cogitate on her with persuasive cogitation, he would know that his intelligent, 
intelligible soul is alive and abiding, rational and understanding, possessing 
neither head nor tail, appetite nor wrath.

23		  This sentence is from Suhrawardī (d. 587/1191), Ḥikmat al-ishrāq, ed. John Walbridge and 
Hussein Ziai (Provo: Brigham Young University Press, 2000), 104. Ether is usually said to 
be identical with the highest of the four elemental spheres, that of fire. In Sharḥ Ḥikmat 
al-ishrāq 344 (MMF), Quṭb al-Dīn Shīrāzī (d. 710/311) explains that substances are divided 
into two sorts: lights (anwār) and bodies (ajsām). Bodies are also of two sorts, elemental 
and ethereal; the latter appear to the eyes as the planets and stars.

24		  In the Asfār (that is, al-Ḥikmat al-mutaʿāliya fī l-asfār al-ʿaqliyyat al-arbaʿa, MMF) 7:244, 
Ṣadrā cites a slightly different version of this saying as having been quoted from Aristotle’s 
Kitāb al-samāʾ wa-l-ʿālam.



67Mullā Ṣadrā’s Arrivers in the Heart

journal of Sufi Studies 10 (2021) 53–107

Perhaps he has forgotten His words in praise of what is in heaven: “All are 
swimming in a sphere” [21:33], using the verb for animate things;25 and His 
words, “And the sun and the moon – I saw them prostrating themselves to me” 
[12:4]. How can inanimate things swim and prostrate themselves, glorify and 
extol?

There is also what has come in a sermon of the Commander of the Faithful, 
the master of the tawḥīd-voicers  – upon him and his brother be the purest  
of the blessings of the glorifiers!

Then He unstitched [ fatq] what was between the high heavens and He 
filled them with the ranks of His angels. Among them are unbowing pros-
trators, unrising bowers, and unwearied glorifiers. Not touched are they 
by the sleep of the eyes, the lassitude of the bodies, or the heedlessness 
of forgetfulness.26

This confirms what we mentioned and casts light on what we established. 
The limpid [Universal] Soul is the cause of their circling and preserves their 
times from increase or decrease. So glory be to Him who formed them, made 
them circle in governance, and subjected and bound them with the reins of 
predetermination.

An Effusion [9]
All the spheres are alive and rational, divine lovers, wholesome servants, hard, 
harsh, who disobey God not in what He commands them and who do as they are 
commanded [66:6]; they glorify by night and day and grow not weary [41:38]. 
This is because the constant intellective illuminations [al-ishrāqāt al-ʿaqliyya] 
of their essences make them yearn constantly, and the appetitive motivations 
[al-dawāʿī al-shahawiyya] and wrathful sidetrackers [al-ṣawārif al-ghaḍabiyya] 
do not distract them from obedience to their Maker [ jāʿil]. It is impossible 
for them to pay regard to the muddy engendered things and unclean bodies 
beneath them, for, I say:

What is thrown to their loving, yearning souls – namely the rays of the maj-
esty of the Beginningless, the radiances of the magnificent beauty of the First, 
the lights of the traces of gentleness and solicitude, the secrets of the marvels 
of tenderness and guidance – impedes them from paying regard to their own 
precious essences, not to speak of the mean affairs beneath them.

25		  Literally, “with the wāw and the nūn,” that is, with the plural ending employed for animate 
rather than inanimate things.

26		  The text, with slight discrepancies, is found in ʿAlī’s Nahj al-balāgha 41 (MMF).
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Take heed of this state in your own soul despite your bodily distractions 
by human and lowly affairs. When you disengage your soul from them, when 
you keep your sense-perception [ḥiss] distant from them, and when you turn 
your heart’s face toward drowning [istighrāq] in the light of your Lord’s face, 
how you will be filled with light, gladness, joy, and happiness! Your frame and 
body will receive the traces of your soul, and your brain and skin will shudder 
because of the attachment of yearning [al-ʿalāqat al-shawqiyya] and the tie 
of tasting [al-rābiṭa al-dhawqiyya] between the two. From this you will find 
a pleasure [ladhdha] that is similar to no pleasure and a delight [bahja] that 
resembles no delight. It will be nothing but a breeze of the winds blowing 
before His mercy and fresh herbs from among those scattered in the gardens of 
His blessing,27 tossed into your soul and reflected in the encampment of your 
sense-perception.

So, from the trace of the intellect, man [al-insān] will be illuminated by that 
which is the life of his soul, the strength of his body, and the perfection of his 
sense-perception. The low faculties will be acted upon [infiʿāl] by the soul, just 
as she is acted upon by them and by the high side.28

When the state of your disengaged soul is like this – despite her impedi-
ments to the traces of delight and beauty and her disjunction from the world 
of adornment29 and perfection – what do you think about noble souls that are 
tremendously quit of the sorts of matter and attachments [ʿalāʾiq] and intense 
in their disengagement from opposites [aḍdād] and creatures while they lack 
hindering distractions and are devoid of severing impediments?

O God, delight our intellects with the wonders of the pavilions of the High 
Things [ʿilliyyūn], and stir up our spirits with the pleasures of the lights of the 
proximate [muqarrabūn]!

An Effusion [10]
The hyle of the spheres is given appropriate forms, prevented from transferal 
from precedent [sābiqa] to subsequent [lāḥiqa].30 They have perpetual life 

27		  Breeze (rawḥ) and fresh herbs (rayḥān) allude to Q. 56:89: “A breeze and fresh herbs and 
a garden of bliss.” A more usual translation of the verse would be “Repose and ease and a 
garden of bliss.”

28		  That the intellective side of the soul must dominate over its animal side is a constant 
theme in Islamic philosophy and Sufism. For some of Ṣadrā’s remarks on the two sides of 
the soul, see Asfār 5:198.

29		  Reading zīna as in six manuscripts rather than rutba as chosen by the editor.
30		  Ṣadrā is alluding to the fact that in the sublunar realm, precedent forms in matter are 

replaced by subsequent forms (Asfār 2:377). By contrast, the forms are permanent in the 
spheres, though in constant movement (Asfār 3:196).
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and abiding orbs until God inherits the earth and all upon it [19:40], namely 
the human multitudes and the dumb beasts, for the movement of the spheres 
will go back to annihilation and deficiency, perishment and laxity, even if they 
remain for a long aeon [dahr] and distant period because of their eminence 
and luminosity and the fixity of their forms and their egoity [anāʾiyya]

The Creator made these uplifted orbs with artisanry of this sort, quit of 
opposites and peers and naked of constitutional generation [al-kawn al-mizājī] 
and corruption [ fasād], only so that their innovated existence would continue 
as long as the natural world stays fixed, thus signifying the everlastingness of 
their Real Innovator and the perpetuity of their Boundless Artisan. For the real-
ity of the Real is that there is no opposite that impedes Him and no peer that 
is similar to Him. If the tremendous bodies have this sort of fixity, abidance, 
subsistence, and continuity, what do you think about forms that recognize no 
embodiment having everlasting and endless bliss?

As for the possessors of opposing forms, which are the mutually corrupting 
natures, they have extreme distance and disjunction from what is specific to 
the description of their Maker. Like the elemental forms, they are not fit for 
individual perpetuity.

So, my brother, reflect on the creation of the heavens and the earth [3:191] and 
on the uplifting [rafʿ] and downletting [khafḍ] that are in the two. Then you 
may know how the Innovator of all, with His complete power and far-reaching 
command and wisdom, brings the deficiency of this sort of natural bodies to 
completion by giving them the perpetuity of the species. He put the world of 
earth and heaven into the order of two sorts of fixity and subsistence, and He 
made the more virtuous [afḍal] of these two fixities the cause of the other, 
which is more vicious [ardhal].31 Thus became manifest the path of act [ fiʿl] 
and being acted upon [infiʿāl], or rather, the reality of the origin [mabda‌ʾ] and 
perfection.

An Effusion [11]
Anything more ancient in existence has a footstep more uplifted in eminence 
in keeping with its priority. But the affair of the return is the reverse, so what 
is further behind has more attainment to felicity [saʿāda], for the cause of 
eminence and distinction is drawing close to the High, the Exalted. Thus, in  
the beginning, the more a thing is prior, the broader will be its specificity;  

31		  The two varieties are the fixity of the spheres, which is that of individuals; and of earthly 
things, which is that of the various species. The higher fixity is the cause of the lower. For 
more on the two fixities, see Asfār 7:125.
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in the going back, the more a thing is posterior, the closer it will be to finding 
deliverance from hyle.

The chain of descent [silsilat al-nuzūl] begins with the lights and the intel-
lects, then the souls and forms after the most luminous Intellect. In this way 
existence is ranked in degrees of remoteness from the fountainhead of good 
and munificence until it arrives at the hyle of the mutually opposed things and 
the matter of the mutually corrupting things. Then it climbs to the elements 
and pillars, then to the inanimate things, plants, and animals. The last of the 
animal ranks and their perfection is man. This is why he came as the cream of 
the elements and pillars. Once he reaches the degree of the acquired intellect 
[al-ʿaql al-mustafād], he gains deliverance from the opposites. At him munifi-
cence comes to a stop and with him the circle of existence [dāʾirat al-wujūd] is 
conjoined.32 Thus has it been said in Persian,

The two ends of being’s ring
in reality are joined by you.33

From the tree of the opposites and their intermingling the Bestower of Intellect 
has grown the fruit of the radiant intellect34 in the Return so that this rubbish 
will not pass away in vain and every created thing will reach a measure of felic-
ity. So also it will be known that the furthest goal is the creation of man, even 
if other engendered beings come into existence from his leftover. Thus nothing 
rightfully due [ḥaqq] will elude any element, and nothing worthy will fall short 
of any receptacle [qābil].

So consider, O recognizer, the wisdom of the innovating Artisan and the 
munificence of the inaccessible Benefiter – how He began with the Intellect 
and sealed with the intelligent! Between these two are affairs ranked in excel-
lence and disparate in stages. Is this not like a seed sown for a tall plant? It 
begins at first as a kernel and it ends at last when it is also a kernel.

So the First Intellect is the seed of the intelligent and the kernel-seers,35 and 
intellects apart from it are its shoots. The universal souls are its branches, the 

32		  For a few more of Ṣadrā’s explanations on the completion of the circle of existence, where 
the Arc of Ascent rejoins the Arc of Descent, see Asfār 7:107; Tafsīr 6:66; Mabda‌ʾ 206; 
Risāla fī l-qaḍāʾ 159–60.

33		  Awḥadī Marāgha‌ʾī (d. 738/1388), Jām-i jam, in the chapter “Dar sharaf-i bunyat-i insān bi 
ṣūrat u maʿnā bar dīgar makhlūqāt.”

34		  In Tafsīr 7:350–51 Ṣadrā says that “the radiant intellect in the abode of the Return” is the 
fourth and highest level of the human intellect. See also Mabda‌ʾ 1:366 where he refers 
to “the degree of the acquired, radiant intellect in the Return.”

35		  The word labīb (“kernel-seeing”) is an active participle derived from lubb, “kernel.”  
The Qur’an speaks of ulu-l-albāb, “the possessors of the kernels,” often translated as “the 
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orbs of the spheres its stems and twigs, the elemental simples its leaves, the 
earthly souls its flowers, the human souls its precious fruits, the acquired intel-
lects the kernels of its seeds and its lights, and the Muhammadan Spirit the 
kernel of the kernel and the seal of the book of existence (upon him and his 
household be peace from the All-Knowing King!).

By Your desire, my God, You have made manifest a tree from the opposites. 
From their intermingling You have grown an illuminating intellect as a fruit. 
Happy are those who see no desire but union [wiṣāl] with You and who seek 
no felicity but encounter [liqāʾ] with You!

An Effusion [12]
The Creator is far too majestic to intend evils [shurūr]. Rather, by giving exis-
tence He intends the spread of good. If it happens that a small evil follows, this 
is because conveying good continues only in this course. So – if you meditate 
[ta‌ʾammul] on this – an evil that gives access to the good is a cleansing good. 
If all the opposites conveyed benefit, His munificence would be cut off. So the 
good is by His approval [riḍāʾ] and command, and the evil is by His decree and 
measuring out.

This is why the Innovator of the Intellect, despite what He has of liberality, 
left some of the bodies empty of spirits. If from among the opposites He had 
not preferred the intellects, which are contiguous with assistance, then in rela-
tion to the living the danger of death would be like nonexistence [al-ʿadam] 
and the non-thing [al-lā-shayʾ] in relation to the things.

When a scholar allows that the cosmos [al-ʿālam] is rational and alive, he 
means only the spheres, for anything of the totality that lacks a spirit does not 
become evident, because of paltriness and smallness. It may be that the death 
[mamāt] and density [kathāfa] in a man’s body are relatively more than what 
is on the underside of the sphere. And, because heaven is pure of the sorts  
of corruption, the abode of the opposites requires them. The paltriness of the 
corrupting, engendered beings will become clear to you only when you exam-
ine the tremendousness of the everlasting orbs.

An Effusion [13]
What emerges from the Necessary is either sheer good [maḥḍ al-khayr] or 
good that has mastery over evil. The example of the first sort is the world of the 
Intellect and the world of the spheres, for both are quit of the evils and perish-
ment that grow up from opposition. Since there is no opposition within them, 
there is no corruption.

possessors of minds.” In Sufi texts, and in Effusion 29, the kernel-seer is contrasted with 
the “husk-seer” (qishrī).
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The example of the second sort is the world of the elements and the pillars, the  
courtyard of perishment [halāk] and nullity [buṭlān], though this is only for 
the sake of the benefit of other things not neglected by the Creator of faculties 
and powers. For, if He were not to create, the shirt of existence would wear 
out, the mantle of munificence would fall short, and many worlds and a great 
number of precious things would remain in the concealment of nonexistence. 
It is rather that the like of these happenings are concomitants of the natures 
because of the clashings of the movements of the spheres, which bring about 
transmutation [istiḥāla] and perishment by way of concomitance and elicita-
tion [istijrāb], though the residents of the World of the Secrets pay no regard 
to that.

So then, to leave aside great good because of a little evil would be a great 
evil. That could not be allowed by the Innovator, the Knowing, the Aware. For 
you have come to know that this slight evil is paltry relative to the expanse of 
the earth, and the earth is paltry before the heaven of this world – which is 
subjugated and effaced beneath the World of Lights and Radiances, impris-
oned in the grip of the All-Merciful. It has no relation to the Threshold of  
Magnificence, the proof of which outdazzles radiance. Thus it becomes clear 
that the good is approved [marḍī], and the evil accidental [ʿaraḍī].

So then, to conceive of a dustmote of evil in the ocean of the sunshine of 
good’s tremendousness does not harm the sun – rather, it increases it in splen-
dor and beauty, brightness and perfection. This is like a black mole on a comely 
white face, increasing it in beauty and comeliness, illumination and loveliness.

So Glory be to thy Lord, the Lord of exaltedness, above what they describe 
[37:180], namely, shortcoming in the acts, or that His act should be lax in giving 
form to likenesses and shapes. The Threshold of the Real is far too majestic for 
the likes of this impossible imagining!

An Effusion [14]
Nothing of the receptacles and the sorts of matter is meaner and feebler than 
the hyle of the World of the Opposites. With it meanness reaches its center and 
diminution gains its confines, for it falls on the margin of existence and resides 
next to the shoes at the session of effusion and munificence.36 Nonetheless, 
it is a trap for the imprisonment of bodily realities and a net for hunting 
human souls.

None of the forms that the Bestower effuses on [this hyle] is denser and 
more opaque than dust [turāb]. So the world of the orbs is similar to a cup of 

36		  During sessions (majlis) the teacher sits in front (ṣadr) of the room, and everyone’s shoes 
are left outside the door at the back of the room.
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wine, whose limpidness [ṣafāʾ] is high and whose dregs are low. Nonetheless, 
the Creator casts on it the light of mortal man [bashar], whose place of return 
is the most luminous locus. Were it possible to convey munificence in any 
other way, this darkness would not have been brought from nonexistence into 
existence. For, from this darkness, the souls gain the constancy of everlasting 
bliss. Had He who bestows existence with generosity and munificence not 
shown favor by giving existence to the darknesses, the world would not have 
continued in this order [niẓām].

So glory be to You, O tremendously Munificent in verified truth! How 
beautifully You have guided on the road and pointed to the path! Were Your 
munificence not made firm like this, that would not befit You, O Possessor of 
Majesty and Generous Giving!

An Effusion [15]
The low receptacles and the sorts of matter are diverse in levels of potency and 
preparedness, and the earthly souls and forms are disparate in subtlety [laṭāfa] 
and opacity [kadar], and they are arranged in proximity [qurb] and distance 
[buʿd] from the Greatest Creator.

Justice is to proportion [taswiya] the sorts of matter and the bodies in keep-
ing with the forms and the spirits. The divine mercy and lordly solicitude “has 
given each thing that has a rightful due its rightful due”37 and effused on every 
possessor of a receptacle what is worthy for it – like the sun, which effuses its 
lights on things facing it receptive to its traces, without niggardliness or stin-
giness, without shortcoming or laxity. Then He waters with one water [13:4], 
which is the water of the surging ocean of munificence and the life of the pure 
spring of existence. It does not cease flowing and inclining from the downpour 
of bounty, or stretching forth and arriving from the fountainhead of munifi-
cence and justice. So We opened the gates of heaven to torrential water, and We 
made the earth gush with springs, so the water met for a determined affair [54:11–
12], that is, the water of the high actors and the water of the low receptacles, 
so that the different species of the artisanries and the various genera of the 
innovations would be progenerated [tawallud].

If onion’s matter had the potency of saffron’s reception, and if the carrier 
of oleander’s form had the capacity of chamomile’s guise, the Bestower would 
not have put aside the more eminent and excellent and effused upon the two 
the oleander and the onion.

37		  Reference to the hadith, “Give to each thing that has a ḥaqq its ḥaqq,” which for Ibn ʿArabī 
is the foundation of taḥqīq (verification, realization).
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On the contrary, the Creator of the faculties and powers requires that the 
order of existence be the most excellent of what is possible and can be done. 
So do not reckon that the spring of munificence and generosity, the fountain 
of existence and eternity, has run dry. Rather it is gushing forth in gushes. How 
should He for whom the few and the many are the same begrudge a trifling, 
slight thing?

Let it not trouble your breast that onion is not saffron, basil not yarrow, 
sense-intuition not intelligence, the wrongdoing ignorant man not a just 
knower, the evil person not good, and the fool not an adept. Were this not the 
case, the sultan would be forced to do the sweeping and the deiform wise man 
[al-ḥakīm al-muta‌ʾallih] to handle filth.

Now that the variety of the preparednesses has been verified and the dis-
similar degrees of the forms and the spirits have been clarified, [it is plain 
that] the greatest felicity belongs to the most excellent preparedness. The 
disparity of human individuals in eminence and deficiency is due only to  
the diversity [ikhtilāf] of the receptacles and the sorts of matter and the degrees 
in potency and preparedness. And every trace branches off from the Real Actor, 
the Boundlessly Munificent, while His command is but one, like a glance of the  
eye [54:50].

So glory be to Him who is incomparable with indecency! And glory be to 
Him in whose kingdom nothing comes to pass but what He wills!

An Effusion [16]
The custom of the divine mercy and wont of the lordly solicitude is not to 
hold back from the individuals [al-ashkhāṣ] any affair for which they have an 
imperative need [iḥtiyāj] in keeping with the natures, and not to be niggardly 
with anything beneficial for the best interests [maṣāliḥ] of a species. Rather He 
it is who gave each thing its creation [20:50]. So He guided [20:50] and gave each 
living thing its rightful due. He did not leave it aimless.

So, with luminous intermediaries, He built for man frames [haykal] from the 
elemental sorts of matter that were perfect in structure and proportioned in 
pillars, in the most excellent manner and the most complete proportioning, so 
that these would be dwellings for the mortal spirits and snares for hunting the 
knowledges of assent [taṣdīq] and conception [taṣawwur].38

Within these frames He opened up various doors and diverse passageways 
[manāfidh]. Some pass into the World of Sense-Perception [ʿālam al-ḥiss], 

38		  On these two basic sorts of statement, see Ṣadrā’s Risāla fī l-taṣawwur wa-l-taṣdīq, trans-
lated by Josep Lameer as Conception and Belief in Ṣadr al-Dīn Shīrāzī (Tehran: Iranian 
Institute of Philosophy, 2006).
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like the apparent tools of awareness [al-mashāʿir al-jaliyya], and some pass 
into the World of Images [ʿālam al-muthul], like the hidden tools of percep-
tion [al-madārik al-khafiyya]. At each of these doors He appointed a faculty 
whereby the soul, in seeking knowledge, perceives one sort of reality; and an 
organ whereby, in putting it into service, she partakes of one type of wonder.

In her own essence the soul has a door by which she passes into the 
World of the Sovereignty and from which she emerges into the space of  
the All-Compellingness. Once she gains from these faculties and organs the 
principles of her knowledges – the first and self-evident things – and once she 
compounds [tarkīb] them in compositions that are strict [ḥaddī] or descriptive 
[rasmī] and she combines [ta‌ʾlīf] them in combinations that are connective 
[iqtirānī] or repetitive [istithnāʾī],39 she hunts down theories [naẓariyyāt] 
from the first things and is transferred from the sensory things [ḥissiyyāt]  
to the intellective things [ʿaqliyyāt]. She seeks help from an instrument named 
“the scales” [al-mīzān] to preserve herself from the errors and mistakes of 
thought, which she has because of her attachment to the World of Hyle. With 
it the hard cash of demonstrations [barāhīn] are weighed against their coun-
terfeits, and the miskals of the proofs [adilla] are tallied according to their 
inclining and declining. This is for the sake of the assayer  – the intellect  – 
which guides to the principles of the views [uṣūl al-ra‌ʾy] and the branches of 
the transmission [ furūʿ al-naql].

When the soul brings together her sharp-wittedness [dhakāʾ] in knowledge 
with her balancing [taʿdīl] in deeds; and when she banishes the illnesses of the 
vices [radhāʾil] and the infirmities [ʿilal] from her essence, then her form will 
have departed from the receptacles and will have come to resemble the first 
intellects in encompassment of intellective things and disengagement from 
bodies and low things.

An Effusion [17]
Man is divided into secret and open, soul and body.

His soul is a lordly substance, a glorified secret, a sovereigntarial subtlety, a 
divine flame, a spiritual word, a lordly creation, an act in neither time nor loca-
tion. Rather, she is a vocable written with kāf and nūn and the command that 
arrives from the image Be [kun], so it comes to be [36:82]. This is His act which 

39		  On these two kinds of definitions, one of which designates a thing’s quiddity and the 
other of which describes a thing’s specific accidents, and on the two sorts of syllogism, 
see Riccardo Strobino, “Ibn Sina’s Logic,” in The Stanford Encyclopedia of Philosophy, ed. 
Edward Zalta, at https://plato.stanford.edu/entries/ibn-sina-logic/ (accessed June 1st, 
2021).
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He enacted by His Essence and to which He gave existence with His words. His 
words exist in His artifacts, inscribed on His earth and His heavens. He who 
gazes upon them with understanding will ponder the Upright Truth and see 
plainly the Straight Path.

So meditate on this book that is full of the knowledges and gaze upon this 
Path stretched between the Garden and the Blaze! Perhaps you will wake  
up from the sleep of heedlessness in the couch of this world and thus be saved 
from the darknesses of hyle’s ocean; you will break away from the imprison-
ment of dark nature and its darkening and alienating faculties; you will climb 
to the triumphant locus and pure location such that corruption does will join 
with you; and you will not long for the abode of bodies.

As for [man’s] body, it is this frame compounded of components like a ship, 
with which he traverses the sea of bodily things and crosses over to the clime 
of spiritual things.

Sharpen the insight of your heart [baṣira fuʾādika] and brighten the black 
dot of your inner core [suwaydā sawādika] with this mysterious scroll and bur-
ied secret!

Fie on those masters of dialectic [ jadal], scrutinizers of the science of the 
principles, scribblers in preparing the rules and the principles, who think that 
man is this sensory, engraved frame [al-haykal al-maḥsūs al-manqūsh], this 
loose and puffed up body, and nothing else. They suppose that God has no 
world beyond these lowly bodies and no creatures other than these worms and 
fetid animals.

These two opinions swerve from what is correct and are exposed to the 
arrows of rebuke. The truth is rather that there is another world in existence, 
and within it are spiritual creatures and divine individuals, to whom people’s 
souls return when purified of defilements [adnās] and filth [arjās].

An Effusion [18]
Perception [idrāk] is of two sorts: well-known [mashhūr] and curtained 
[mastūr]. The well-known is sensory [ḥissī], the curtained is soulish [nafsī]. 
When increase occurs in the sensory, its weakness and corruption are multi-
plied. When aids and supplies abound in the soulish, the intellect’s equipment 
and apparatus become manifold.

There is nothing in the two that does not correspond to that from which 
they emerged. The sensory is thick darkness and the soulish dazzling bright-
ness, for one is the fine wine of disengaged forms, and the other the offspring 
of opaque, altering bodies.

The perfection of the soul is for her to conjoin with holiness and be engraved 
with the guise of the existence that is effused from the worshiped Origin. When 
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something’s state is subordinate to hyle, it is incumbent on the soul to hold 
back her inclinations from it so that she may conjoin with the Active Intellect 
and be delivered from alteration and disappearance. By her separation from 
hyle, she will be saved from detestable things and come to dwell in an abode 
that whispers secretly to the pious.

Right now, though she is not confined to hyle, she is like a prisoner because 
of her love for its subordinates. Once she becomes separate from these and 
wins deliverance, she will conjoin with the felicity of the choicest forms, which, 
as you know, are distant from embodiment and far from hyle and opposite. She 
will attain the triumph of endless felicity with the permission of the Lord of 
the disengaged forms.

Her conjunction with the spiritual world and the luminous mine is one of 
the most exalted and tremendous of destinations, one of the most eminent 
and ample of wants, inasmuch as it is the World of the Return, for it is the place 
of birth. To it our pure souls and shining intellects return, as in the Exalted 
Book: “To Him climb up the goodly words, and the wholesome deed” [35:10]; for 
the goodly ones [f.] belong to the goodly ones [m.], and the goodly ones [m.] 
belong to the goodly ones [f.]” [24:26]. But the vile souls will be plunged into the 
ocean of nature, their heads inverted, their eyes effaced, their spirits captive 
where they are plunged, their bodies thrown down where they are immersed, 
for the vile ones [f.] belong to the vile ones [m.], and the vile ones [m.] belong to 
the vile ones [f.] [24:26]

An Effusion [19]
The human soul has faculties and tools of awareness, inward and outward senses 
and tools of perception. What will direct you to the fact that the inward tools 
of awareness are restricted to the perceiver of the apparent forms [al-ṣuwar al-
jaliyya] and the perceiver of the hidden meanings [al-maʿānī al-khafiyya] – as 
is well-known and inscribed in the books – is that the sensible is confined to 
forms and meanings in the hylic world.40 Otherwise, something in the market-

40		  In Shifāʾ 59–90 ( fann 6 on psychology, MMF), having explained that the perceiving fac-
ulty is divided into two sorts, one of which perceives from the outside (khārij) and the 
other from the inside (dākhil), Ibn Sīnā says this about the difference between form and 
meaning: “Among the perceiving faculties of the inward, some perceive the forms of the 
sensibles, and some perceive the meanings of the sensibles…. The difference between 
perceiving the form and perceiving the meaning is that the form is the thing perceived 
by the inward sense and the outward sense together, but the outward sense perceives it 
first and conveys it to the inward sense…. As for the meaning, it is the thing that the soul 
perceives from the sensible without the outward sense having perceived it first.”
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place of nature would be inoperative and stagnant.41 This, however, is known 
to be corrupt, for the Munificent is He who has given each thing its creation 
[20:50], just as He has not been niggardly toward anything with what is worthy 
for it, for His Essence is the fountain of good and mercy, effusion and blessing. 
How would He hold back effusion from the dustmotes turning in the radiance 
of the sun when the sun’s loaf and the moon’s biscuit are loaves from His light’s 
oven and when the greatest fire on the underside of the sphere is a flame from 
His surging sea? Nor does He squander by giving and conferring, effusing and 
being munificent, for the squanderers are the brothers of Satan [17:27]. Rather 
His generous beautiful-doing [iḥsān] and bountiful favor [imtinān] occur only 
with equity [qisṭ] and justice [ʿadl].

An Effusion [20]
The sites [mawāḍiʿ] of all the senses are necessarily put in the head, for their 
site in the body is the site of a far dome on a high fortress. It is necessary for 
the sentries of fortresses to look over them for safeguarding and cognizance. 
Thus have the wise said, “The head is the monastery of the senses,”42 except for 
the sense of touch, which is scattered throughout the body and susceptible to 
blights and trials because of a majestic wisdom hidden from feeble insights.

An Effusion [21]
The carrier and vicegerent of all the faculties of the human soul is the vapor-
ous, animal spirit [al-rūḥ al-bukhārī al-ḥayawānī], which arises from the 
limpidness [ṣufū] and subtlety of the humors, just as the bodily members arise 
from the humors’ opacity and density. Its fountain is the heart, pineal in shape, 
conical in frame, from which it is distributed to the high and low sites and 
divided into the soulish, ascending, and the natural, liverish, descending. Each 
site upon which it effuses some of its light’s ruling authority is alive; otherwise 
there would be no sense-perception and movement in anything. Notice how 
the blockage that occurs in vessels and nerves yields paralysis and epilepsy, 
just as its paucity leads to melancholy and agitation.43

This spirit is one of the topics in natural, bodily medicine. In the same 
way the rational soul is one of the topics in the divine, spiritual medicine 

41		  To be inoperative (muʿaṭṭal), as Ibn Sīnā explains, is to abide (qāʾim) without any act 
(Risāla fī l-nafs 177; MMF). Ṣadrā is saying that there is no need for anything more than 
the five outward and the five inward senses to perceive the material realm. If there were 
another sense, it would have nothing to do and be “inoperative,” but there is nothing inop-
erative in existence, as he explains in many contexts. See, for example, Asfār 8:204.

42		  E.g., Fakhr al-Dīn Rāzī, al-Firāsa 59 (MMF).
43		  This paragraph seems to be a reworking of Suhrawardī, Hayākil al-nūr, edited by 

Muḥammad Karīmī Zanjānī Aṣl (Tehran: Nuqṭa, 1379 sh./2000), 74.
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investigated by prophets and messengers, those who are confirmed by revela-
tion and inspiration, just as physicians test with investigation and complete 
intuition [ḥads]. Hence, to bring this near to the understanding of those pre-
pared for true knowledge and certainty, it has been said, “The prophets are the 
physicians of the soul, just as the physicians are the prophets of the bodies.”

The folk of wisdom [ahl al-ḥikma]44 and the Sharia have also transmitted 
this: “The prophet is the servant of the decree, just as the physician is the ser-
vant of nature.”45

It is from these two spirits that knowledge of the two worlds is configured 
and recognition of the two climes is gained – I mean the Kingdom and the 
Sovereignty, which two are innovated by the Alive who does not die [25:58].

In these two men the two knowledges abide and the two banners rise up – 
the knowledge of medicine, which is the knowledge of the bodies, and the 
knowledge of the divine things, which is the knowledge of the religions.46

The bodily spirit is the mount for the controlling activities [taṣarrufāt] 
of the human soul, which perceives and acts by permission of her Bestower. 
From God is her rising place, and to God is her setting place.47 With it she 
controls decaying and evanescent bodies as long their receptivity toward her 
controlling activities in the bodies subsists. When their reception toward her is  
severed, she withdraws, departing because of the ruin of the house. This was 
versified by one of the Persians:

The spirit aimed to depart. I said, “Don’t go!”
	 It said, “What can I do? The house is collapsing.”48

An Effusion [22]
When you have realized what we set down for you and understood what we 
have tossed to you, you will grasp some of wisdom’s secrets and knowledge’s 

44		  One could translate this expression as “the philosophers,” but that would lose the tight 
connection that Ṣadrā and others see between true philosophy and the Qur’anic wis-
dom mentioned in the verse, “Whoever has been given wisdom has been given much 
good” (2:269). Something is lost if we translate al-Ḥikmat al-mutaʿāliya, the title of 
Ṣadrā’s magnum opus, as “The Transcendent Philosophy” instead of “The Transcendent  
Wisdom.”.

45		  In a parallel discussion in which he mentions these two sayings, Ṣadrā cites the second as 
“The prophet is the servant of the decree and the divine command, just as the physician 
is the servant of nature and its requirement” (Mabda‌ʾ 359).

46		  Ṣadrā has in mind the hadith, “Knowledge is two knowledges: the knowledge of the bod-
ies [abdān] and the knowledge of the religions [adyān].” The reference is obvious in the 
parallel passage in Mabda‌ʾ 359.

47		  This sentence is from Suhrawardī, Hayākil 74–75.
48		  From a quatrain ascribed to Khayyām (Rubāʿī #67, Ganjūr.net).
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realities concerning how the soul governs the body, even though the body is 
like dense heaviness and the soul like subtle light. So how can the two gain the 
familiarity [ilf] of governance [tadbīr] and controlling activity, the love [ʿishq] 
of interlinking [muqārana] and coinciding [ittifāq], and the pain of departure 
and separation? And how can we conceive of the marriage of darkness and 
light, sorrow and happiness? Or, of the familiarity of the high  – concerning 
which God says, magnifying its place, “We lifted him up to a high place” [19:57]; 
“Surely the book of the pious is in the High Things” [83:18] – with the low, which 
is alluded to in His words, “Surely the book of the depraved is in Sijjīn” [83:7]? 
For between these two there is an aversion [munāfara] and an opposition 
[muḍādda] in quiddity that is not hidden from the possessors of understand-
ing and deliberation.

The Creator was gentle with His complete wisdom, and He was beneficent 
with the beauty of His general solicitude, when He created the dense body from 
the sperm-drop’s matter, the subtle heart from its subtlety, and the subordinate 
spirit49 inside it from the heart’s limpidness. In its subtlety and limpidness [the 
spirit] is like the spheres, which are far from the diversity that necessitates cor-
ruption and perishment. He readied it to be taken as a nest and a hut by the 
rational soul, as a perfecting of her wholesome Return and her livelihood, for 
she is a flame of the Sovereignty, effused from the Light of Lights – like the effu-
sion of light on eyes from the sun – without any diminishment of the Bestower, 
the Alive.

When, with your intuition, you conceive of the ignition of wicks prepared 
to receive fire’s form from a fire that is similar to the Active Intellect, let your 
intuition conceive of the blazing wick of the sperm-drop, prepared by the 
oil of the animal spirit  – which would almost shine, even if no fire touched it 
[24:35] – to receive the human soul, which is one of the flames of the fires of 
the Sovereignty, coming from her Bestower, the Light of the Divine Lights.

This measure of wisdom and recognition is a wine from anchored pots 
[34:13] and a crescent moon among traveling full moons. It will fill you, 
quench you, let you see, strengthen you, and deliver you from need for the 
lengthy disquisitions mentioned in explaining these things in the extensive 
writings.

49		  Reading al-tābiʿa in keeping with some of the manuscripts, rather than al-nābiʿa in the 
printed text. A similar passage in al-Mabda‌ʾ 322 expands on this phrase, making clear that 
the animal spirit is meant: “the vaporous, subordinate spirit in the chief organ [i.e., the 
heart].”



81Mullā Ṣadrā’s Arrivers in the Heart

journal of Sufi Studies 10 (2021) 53–107

An Effusion [23]50
Put aside those who want your companionship, who come to be your friend 
and to learn from what you impart, for that does not belong to them, and you 
gain no state [ḥāl] or beauty [ jamāl] from them, nor does sitting with them 
repel boredom and weariness from you.

Know that these brothers in the open are enemies in secret, and these 
friends in public are antagonists in private. When they meet you, they flatter 
you, and when you are absent, they lash out at you with their tongues. When 
one of them comes to you, he is watchful over you, and when he departs from 
you, he preaches against you. The folk of hypocrisy and talebearing, the com-
panions of rancor and deceit – be not deluded by their gathering around you 
and their thronging about you! Their purpose is not knowledge and state, but 
position and possessions. They would use you as a ladder for their wishes, a 
donkey to carry their encumbrances and burdens.

If you fall short in one of their goals, they will be the most severe of allies 
against you. They see their frequenting you as your incumbent responsibility. 
They expect you to expend your reputation and religion for their sake, to show 
enmity to their enemy and to help their comrade and friend, to stand up before 
them as a fool even though you are a jurist, and to be their mean follower, after 
you have been a chief who is followed. This is why it has been said, “Withdrawal 
from the common people is complete manliness.”

This is a true saying and truthful speech, for we see the madrasa teacher in 
our time as if he were a constant slave with a binding responsibility and heavy 
obligation toward those who frequent him, as if they were presenting him a 
gift and tossing him an incumbent responsibility. It may happen that they do 
not come to him in the sessions unless he undertakes to give them steady pro-
vision. Then the indigent teacher, the mullah weak in the religion, is unable 
to do this with his own possessions, so he keeps on frequenting the doors of 
sultans, suffering the abasement and hardship of someone abased and feeble, 
until, after complete importuning, he is accorded some forbidden wealth from 
ill-gotten gains.

Then he remains in the suffering of dividing it among the companions 
and distributing it among the students. If he divides it equally, the outstand-
ing among them will hate him, ascribing to him stupidity and ignorance, 

50		  With minor changes, this Effusion is copied from Ghazālī, Iḥyāʾ, Book 16, Ādāb al-ʿuzla, 
bāb 2, fāʾida 1: al-taʿlīm wa-l-taʿallum. As noted in the introduction, Ghazālī is quoting Abū 
Sulaymān al-Khaṭṭābī.
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wrongdoing and misguidance, falling short in the proper use of bounty and 
being lax in undertaking the measures of rightful dues with justice. If he makes 
it disparate among them, the fools will lash him with sharp tongues and rage 
against him with the raging of serpents and lions. In this world he will never 
cease suffering because of them and in the next world he will be called to 
account because of what he took and divided.

What is surprising is that with all this affliction and great malady, stumbling 
strikes his soul and hangs him with the rope of the delusion that he is desiring 
the face of God in what he does; that he is disseminating the Sharia of God’s 
Messenger, spreading the knowledge of God’s religion, and undertaking suf-
ficiency for the seekers of knowledge among God’s servants. Were he not the 
laughingstock of Satan and the mockery of the helpers of the sultan, he would 
know with the least meditation that these days the corruption of the time has 
no cause other than the manyness of the likes of these hadith-citing jurists 
[al-fuqahāʾ al-muḥaddithūn].51 They eat whatever they find of the permitted 
and the forbidden and they corrupt the beliefs [ʿaqāʾid] of the common people 
by drawing them into disobedient acts in emulation of them and following in 
their tracks.

We seek refuge in God from delusion and blindness, for that is a malady that 
has no remedy!52

An Effusion [24]
The world is divided into two worlds and revolves around two poles, which  
are the source of the two climes.

One is the south pole, which is adjoined to the clime of the Sovereignty, 
which effuses from the Innovator, the Alive who does not die [25:58]. Its com-
panions are the companions of the right hand, amidst thornless lote trees and 
serried acacias [56:27–29].

The other is the north pole, which is adjoined to the clime of the pos-
sessors of bodies, whose existence depends on matter and preparedness. Its 
companions are the companions of the left hand [56:41], at whom arrive, in the 
final issue [al-ma‌ʾāl], noxious outcome, ugly state, and burning in the fire of 
severance and bane amidst biting wind and boiling water and the shadow of a 
smoking blaze [56:42–43].

51		  Ghazālī’s text does not mention the muḥaddithūn.
52		  Before this last sentence, Ghazālī’s text reads, “This is why it is said, ‘The subjects only 

become corrupt by the corruption of the kings, and the kings only become corrupt by the 
corruption of the ulama.’”.



83Mullā Ṣadrā’s Arrivers in the Heart

journal of Sufi Studies 10 (2021) 53–107

These words of the All-Creating Innovator allude to both worlds and 
to the totality of the two climes: “What is at you runs out, but what is at God 
subsists” [16:96].

Each of the two worlds has an east where the morning of its lights appears 
and a west where its daylight ends.

The east of the world of the spiritual things [al-rūḥāniyyāt] is the First 
Existent and the Cause of Causes (majestic is His ruling authority and daz-
zling His demonstration!). For the sun of His tremendousness splits nightfall’s 
column of nonexistent things [al-ʿadamiyyāt] and clarifies the spread of the 
twilight of existence in the abysses of the ipseities [huwiyyāt]. The light of His 
magnificence cleaves the sea of the gloom of the not-nesses [laysiyyāt], and 
the quiddity of the is-nesses [aysiyyāt] lights up the morning of munificence. 
So glory be to Him who splits the dawn [6:96], the Lord of the spirits’ morning, 
with the light of existence and the effusion of munificence!

Its west is what is finally reached by those pervading lights, namely the 
rational soul of mortal man.

As for the east of the world of the bodily things [al-jismāniyyāt], it is where 
those lights become dense and corporealized [tajassum], where they enter into 
opacity and become orbs [tajarrum]. That is the first heaven and the Lote Tree 
of the Final End [53:14], since it is the end of the World of the Spirits [arwāḥ] 
and the beginning of the World of the Bodies [ashbāḥ].

Its west is where there are the densest of the sinking bodies and the most 
opaque of the far orbs.

So glory be to the Lord of the two easts and the Lord of the two wests! [55:17].
Then these elements and pillars never cease intermingling until the last of 

the affair reaches the body of man [insān]. His body never ceases becoming 
limpid and unified, immaculate and returning, until it finally reaches his spirit, 
which is a subtle body that rises up from the heart on the left side of the cavity. 
It is similar to the orb of the sphere in its limpidness [ṣafāʾ], immaculateness 
[naqāʾ], light [nūr], radiance [ḍiyāʾ], and distance [buʿd] from mutual opposi-
tion [taḍādd], which is the source of corruption.

It becomes a mirror for the rational soul, by which is perceived all of exis-
tence according to its guise and imprint, its form and variegation, its universals 
and particulars. Its universals are in its high essence, and its particulars are in 
the disclosed mirror.

Hence in man there is something like the angel and something like the 
sphere. In respect of the balance of his constitution [mizāj] and the lack of 
opposites, he is similar to the seven strong [spheres, 78:12], and in respect  
of the separation of his form from the receptacles, he takes the shape of the 
first causes.
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Consider the sound fashioning of the Innovator’s wisdom – how He began 
with existence from the most eminent, then the next most eminent, until 
He sealed it with the bodies; how He opened with the meaner, then the still 
meaner, until He finally sealed it with the earth.

Then He opened another opening for the sake of purification [ikhlāṣ] by 
gilding with the gold of deliverance [khalāṣ]. He reversed the first arrange-
ment, that from the meaner to the still meaner, to that of the precious, then the 
more precious. He reached spirits, which are like the spheres, and souls, which 
are like the angels, until He arrived at the soul of the Seal of the Messengers, 
the guide on the paths, who is similar to the First Intellect. And God (glory be 
to Him!) is the origin and the final end in the beginning and the return.

An Effusion [25]
Although man is kneaded of dry clay [15:26] and afflicted with bearing and 
weaning [46:15]; and though incontestably, clay does not become limpid, nor 
does molded mud [15:26] become empty of darkness and opacity; and though 
the wrappings and coverings on his luminous substance have become many 
and from him arise claims and caprices, yet His Lord preferred him greatly 
[17:70] and taught him things as both aggregated [ jumla] and differentiated 
[tafṣīl]. If he chooses distance from appetite and wrath and subjugates their 
muddle by the rectified intellect, his covenant [mīthāq] will be with the bliss 
of the Endless when his shackles [wathāq] are undone from him, and his 
yearning will be toward the world of the Everlasting once he becomes separate 
from matter.

So, you should pay no regard to death, for you will not die or be annihilated. 
As He has said, “I created you for subsistence.”53 Rather, you will turn away 
from your abode and run on to the abode of your settlement [40:39].

Rather, what frightens you is your encumbrances that will be left after you 
and your burdens that you will lose. So let go and be joyful, for the Prophet has 
said, “The lightened have been saved, and the weighted down have perished.” 
Ease up on your soul’s agonies and pangs, and conceive of the encounter with 
your Lord and His approval. Put down the burdens of your cage and take 
flight, gather up your loincloth and travel! Otherwise you will fall into a remote 
place [22:31] and a deep, desolate, ravine [22:27]. How well has this been put 
into poetry:

How long will you fret for the poor spirit?
	 How long will you fret for this harmful world?

53		  Ṣadrā notes that these words of God came down in one of the revealed books (Asfār 6:9).
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From you they can take only this body.
	 Suppose a dustbin goes. How long will you fret?54

An Effusion [26]
Although the soul is intensely attentive [tawajjuh] to nature and its burdens 
and is greatly stained [talawwuth] by matter and its uncleanliness, in her root 
[sinkh] she is from a luminous world and in her substance from a spiritual 
locus, which is the abode of existence and the trace of the entity of good and 
munificence, disengaged from the commingling of matter and the concomi-
tance of corruption. In keeping with her substance, she is intensely covetous of 
going back to the accustomed locus by which is realized the Return.

When the sorrow-inducing fog of perishment-bringers [muhlikāt] disperses 
from her and the poisonous clouds of destructive habitudes [malakāt] are 
lifted from her, she will become pure after the body, not effaced by the length of  
time. She will climb up from the fall [hubūṭ] of the bodies to the eminence 
of the spirits and ascend from the depths of the low things to the pinnacle 
of the highest High Things. Thereby she will win what was aimed for and she 
will arrive at the presence of the Worshipped. She will see plainly the Unitary 
Beauty [al-jamāl al-aḥadī] and attain everlasting arrival [al-wuṣūl al-sarmadī].

The subsistence of the human soul may be doubted by those who wish to 
stay forever in this unclean ruin and hope to subsist in this opaque clod. They 
crave its chaff and are not content without having all of it. They have despaired 
of the next world just as the unbelievers have despaired of the inhabitants of the 
tombs [60:13], so they love taking up residence and they dislike passing on. No 
indeed, but they love the hasty world and its evils, and they put aside the next 
world [75:20–21] and its joy when the eyes will be gazing [at their Lord] [75:23] 
and the faces will be radiant [75:22].

Eyes of silver gazing,
	 lids like golden ingots,
On emerald stems in witness
	 that God has no associate.55

They are pleased with the life of this world and serene with it, and they strive 
night and day in seeking it, though they know that tomorrow they will be 
leaving. What, does man reckon that he will be left aimless? [75:36]. They have 
forgotten the words of God that recount the ancient, effaced companions of 

54		  Sanāʾī (d. c. 525/1131), Rubāʿī #400 (Ganjūr.net).
55		  Abū Nuwās (d. between 198/813 and 200/815) describing the narcissus.
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the hellfire: “How many gardens, fountains, sown fields, and how noble a station, 
they left behind!” [44:25–26].

An Effusion [27]
The sun of the Divinity [lāhūt] has illuminated [ishrāq] the surfaces of the 
nests, so those who return to the world of ruination [bawār] have failed. 
What then is this devotion to the darknesses of the bodies and this worship of  
the idol-like frames? So come forth, brothers of reality, by attentiveness to the 
Greatest Door and by turning entirely toward the Most Luminous Threshold, 
for this is a Door whose seeker will not lose and a Threshold whose attainer 
will not fail.56

Peace be upon the essence pure of hyle’s filth and of the darkness of the 
sorts of ignorance, and delivered from nature’s nightfall and the misguidance 
of fantasies [awhām] and imaginings [khayālāt]! Such an essence has become 
proximate to its Origin by traversing the pathways of humanity [nāsūt], and the 
holiness of the Divinity [lāhūt] has disclosed itself in its mirror.57 It has roamed 
in the spaces of the Sovereignty [malakūt], and upon its ring-stone [ faṣṣ] have 
been stamped the imprints [nuqūsh] of the All-Compellingness [ jabarūt]. It 
has perceived the nonexistent that has passed away and knows the awaited 
that is coming. It has been reading the secrets of tomorrow from the headings 
of today and it has picked the fruits of the Unseen from the palm-trees of sleep. 
It sees what has been promised by God as fulfilled and what He has hidden as 
apparent. It has been delivered from the heaviness of the bodies and has rejoiced 
and taken ease in the lightness of the spirits. It has abandoned the ten ignoble 
bonds, and has boasted of companionship with the ten noble intellects,58 which  
are the quintessence of existence, those given proximity to the Worshipped.

56		  This Effusion expands upon part of Suhrawardī’s short Arabic treatise Risālat al-abrāj, 
ed. Henry Corbin, Majmūʿa-yi muṣannafāt-i Shaykh-i Ishrāq (Tehran: Imperial Iranian 
Academy of Philosophy, 1977), 3:462–71. In what corresponds to this first paragraph, 
Suhrawardī writes, “The sun of the Divinity has illumined the surfaces of possibility, so 
how long will you linger in the darknesses of the corners of the bodies, worshipping the 
bodily, idol-like frames?… Stick to the Door and cling to the Threshold, for this is a Door 
whose seeker will not lose and a Threshold whose attainer will not fail” (463).

57		  Suhrawardī: “Peace be upon a soul that has abandoned her nest and turned her atten-
tiveness to her Lord!… She has traversed the pathways of Humanity and arrived at the 
domicile of Divinity” (ibid.).

58		  Suhrawardī: “She has abandoned the heaviness of the bodies, and she rejoices in the light-
ness of the spirits. She has been delivered from the bonds of the ten, and she boasts of 
companionship with the ten” (ibid.). A marginal note specifies that “the bonds of the 
ten” refers to the five outward and five inward senses, and the second “ten” refers to  
the intellects.
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O Bestower of life and Life-Giver to the dead, Driver of the spheres and 
Owner of the angels, deliver us from the transitory, passing things and join us 
with the returning, shining things!

An Effusion [28]
That which is most beneficial for your soul’s discipline [riyāḍa] is the upright 
Sharia, since those who refuse it are far removed from the abode of safety 
[salāma] and the source of generosity [karāma]. The most worthy object of 
your aspiration [himma] is the straight wisdom [al-ḥikmat al-mustaqīma], 
since those who turn away from it will regret and be remorseful. No indeed, 
but on that day they shall be veiled from their Lord [83:15], for what they were 
acquiring has rusted on their hearts [83:14]. This is because of the accumulation 
of their ignorance, the manyness of their heedlessnesses, the maliciousness 
[radāʾa] of their character traits and acts, and the ugliness of their habitudes 
and deeds. The wrath of the All-Compelling will come down upon them and 
they will be driven to the world of ruination and restored to the lowest of the 
low, the Garden of the high ones forbidden to them.

Blind to the witnessing of the lights, deaf to hearing the voices of the pious, 
asleep on the couches of heedlessnesses, slumbering on the bunks of igno-
rance, lovers of the nightfalls of hyle, and wayfarers on the ways of the first Age 
of Ignorance, they have taken pleasure and deemed goodly only the weariness 
[taʿb] of the bodies, for they have neglected and become absent from the good-
liness [ṭīb] of the souls.

How well has it been said in Persian:

Come alive in my spirit so I may show you
	 what sort of spiritual shares I have.

Intellect allows the use of the name “pleasure” [ladhdha] for the sensible 
thing only because it designates the everlasting bliss prepared for the souls. So 
renounce, O brother of reality, being stained by this unclean, evanescent thing 
and concern for this blighted hag! Do not populate this dark grave or settle 
down in this desolate village. If you aspire for it, you will taste the chastisement 
of hellfire [40:7] and drink the draft of boiling water [6:70].

Prepare for departure and transferal, and undertake to emerge from attach-
ments and encumbrances. Do this either by choice [ikhtiyār], or come forth by 
constraint [iḍṭirār]. Struggle to gain that to which the prophets have alluded, 
and to meditate on the Books sent down from heaven: the stirring up of  
the longing for bliss and the instilling of the fear of hellfire, the praise for the 
higher, luminous world, and the blame for the lower, elemental waystation. 
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Perhaps you will awaken from the sleep of heedlessness and be aroused from 
the slumber of ignorance.

It is incument upon you to rectify your affair before your lifetime is com-
pleted. Plead in the early mornings to the World of the Secrets! Perhaps you 
will be saved from perishment and conjoin with the Owner of the Kingdoms.

An Effusion [29]
If you are one of the Men [al-rijāl], keep your soul distant from company with 
the lords of the curtained canopies [arbāb al-ḥijāl].59 Be not content with mere 
words and talk in place of what arrives in the hearts of the possessors of ecstasy 
and states! Be not satisfied with knowledge of the husks, and have no patience 
with inscribed paper in place of unrolled parchment [52:3]! Do you not know 
that the likeness of an imitator [muqallid] next to a realizer [muḥaqqiq] is that 
of a blind man next to an exacting seer; that the likeness of a wise man next to 
a prattler is that of a warrior next to a story-teller?

The non-deiform imitator [al-muqallid al-ghayr muta‌ʾallih] is nothing but 
an adulterated forgery whose utmost limit is an inscribed tablet. He is content 
with outward words and does not recognize the light in the darknesses. He 
serves the outward words and principles and is deprived of the inward realities 
and meanings. In the religion he narrates from a senile shaykh, like someone 
led by a blind man in a dark night. Thus has it been said, “They take their 
knowledge dead from the dead, and we take our knowledge from the Alive 
who does not die.”60

He thinks that man [al-insān] is body and shape, that life is drinking and 
eating, that the religion is prayer and fasting, and that the lifespan is night  
and day. He knows nothing of the day that was created before this customary 
day and became manifest where this existent time did not become manifest. 
That day is the constant day [al-yawm al-dāʾim] in which there is no night or 
radiance, no morning or evening.

59		  In his Arabic-English Lexicon Lane renders the feminine form of arbāb al-ḥijāl, namely 
rabbāt al-ḥijāl, as “mistresses of the curtained canopies, i.e., women.” The editor of 
Wāridāt suggests two possible meanings for the expression by translating it into Persian 
as “sitters in the curtained canopies and men with the attributes of women.” Suhrawardī 
uses the feminine form in this sentence: “Waste not your life, for you will not find Him 
after death. Have patience with the patience of Men, and accustom not your soul to the 
character traits of the mistresses of the curtained canopies” (Majmūʿa 1:111).

60		  Ibn ʿArabī often quotes a first-person version of this saying from Abū Yazīd Bisṭāmī 
(d. 261/874–5 or 234/848–9).
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They have busied themselves with this lowly world and become heedless of 
the second stage [al-marḥalat al-thāniya].61 With their bodies they are lords 
of the outward things, but with their hearts they serve the folk of the inward 
things. Their blessings relative to the bliss of the Possessors of the Kernels 
are like the husk relative to the kernel. Each of them has what he seeks and 
that to which he corresponds. This is like straw and bran for donkeys and cat-
tle, and the kernel of wheat for man and mortals. Just as the husk protects  
the kernel and just as leaves preserve the grain, so also, in their occupations the 
folk of this world are litters that carry hardships for the sake of the cultivation 
of the outward realm, while the folk of recognition verify the recognitions and 
conceive of the realities for the sake of the cultivation of the next world. The 
former protect the latter from adversities and free them up from the pursuit of  
vile things so that they may attend the places of worship, gain the realities 
of the beliefs, and travel the path of God, who is the Origin of the first things  
and the Final End of the returning things.

So, my friend, put all of that to the side of the chapters and divisions of the 
discussion, its incidentals and superfluities. Return to the head of the affair, 
which is pondering the Speech of God and the Sunna of His Messenger while 
listening with detached heart and limpid disposition and while meditating 
with an aptitude [qarīḥa] empty of the imprints of the sayings of the heretics 
[mubtadiʿūn]. Then from every quarter the individual realities will welcome 
you in the most beautiful garb. They will transport you with a greeting and 
a cordiality that will be a gladdening of the eyes, hidden from the people.  
	 No one can arrive at the Knowing, the Wise, simply with the embellished 
words and ornamented expressions gained by learning and teaching  – only 
with deeds and characterization by the character traits [takhalluq bi-akhlāq] of 
the prophets and friends and by wayfaring on the path of annihilation [ fanāʾ] 
and subsistence [baqāʾ].

So peace be on godwary and immaculate forms delivered over to the Creator 
by a hidden love!

An Effusion [30]
Waste not your precious breaths in gratifying mean pleasures. You were born 
with the disposition, so let not your parents turn you into a Jew. You were 

61		  Ṣadrā may be referring to the second of the four marḥalas of the practical intellect, men-
tioned in Mafātīḥ 523: rectifying the outward by following the Sharia and the Sunna, 
purifying the inward of ugly character traits, illuminating the heart with true recognitions, 
and annihilation in God. He may also be referring to the second disposition mentioned in 
Effusion 2.
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created with a clear white face, so let not your parents make you black. You 
incline innately to be unswerving [ḥanīf], so do not become a Magian.62  
You were sent down as pure, so do not pollute yourself. Surely God balanced 
thee and He proportioned thee [72:9], so do not deviate; He gave you light and 
made you limpid, so do not be eclipsed.

Keep your soul aside from sordid affairs and pay no regard to wishes and 
delusions, for it has been established that every security disappears and every 
instant is a death. Acquire a high aspiration and hunt a lofty soul. Be not 
deceived by base things and acquiesce not to low things. Scorn this world along 
with everything within it and leave it for its folk and its children. Do not occupy 
yourself with acquiring its chaff and do not apply yourself to gathering its 
fruits and flowers. Confine your theoretical faculty [naẓar] to the conception 
of the universals. Disengage your intellect according to the disengagement of 
the intellective things until you reach the point where your glorifying [tasbīḥ] 
and hallowing [taqdīs] are the furthest limit of your intimacy and the greatest 
pleasure you find from your soul. At this point you will disdain bodily nourish-
ment and have no eagerness for it. You will yearn for the heavenly, spiritual 
provision. You will travel in the gardenplot of the Sovereignty and wherever 
you go, you will not die.

Happy are those who recognize no felicity beyond His love and have no 
desire but encountering Him. They do not muddy the fountainhead of love 
and the spring of Tasnīm [83:27] with the nightfall of hoping for the Garden 
or fearing Hellfire. You will see that the intelligent man chooses love for the 
One, the Solitary, the Self-Sufficient over endless bliss. When love for his Patron 
[mawlā] is found and completed, how would his aspiration grieve in love for 
anything apart from Him?

So glory be to Him who has given the hearts of the recognizers a taste of the 
pleasure of service and the sweetness of the covenant, diverting their hearts 
from remembering the Gardens or paying regard to the beautiful houris!

Prohibit the bodily parts from indolence, the soul from boredom, the intel-
lect from slipping, the spirit from expectations and forgetting death, and the 
secret core from looking at deeds, so that you may be saved from deficiency 
and defect and reach proximity to God (exalted and majestic is He!).

An Effusion [31]
In his root man is a receptacle for all the intellective and soulish configurations, 
comprehending all the spiritual and sensory worlds. He has the receptivity to 

62		  Allusion to the well-known hadith, “Every child is born according to the disposition 
[al-fiṭra]. Then its parents make it into a Christian, a Jew, or a Magian.”



91Mullā Ṣadrā’s Arrivers in the Heart

journal of Sufi Studies 10 (2021) 53–107

become garbed [talabbus] by and arrive [wuṣūl] at any of the self-standing 
lights and divine radiances. He has the all-comprehensiveness [ jāmiʿiyya] to 
become qualified [ittiṣāf] by every bodily guise and human habitude.

If the beginningless felicity assists him and the innate wretchedness does 
not keep him distant; if the causes of guidance and climbing up in the degrees 
[darajāt] come upon him, and if the necessitaters of wretchedness and sinking 
into the reaches [darakāt] do not come upon him, such that the invitation to 
the signs, the teaching of courtesy [ta‌ʾdīb], the prescription [taklīf] of the acts 
of obedience, and rectification [tahdhīb] leave their traces in him; if his spirit 
is strengthened with its spiritual foods and drinks, which are faith, worship, 
recognition, and renunciation [zuhd]; and if it is preserved from its malicious, 
perishment-bringing poisons, which are unbelief, ignorance, disobedience, 
and misguidance; if he has the preparedness to be kindled by the lights of self-
disclosure from the pavilions of majesty [surādiqāt al-jalāl]; and if he seeks 
the effusion of the radiances of holiness from the glories of beauty [subuḥāt 
al-jamāl], then he will sparkle with the lordly rays and become irradiated by 
the All-Merciful radiances. So the lights that arrive upon him from his Patron 
will be reflected back upon the empire of his body and the encampment of his 
faculties. The faculties will become his obedient servants in all His command-
ments and restraints and will be his escorts in wayfaring on the road of the 
Real. Or rather, he will have no impediments – those, God will change their ugly 
deeds into beautiful deeds [25:70].

If he is impeded from that by what is kneaded into his root – namely, the 
clash of the predatory attributes and the accumulation of the appetitive and 
wrathful motivations  – then no restrainer will restrain him from his want  
and caprice, for the attributes of his soul and caprice will dominate. No blocker 
will block him from his appetites and wishes, for he will have taken his caprice 
as his god [25:43]. It will have misguided him and not guided him, for his two 
hands will have bound him and his parents will have turned him into a Jew. 
Those are the wretched and the rejected, who are bound by the chains and the 
fetters63 and veiled from witnessing the lights. The Qur’an that guides away 
from misguidance alludes to them: “No indeed, but what they were acquiring has 
rusted on their hearts” [83:13]; and “a barrier has been set between them and the 
objects of their appetite” [34:54].

We seek refuge in God from this forgetfulness, and we ask Him for repen-
tance and release – surely He is the Patron of Beautiful-Doing!

63		  Allusion to verses such as 40:71, “When the fetters and chains are on their necks, and they 
are dragged into the boiling water, then into the Fire they are poured …”.
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An Effusion [32]64
Happy are those who travel the path of Oneness and traverse it, hear the invi-
tation of the Real and respond to it! Upon them blessings fall, but they do not 
rejoice; upon them trials pour, but they do not become agitated. They place 
the seal of silence on the storehouse of diversions and block the channels  
of the satans of appetites with hunger. They read the scroll of offenses and 
deem the bitterness of abandoning this world as sweet. They see the submis-
siveness of the grave easy in order to win the treasure of deliverance from  
the abode of worry. They cross the bridge of caprice so as to come down in the 
courtyard of knowledge and godwariness. They sleep at times, so they melt in 
shame. They live as if dead, so they die while alive. They are earthly bodies with 
heavenly hearts, bodies on the ground with spirits on the Throne. They have 
engendered being in the bodily frame but are separate from the homelands of 
new arrival in their hearts. Their spirits wander around the Throne and their 
hearts receive aid from the storehouses of kindness. Their souls journey in the 
waystations of service and their spirits fly in the space of proximity.

Those ignorant of them say that they have lost, but they have not lost. 
Rather their states have towered up, so they are not grasped; their station has 
risen high, so they are not owned. They have dedicated their effort to acquiring 
knowledges and good deeds. They have striven to perform acts of obedience 
and to plead in seclusion. They have come forth in making their souls limpid 
by rectifying character traits. They have withdrawn from that toward which 
the folk of the horizons turn. They laugh at the folk of heedlessness as an intel-
ligent man laughs at children busy with the game of polo.

So their forms have become disengaged from the attachments of the lower 
world and their souls have been purified from the filth of nature and the defile-
ment of hyle. They have returned to their original homeland and arrived at the 
towering, intellective standing place. Having been delivered from the world of 
falsehood and delusion and the threshold of transience and destruction to the 
mine of happiness and the settling place of light, they mix with the spirituals 
and join with the holy and pure. Holy tribes receive them with greetings and 
honoring, and divine beloveds applaud them with salutations and salaams. 
Their salutation therein is salaam [10:10], for they are disengaged from the evils 

64		  This Effusion is remarkably similar in style and tone to a passage in Rawḥ al-arwāḥ, 
the Persian commentary on the divine names by Aḥmad Samʿānī (d. 534/1140), though 
there is no sign of actual borrowing. See Aḥmad Samʿānī, The Repose of the Spirits: A 
Sufi Commentary on the Divine Names, trans. William C. Chittick (Albany: SUNY Press,  
2019), 130.
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of matter and the blights of the bodies. Their spirits wander in the Sovereignty, 
the veils of the All-Compellingness lifted from them. They dive into the ocean 
of certainty and stroll among the flowers in the orchards of the godwary. They 
become drunk from the lights of the majesty and beauty of the First and 
remain bewildered in the surfeit of His comeliness and perfection. They spend 
the morning enraptured by the beauty of the Essence and the evening stand-
ing in the rightful due of essential worship. They effuse a drop of what they 
drink for the thirsty seekers and shine a flash of what they find on the hearts 
of the wayfarers. When someone drinks a drop, he comes to life, and when 
his heart finds a flash, it is illumined. They speak of what they speak in poetry 
and prose and they manifest what they manifest in sobriety and drunkenness. 
May God recompense them from us with the best recompense and may God 
approve of us and them on the Day of Encounter!

An Effusion [33]
A group of the Kalamists denied God’s love [maḥabba] and friendship [walāya] 
specific to the firmly-rooted knowers and the proximate Substitutes.65 They 
say, “Is love anything other than acquiescence to the commandments?” Their 
deficient understandings established that love calls for an image [mithāl] and 
an imagining [khayāl] and requires forms and shapes. They did not know that 
the Tribe [al-qawm] arrived at what is more complete than the sensible in the 
levels of tasting and faith and that they gave away their spirits and souls in  
the surfeit of yearning and finding [wijdān].

Or rather, their intellects were confined to the World of the Witnessed 
[ʿālam al-shahāda], so they were guided by the Real only to the simple notion 
of existence [mujarrad mafhūm al-wujūd]. They did not encroach on the sanc-
tuary of the Witnessed [ḥarīm al-mashhūd],66 which discloses Itself in the 
midst of the Unseen and is unveiled without doubt to the spirits, for perfection 
has a beauty that is not perceived by the senses, nor apprehended by theory 
and analogy [qiyās].

O God, subtilize our secret cores on all sides with the illumination of love, 
and make our spirits yearn for the witnessing of Your beauty through their 
annihilation. Then they may be bewildered and perplexed in the glories of 
Your face and astonished and naughted at the self-disclosures of Your beauty! 

65		  Substitutes (abdāl) are high ranking friends of God, often differentiated from other Men 
of the Unseen (rijāl al-ghayb), such as Poles and Pegs, by authors like Ibn ʿArabī.

66		  In the second edition, the text has al-shuhūd in place of al-mashhūd, though the manu-
script evidence and the grammar come down on the side of the latter.
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Let witnessing rule over them by negating existence! Make them cling to attest-
ing to Him other than whom there is no god, the One, the All-Subjugating!

An Effusion [34]
If someone does not gain from the Real (glory be to Him and high indeed 
is He!) an attraction [ jadhba] away from his reflective thought [ fikr] and 
sense-perception, he will not be able to deliver himself from the attri-
butes of his own soul, nor will he gain the recognition of God, awareness of  
the Sovereignty, and the self-disclosure of the attributes of the Possessor 
of the Exaltedness and the All-Compellingness that are gained by him who 
gains an attraction from the Living, the Self-Standing who does not die. For 
no acquisition is gauged against the gifts of God (exalted and majestic is 
He!), nor are any deeds placed alongside them. So the seeking wayfarer is not  
like the sought attracted one, nor is the tormented lover like the blessed 
beloved. Chosenness [ijtibāʾ] and solicitude are far apart from penitence and 
guidance. The Real has made them disparate in bestowal and portion, for He  
has said (majestic is the Speaker!), “God chooses for Himself whomsoever  
He will, and He guides to Himself whosoever is penitent” [42:13].

When the Real comes suddenly upon the attracted with the tremendous 
affair that terrifies them, He takes them away from them and they subsist with-
out them. He flattens the mountains of their hearts and destroys and demolishes 
their buildings. Then He builds for them a second building, higher and more 
complete. He purifies them of defilement and makes them limpid of opacity; 
He burnishes them and gives them light with the most beautiful burnishing. It 
is He who takes control [taṣarruf] of them – the Controller of the Kingdom and 
the Sovereignty, the Knower of the Unseen and the All-Compellingness. With 
their tongue He speaks whatever words He desires and chooses, and with their 
hands He enacts whatever acts and traces He wills.

From this the seeker will understand that when he struggles, undertakes 
discipline, and commits himself, his mortal nature [bashariyya] may be altered 
and his humanness [nāsūtiyya] may disappear. Human attributes may be anni-
hilated from him, and lordly descriptions may become manifest in him. At this 
point what is annihilated is what was annihilated in the beginningless, and 
what will subsist is what will always subsist. He will recognize that what he was 
calling “other” was nothing but fantasy and imagination, that attentiveness to 
it was nothing but error and misguidance, and that what exists is nothing but 
real. The engendered beings will become nonexistent in his gaze, and the King, 
the Requiter will subsist.

These then in reality are the servants of the All-Merciful; others are servants 
of caprice and lowliness. The All-Merciful has lauded His servants by ascribing 
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them to His name the Uplifter [al-rāfiʿ],67 by which they have attained inacces-
sible eminence, as has been said in describing their state, as deputyship for 
their words:

Enough eminence is that I am ascribed to You
	 and invited, observed, and recognized by You.
Some become eminent from kings in the earth,
	 but my eminence in You is greater and more eminent.68

An Effusion [35]
Love, like other inwardly found things [wijdāniyyāt], is manifest in its that-it-
is-ness but hidden in its quiddity. Anyone who has the custom of conceiving of 
the realities of things as conveyed to them by means of the definitions [taʿrīfāt] 
provided by the wise will not find in himself the scope not to talk about defin-
ing the affairs of tasting and finding, even if what he mentions does not pertain 
to strict [ḥaddī] or descriptive [rasmī] meanings, for he will be dominated by 
realizing the realities for himself and by admonishing seekers and giving them 
knowledge from his intellect and intuition.

One of them defined love by saying that it is delight [ibtihāj] in the concept 
of the Presence of the Essence.69 This is a definition in terms of what some-
times accompanies love.

The physician defined it by saying that it is a disquieting, capricious disease 
arising from malignant, black bile; it can be made wholesome only if the bile 
is made wholesome. Thus he defined it with one of its instances apart from its 
other individuals.70

One of the folk of tasting said, “Love is an everlasting attribute and a begin-
ningless solicitude.”71

67		  Compare Asfār 7:39: “In alluding to the disparity of the stations of the ulama in the degrees 
of their knowledge, He says, ‘We lift up in degrees whomsoever We will, and above every 
possessor of knowledge is one who knows’ [12:76].”

68		  Ṣadrā also quotes these two Arabic lines in his Persian Risāla-yi si aṣl. His contempo-
rary, Muḥammad Kibrīt al-Madanī (d. 1070/1660) cites them anonymously in al-Jawāhir 
al-thamīna.

69		  Ibn Sīnā in al-Ishārāt wa-l-tanbīhāt (namaṭ 8, faṣl 18) while explaining the difference 
between ʿishq and shawq. Ibn Sīnā’s text has “some essence” (dhātin-mā) rather than “the 
Essence” (al-dhāt).

70		  Ibn Sīnā says something similar in a short chapter on ʿishq in al-Qānūn fī l-ṭibb, part of a 
section on diseases of the head.

71		  al-Ḥallāj (d. 309/922). Quoted in Louis Massignon, The Passion of al-Hallāj, Mystic and 
Martyr of Islam, trans. Herbert Mason (Princeton: Princeton University Press, 1982), 3:107.
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One of them said, “It is God’s secret deposited in the hearts of those with 
certainty and effused upon the spirits of the faithful.”72

Both of these sayings allude to the divine love that is effused upon His elect 
servants in keeping with the beginningless solicitude.

What has shown itself and appeared in the mind of this weak one is that 
love, though it is one meaning and a solitary object of understanding, becomes 
diverse in keeping with the things described by it and disparate in respect to 
the things to which it is connected, so it is represented with diverse and dispa-
rate representations and numerous, disagreeing definitions.

The divine [love] consists of a necessitating reality and a divine essence 
which, when it becomes connected to anything apart from itself, necessitates 
choosing [iṣṭifāʾ] it and requires selecting [īthār] it for other than it and con-
veying it to the perfection of its soul and its secret core.

As for the engendered [love], if it connects to one of the states and one 
of the perfections, it consists of that which is the origin of a perfection and 
an incitement to gaining a state. By this definition love envelops everything 
within which there is manyness, differentiation, strength, and perfecting. This 
is why it has been judged that love pervades all existent things and envelops 
each and every quiddity.

If it does not connect to that, it consists of a spiritual meaning that annihi-
lates the lover in his beloved and loses the seeker in the sought, so he is attracted 
to the examination of [his beloved’s] perfection and delights in witnessing its 
beauty. Since this is an affair of spiritual tasting and a meaning of witnessing 
and finding, the more the perceiver is subtle and burnished, the more his per-
ception will be complete and high. In its perfection, this belongs only to the 
most perfect of possible things and the master of the engendered things, and 
that is our Prophet (upon him and his household be blessings and peace from 
the Bounteous, the Benefactor!). Or rather, in its perfection and completion, 
it belongs only to the Innovator of the things, the Creator of what He wills. 
Anything other than He has traces effused from the ocean of His munificence 
and trickles attained from the cloud of His existence.

An Effusion [36]73
Has there has come upon man a while of the aeon when he was not a thing remem-
bered [76:1] and passed over him a span of time when he was not something 

72		  ʿAmr b. ʿ Uthmān al-Makkī (d. 297/910). Ibn Sīnā’s definition from the Ishārāt as well as the 
sayings of al-Hallāj and al-Makkī are found in the same order in Fanārī, Miṣbāḥ al-uns 245 
(MMF).

73		  Ṣadrā provides an expanded version of this Effusion, quoting the same poetry, in Mafātīḥ 
(Miftāh 13, Mashhad 8, 475–80).



97Mullā Ṣadrā’s Arrivers in the Heart

journal of Sufi Studies 10 (2021) 53–107

understood and well known? This claim has no need of demonstration but 
rather is witnessed plainly. For how could the body – which was created from 
a sperm-drop engendered from clinging clay [37:11], kneaded with the hand of 
power for forty days, and was a dough of molded mud [15:26] over whose clay 
passed ages and years – be eternal and not preceded by time, empty of renewal 
and new arrival [ḥidthān]?

Then, after the passing of days and months and the recurrence of years and 
aeons, he was created from a sperm-drop, a mingling [76:2] and gained a mid-
most constitution between the dryness of earth, the wetness of air, the heat 
of fire, and the cold of water; or rather, between the dryness of minerals, the 
wetness of plants, the heat of animals, and the cold of the traces of the engen-
dered things in the atmosphere. This middleness is named balancing [taʿdīl] 
and proportioning [taswiya] in the Qur’an in His words, “O Man! What deceived 
thee as to thy Lord, the Generous, who created thee, then proportioned thee, then 
balanced thee; in whatever form He willed He compounded thee?” [82:6–8].

In this verse He described Himself (high indeed is He!) with two attributes 
appropriate to balancing man’s constitution, pointing out that these two attri-
butes require that he be created from the elements and pillars. Were it not for 
Lordship and Generosity, the Adamic species would not have come into existence.

Then He effused upon him the lights of the senses, which ignited with a 
strong ignition, their oil blazing in their wick with a luminous blazing. When 
his insight [baṣīra] opened and his secret core [sarīra] became strong, he saw 
nine indigo boxes, their domes diadems, their gowns draped, their mirage 
flashing, their gates blocked, their goblets circling, their heads hanging, their 
rounded bowls similar to banded cups.74 He became bewildered and recited,

We’re inside this turquoise dome
	 seeking holes like ants in a jar,
Unaware of the abode of hope and fear,
	 dizzily blind like a cow in a mill.75

For he saw no magician in this box, he saw no inhabitant in this monastery – 
nothing but seven dice like buxom girls and mates [78:33], wandering among the 
boxes, sometimes in “trine” and “sextile,” again in “opposition” and “burning.”76 
He was astonished and terrified, then recited,

74		  Before the Mafātīḥ version of this sentence, Ṣadrā adds this clarification: “His insight was 
opened and he saw the sensory world and the heavens, the earth, and what is between the 
two. He witnessed nine indigo boxes …” (p. 476).

75		  Anvarī (fl. sixth/twelfth c.), Rubāʿī #253 (Ganjūr.net).
76		  These astronomical terms have to do with judging the distance between two objects in 

terms of the rays they cast. “Two objects may be in conjunction (0o), sextile [tasdīs] (60o), 
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We’re the dice, the spheres the players
	 in reality, not in metaphor.
Once played on the board of existence,
	 back we go one-by-one to nonbeing’s coffer.77

So he turned the engendered things over to the aeon and to nature, which  
are the meanest of things in artisanry, and he restricted his view to the bodies 
and the natures, not going beyond to the rarities of the World of Innovation.78 
Rather, he denied the Governing Artisan and refused the Determining Inno
vator, so he missed the king and his goblet,79 thus worshipping the Ṭāghūt and 
his Suwāʿ, imagining His artifact to be His equal, and taking His loved object 
[wadīd] as his Wadd.80 Such are the impure deeds of the Aeonists, those 
among the people who have withdrawn from the community and are quit of 
what adorns the folk of Islam.

When his insight was opened a little and he meditated with a feeble medi-
tation, he intuited that these alterations flowing over the engendered things 
are engendered only by a non-engendered Engenderer and that they gained 
their colors only from an uncolored Colorer. Then he discovered his faults  
and acknowledged his sins, so he asked forgiveness and repented, attested and  
became penitent, and gained certainty in the knowledge of the Constant 
Origin and Standing Abider.

But he was bewildered by the states of the worshipers, and his thoughts were 
agitated by the final issue of the servants. Or rather, he negated it explicitly, 
since he knew that man was engendered from a commingling and a consti-
tution gained from the midst of the pillars, so he had no hope that anything 
would come back after it became corrupted, since that would have no benefit 

quartile (90o), trine [tathlīth] (120o) or opposition [muqābala] (180o)” (Josep Casulleras, 
“Ibn Muʿādh on the Astrological Rays,” Suhayl 4 [2000]: 385). “Burning” (iḥtirāq) desig-
nates a planet’s near conjunction with the sun.

77		  A somewhat different version of this quatrain is ascribed to Khayyām (Rubāʿī #50, Ganjūr.
net).

78		  Again, the Mafātīḥ version is more explicit: “He did not know that these forms are linked 
to fine threads, not seen by most viewers because of their fineness, in the hand of a Wise 
Governor and Knowing Magician who moves them as He desires…. So in his ignorance 
of the Governing Artisan he turned these engendered things and these artifactual, newly 
arrived things over to the aeon and artifactual nature” (477).

79		  Allusion to Q. 12:72, “We are missing the king’s goblet,” proclaimed by a herald after Joseph 
put his goblet into Benjamin’s saddlebag.

80		  Ṭāghūt is sometimes treated as a proper name and sometimes translated as “idol” or 
“idols.” The Qur’an uses the word with both singular and plural verbs. Suwāʿ and Wadd 
were idols of the people of Noah (Q. 71:23).
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for it or for others. So he judged that when he dies, he dies; his felicity lies in 
what has gone by. Thus God has narrated from him: “There is nothing but our 
life in this world – we live and we die” [45:24], like herbage and pasturage, which 
become blackened stubble [87:4–5]. Then again, what benefit was there for 
Him in the beginning that he should be returned to Him in the end? He recites,

The Wheel gained nothing by bringing me,
	 it adds no rank and beauty by taking me,
Nor have I heard from anyone
	 why it brings me and why it takes me.81

For this reason he denied prophethood, which warns of the Uprising and its 
benefits, and he insisted explicitly on rejecting the Upstirring and its spread 
tables. This is the path of the folk of India and the Brahmins, and it was the 
course followed by the Sabeans mentioned in several places in God’s Book. 
They worshiped the stars and made them a path to the Real, a guide and an 
indicator. They said, “Has God raised up a mortal as a Messenger?” [17:94]. 
The pivot of their insistence and the limit of their denial and disapproval in 
these words is confined to saying that mortal men are not suitable for mes-
sengerhood, because their individuals share in reality and quiddity, so it is 
absurd for one person rather than another to be specified for the characteristic 
of prophethood. This is the furthest limit of their invalid argument and the 
utmost end of their abstruse denial, but it is frailer than a spider’s house82 and 
more constricted as a roaming place than the space of a coffin, for it is refuted 
with a single word and an easy saying – and how often a small troop has over-
come a great troop! [2:249] – and that is what God says in His firm verses: “God 
knows where to place His message” [6:124]. This is to say that the individuals of 
the human species are similar, but they are diverse in potency and prepared-
ness, so some souls have a measure with God that is unknown to any but He.

As for what is judged by the upright intellect taking the Straight Path, that 
is what adorns the folk of Islam and is acknowledged by the companions of 
wisdom and Kalam, namely that there must be two sides to prophethood. 
The first has in view the worshiped Object’s solicitude in bringing about the 
perfection of people in the two configurations. Given that He did not neglect 
curving the soles of the feet or fail to tighten the bow of the eyebrows, it is more 
appropriate and worthy, more suitable and proper, that He not be niggardly in 

81		  Khayyām, Rubāʿī #60 (Ganjūr.net).
82		  Allusion to Q. 29:41, “Surely the frailest of houses is the house of the spider.”
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effusing prophethood on one of the mortal spirits, for it is a mercy to the people  
and the creatures.

The second has in view the need of the servants in the affairs of livelihood 
and the Return for an obeyed chief and a subjugating commander who must 
be followed. How is this so? If the human frame, which is the microcosm, did 
not have an obeyed commander proportioning each of its inhabitants and 
faculties in its place and home, it would quickly go to ruin, dissolve, and disinte-
grate, since each would become an obeyed obeyer. Rather all of them together 
must have one commander at whose restraining they desist and whose com-
mandments they follow. Whatever the Messenger gives you, take; and whatever 
he forbids you, desist [59:7]. Since the affairs of the microcosm never go forward 
without a subjugating commander, what do you think about the world of the 
elements, which is stirred up by the traces of tribulation and is the ambuscade 
for all sorts of corruption and trial?

Thus has been clarified and unveiled that the creatures must have a guide 
in how to gain the best interests and seek the means of striving and success. 
Then the beginningless solicitude may be completed and the divine guid-
ance perfected.

The truth that is worthy of verification and assent is that when the Real 
created and proportioned creation and when He governed and ran the affair – 
then He sat upon the Throne [13:2] and went high  – this was from His most 
excellent mercy and His most complete munificence and blessing. The perfec-
tion of His beautiful-doing to the human species, or rather, to all the plants 
and animals among the engendered things, is that He chose and selected a 
group from among His servants, brought them near and whispered to them, 
and unveiled to them from His hidden knowledge and from the secrets of His 
Unseen and His reports. Then He sent them out to His servants, inviting them 
to Him and His neighborhood so that they might take illumination from His 
lights, awaken from the sleep of ignorance, rise up from the slumber of heed-
lessness and negligence, come to life with the life of the knowers, gain the 
livelihood of the felicitous, and reach the perfection of existence in the abode 
of everlastingness at the King, the Real, the Loving – just as He has mentioned 
in His books and intimations [rumūz] and pointed out in His scrolls and trea-
sures [kunūz].

An Effusion [37]
A soul that is veiled by bob-tailed astuteness and cross-eyed insight will not 
be guided to recognize the wisdom of messengerhood, yield to following, or 
acquiesce to obedience. Rather, she will become manifest with egoity, seeking 
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highness, and Pharaohness. What will prevent her from heresy [taqarmuṭ] 
and seeking to rise, and deter her from domination and seeking mastery, is the  
sparkling holy light, the luminous, Throne-based demonstration, by which 
the heart will shine on the horizon of guidance. It will incapacitate the soul 
and the faculties, signify its truthfulness in its claims, and give to the heart’s 
two intellective faculties, the theoretical and the practical, the luminous guise 
and the subjugating strength. The former will then become a holy faculty, con-
firmed by the perfect wisdom, and the latter an angelic faculty, confirmed by 
the all-inclusive power.

An Effusion [38]83
The causes giving rise to the things that break the habits of the creatures84 and 
emerge from the prophets are three (by the permission of the Innovator of 
things): limpidness and immaculateness in the soul, a strong theoretical fac-
ulty in intuition, and the weakness of the ruling authority of the imaginative 
faculty in sense-perception.

The first is that the substance of the soul comes from the root of the 
Sovereignty. By nature, the Sovereigntarial beings [malakūtiyyūn] leave traces 
in things that have directions and pathways, for the sorts of matter and the 
natures are subjected and obedient – willingly or unwillingly – to the World 
of Innovation. So the soul, which is one the flames of their fires, acts like their 
traces but in keeping with her capacity [ṭāqa]. In the same way, a flame of fire 
acts with the act of fire, that is, with burning and the other traces, but in the 
measure of its strength.

The first trace that becomes manifest from the soul’s essence is her body, 
which is the encampment of her faculties and organs. Each human being finds 
this state from himself with inner finding [wijdān]. Since this happens at the 
first look, it is permissible for there to be a great soul sufficient for govern-
ing the body’s empire more broadly and extensively, such that the property 
of her subjection and governance would embrace the acquiescence of bod-
ies to such an extent that her ruling authority crosses over into the world of 
generation and corruption. This is like the transformation of Abraham’s fire 
into air, by the leave of his eternal Lord, who said, “O fire, be coolness and peace 
for Abraham” [21:69]. Or rather, it is permissible for there to be a high, bur-
nished soul, whose property crosses over into cleaving the sea and controlling 
the spheres by breaking [kharq] and joining [lamm], just as the first belonged 

83		  This Effusion is rewritten with ample argumentation in Mafātīḥ 468–75.
84		  Khawāriq ʿādāt al-khalāʾiq is a common designation for miracles.
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to Moses and the second to Muhammad the Chosen (upon the two be blessing 
and laudation!).

Consider the levels of the miracles [muʿjizāt] of these great messengers and 
prophets to infer the perfection of their attributes and the degrees of their 
waystations with their Creator and Sender. Since Abraham was a sigher, for-
bearing [9:114], he was given the complete snuffing of the fire with the water 
of his forbearance, so it became coolness and peace for him. As for Moses, he 
had overcome the sharp edge of wrath and the intensity of flame, so he was 
given mastery over the sea, until it clave, and each part was a mighty mountain 
[26:63] – as a miracle for him, opposite the miracle of Abraham. And as for our 
master, the Master of the Prophets and the Limpid (upon them all be blessing, 
salutation, and supplication!) he was the most balanced [aʿdal] of constitutions 
in creation and the most complete and perfect of people in character, so he 
was given ruling authority over the edgeless, translucent spheres through sew-
ing [ratq] and unstitching [ fatq], stopping up [ṣamm] and splitting [shaqq],  
because of correspondence with equilibrium and the similarity with perfec-
tion. Thus he repelled opposites through opposites and subjugated peers with 
peers, just as iron cleaves iron and is given success. It is this that is the upright 
justice [al-ʿadl al-qawīm] and the Straight Path [al-ṣirāṭ al-mustaqīm].

This characteristic of the soul’s substance, which brings about strange traces 
and marvelous states that are opposed to the customary and familiar and 
conform with the worshiped Real, is not given over to the choosing of the crea-
tures, the children of Adam. Rather, it is bestowed by the Ocean of Munificence 
and Generosity. From here will be known the error of those who think that 
prophethood is by acquisition, and it will be judged to come by way of gift 
and bestowal. This is why the most eminent of the folk of the world has said, 
“We have been given excellence over the people through six things.” Among 
the descriptions and marks he was given, he numbered “the all-comprehensive 
words.” Then he said, “without boasting,” which is to say that someone boasts 
of things when they are acquired by free choice, not things that are bestowed 
by constraint.85

The second cause [of breaking habits] is that the theoretical faculty is 
divided into that which has reached the limit of perfection and that which  
is deficient and descends to the level of the vices.

The faculty that has reached [perfection] is divided [first] into that which 
needs a human teacher and a theoretical tool from a normative science [ʿilm 
qānūnī]; this is the case with most people, with all the disparity of their degrees 

85		  The hadith is found in Muslim and other standard sources, though not always with wa lā 
fakhr, “without boasting.”
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and the variety of their preparednesses. And [second into] that which does 
not need a human teacher and has no need for theoretical norms. Rather, it 
understands unseen affairs from the World of the Secrets without a human 
intermediary, just as He says: “Its oil would well-nigh shine, even if no fire touched 
it” [24:35].

As for those mortal souls deficient in the theoretical faculty, they are divided 
into [first] those who do not use intelligence at all, so they stand counter to the 
prophets and messengers. They have hearts with which they do not understand 
[…], and they have ears with which they do not hear [7:179]. This is because of the 
inertness of their disposition, the immobility of their aptitude, the hardness of 
their heart, and the rust on their nature – like stones, or even harder; for there 
are stones from which rivers gush forth [2:74].

And [second] those who use intelligence, but with difficulty and trouble, 
hardship and blight. Thus we see a student who passes the length of his life 
in investigation and reiteration in the watches of the night […], and at the ends  
of the day [20:130], then “He returns with the boots of Ḥunayn”86 and becomes 
the site of dishonor and disgrace. These are the ones mentioned in His words, 
“Say: ‘Shall we tell you who will be the greatest losers in their deeds? Those whose 
striving is misguided in the life of this world, while they reckon that they are acting 
beautifully’” [18:103–4].

The third cause is that the imaginative faculty may be disobedient, reject-
ing, and rebellious in obeying the soul; or it may be incapable before it and 
obedient; or it may be situated between obedience and disobedience, between 
acquiescence and rebellion. The first is like what belongs to the common 
people, since the ugly forms of the evanescent sensibles are adorned for them 
as the beautiful forms of the subsisting, intelligible things. Allusion to this is 
made in the Qur’an: “What of him, the ugliness of whose deeds has been adorned 
for him, so he reckons it as beautiful?” [25:8]. God gifted the wise poet when  
he said,

My advice to you is only this:
	 you’re a child and the house is colorful.87

The second [sort of imaginative faculty] is like that which belonged to the 
Prophet inasmuch as he sensed the forms and unseen apparitions as they are, 
without confusion or dispersion, like entified similitudes, without error and 

86		  I.e., empty-handed. For the proverb, see Lane, Lexicon, under khuff.
87		  Sanāʾī, Ḥadīqat al-ḥaqīqa (Ganjūr.net).
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gilding, just as he said (upon him be peace from the Innovator, the Originator!): 
“My satan has submitted at my hand.”

As for that which occurs in the intermediate limits between acquiescence 
and disobedience, that is like what belonged to Moses son of ʿImrān (upon our 
Prophet and him be peace from the King, the Bestower!) inasmuch as it pre-
vented an intellective vision of his Patron but helped in gaining the realities of 
everything apart from Him.88

The strength and weakness of this faculty may be dispositional [ fiṭrī], or 
it may be acquired [kasbī], for it is bodily [ jirmāniyya] and receptive to wilt-
ing, transmutation, and transferal by the reduction of food and drink and the 
increase of wakefulness and agitation. Whatever opposes its strength breaks its 
appetite. This is why the Sufis accustom themselves to sitting89 in seclusions 
and why they discipline themselves by traversing deserts – as a discipline for 
the body and its caprice and as a struggle against its faculties; as a slaughter-
ing of the obstinacy of the appetitive soul and as a butchering of the rancor 
of the wrathful camel, seeking nearness by sacrificing these two [appetite and 
wrath] to the proximity of witnessing and face-to-face seeing [muwājaha]  
and the rank of perfection and direct speaking [mushāfaha]. It is from here 
that the weak among the intelligent have supposed that prophethood is by 
acquisition. But the first characteristic is by bestowal, and the other two  
are acquired.

The net result is that when the soul, which is one of the substances 
of the Sovereignty and which comes from the root of the World of the 
All-Compellingness, becomes similar to the origins and causes in the two 
attributes – knowledge and practice – it acts with the likenesses of their acts, 
even if it is weaker and lower than they. This is like red-hot iron or a filled 
yellow glass.90 The first acts with the act of fire, which is illumination and 
burning, because it is qualified by its attribute. The second is colored by the 
color of the wine poured into it, just as the body comes to life through the spirit 
and is buoyed by its buoyancy.

Do not be surprised by the solicitude of the Creator, the Provider, the 
Bestower, for He provides whom He will without reckoning [3:37]. Do not constrict 
His perfect mercy, and do not be stingy with the cloud of His tender, supporting 
munificence, for the effusion is all-inclusive and the munificence complete.

88		  Allusion to Moses’s request to see God in Q. 7:143.
89		  Reading quʿūd (as in Mafātīḥ 473) rather than taʿawwud as in the printed texts of Wāridāt.
90		  Yellow (muṣaffara) rhymes with red-hot (muḥammara). Instead of yellow the text in 

Mafātīḥ 474 has limpid (ṣāfiya), and then it cites a poem of Ṣāḥib b. ʿAbbād (d. 385/995) 
often seen in Sufi texts: “The glass is clear, the wine is clear, /one like the other, the two 
confused,// As if there is wine but no cup, /as if there is cup but no wine.”
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An Effusion [39]91
The perfect friend of God, annihilated and dissolved, is he who has rolled 
up the carpet of engendered being and been delivered from the narrows of 
distance. He departed from the “where” and the “between” and arrived at and  
was annihilated in the Entity. When he subsisted in effacement [maḥw]  
and did not return to sobriety [ṣaḥw], he was drowned in the Real, veiled and 
heedless of creation in Him, just as before annihilation he had been veiled  
and heedless of the Real in creation, because of the narrowness of his exis-
tentiated container [wiʿāʾi-hi-l-wujūdī] and the impossibility of receiving the 
witnessed self-disclosure of the Essence [al-tajallī al-dhātī al-shuhūdī]. When 
he existed in the station of annihilation and witnessing, manyness dissolved 
in his witnessing, and differentiation [tafṣīl] was veiled from his existence. His 
eyesight did not swerve [53:17] from the witnessing of His beauty, the glories of 
His face, and His perfection.

When he returned with the existence bestowed by the Real and came back 
to differentiation after effacement, his breast embraced the Real and creation, 
and it expanded [inshirāḥ]; he undertook to give news of the realities and the 
knowledges, and he was liberal. He became an intermediary between assert-
ing similarity [tashbīh] and declaring [the attributes] inoperative [taʿṭīl] while 
gazing with the eye of gathering [ jamʿ] at the differentiation. Here separation 
[ farq] was gathered together, unstitching was sewn up tight, light was cur-
tained in light, manifestation became nonmanifest in manifestation, and a call 
came from behind the pavilions of exaltedness,92

“Is not everything other than God unreal
	 and every bliss inescapably evanescent?”93

When he finished with travel to God, in God, and from God, he was raised up 
to the station of straightness and travel with God.94 Equal for him were private 
and public, withdrawal from the creatures and mixing. He was not veiled from 
creation by vision of the Real, nor from the Real by beholding creation. He was 
not distracted from the Essence by the existence of the attributes, nor from 
the attributes by the Essence. He was not deprived of majesty by witnessing 

91		  Ṣadrā uses several of the sentences of this Effusion in Tafsīr 1:344.
92		  This sentence along with the first hemistich of the poem is quoted from Fakhr al-Dīn 

ʿIrāqī’s (d. 688/1289) brief introduction to his Lamaʿāt, a book inspired by Qūnawī’s lec-
tures on the Fuṣūṣ al-ḥikam. See Chittick and Wilson, Fakhruddin ‘Iraqi: Divine Flashes 
(New York: Paulist Press, 1982), 72.

93		  Labīd (d. 40–2/660–3). According to the Prophet, this is “truest verse” sung by the Arabs.
94		  These are the “four journeys” after which Ṣadrā’s magnum opus is named.
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beauty, nor of beauty by majesty. In this station, time and place were rolled up, 
and he acted freely in all beings, just as souls act freely in bodies. That is the 
tremendous triumph [9:111] and the immense favor; He gives it unto whomsoever 
He will, and God is Embracing, Knowing [3:73].

So glory be to You, O God! Give us an annihilation that requires endless 
subsistence and an effacement that results in everlasting sobriety; then we 
will have complete deliverance from the narrows of possibility and salvation 
from the calamities of new arrival. Blessed are souls whose underclothes and 
overclothes are from the Real, and intellects whose homecoming and flight are  
to God!95

An Effusion [40]
No one will be guided to the meaning of the treasures to which allusion has 
been made in these intimations except him who torments himself with acts 
of struggle until he recognizes the goal. No one will gain cognizance of the 
marrow of the principles to which attention has been called in these chap-
ters except him who wearies his body with acts of discipline so that he may 
taste the drinking place. If by lordly solicitude you solve their difficulty and 
by divine guidance you open up their enigma, you will become a flyer in 
the spaces of the World of the Sovereignty and a swimmer in the oceans  
of the realities of the Divinity.

So give thanks to your Lord in the measure of the wisdoms He has granted 
you and praise Him for the blessings He has showered upon you. Emulate 
the words of the master of the two engendered realms, the mirror of the two 
worlds (upon him and his household be the purest of blessings and the most 
flourishing of salutations!): “Give no wisdom to other than its folk, lest you 
misguide it; and withhold it not from its folk, lest you wrong it.”96 You should 
hallow it beyond dead bodies and not call upon it except for living souls, just 
as is stipulated and counseled by the great wise men, those who possess hands 
and eyes because of their withdrawal from lowly shares and their abandon-
ment of bodily pleasures. If you find someone whose path goes straight on the 
sunnas of the Real and whose conduct is praised by the elect of the creatures, 
give him what God has given you of His bounty and help him travel on the path 
of the Real, just as God guided you before him.

95		  This sentence is taken, with minor changes, from Suhrawardī, Kitāb al-talwīḥāt  
(Majmūʿa 1:115).

96		  In place of tuḍillūhā (lest you misguide it), this hadith usually has tuẓlimūhum (“lest 
you wrong them”). Ṣadrā cites it with the same wording as here at the beginning of the  
Asfār (1:10).
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Let this be the last of what we desired to offer and the end of what we aimed 
to accomplish.97 If you find it opposed to what you have understood or to what 
you believe, O seeker with healthy tasting, do not deny it, but remember God’s 
words: “Over every possessor of knowledge is one who knows” [12:72]. Understand 
that the meanings of the realities do not become limited in keeping with the 
understanding of every possessor of understanding and the intimations of 
the niceties do not become determined by the measure of every intellect and 
imagination. And know for certain that he who is veiled by the object of his 
own knowledge and denies what is beyond the object of his own understand-
ing has halted at the limit of his learning and knowledge and is veiled from the 
hidden secrets of his Lord and Requiter.98

I ask God to forgive me, you, and everyone who strives, comprehends, 
accepts advice, and is godwary.
97		  Reading infādh for ilghāz.
98		  This paragraph with some changes also appears toward the beginning of the Asfār (1:10).
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