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Abstract: This article wants to describe the science of hudiiri according to three great
philosophers from Ibn Sina, Suhrawardi, to Mulla Sadra. Even though they both adopt
hudiiri science, the three of them are different in terms of paradigm and also their
implementation. This research uses general hermeneutic methods on the main books of
Suhrawardi, Ibn Sind, and Mulla Sadra as well as experts in the field. Ibn Sind accepted the
science of hudtirt only as a science of the self because he adopted the plurality paradigm
of wujiud. Suhrawardi and Mulla Sadra focus more on hudiirt knowledge, not only self-
knowledge but also developing other forms of wujid. Even for Suhrawardi and Mulla
Sadra the only true knowledge is hudiiri knowledge. Mulla Sadra with his hudiiri theory of
science succeeded in building unity between epistemology and ontology because he defined
science with the presence of non-material in non-material. The soul is a non-material entity
still weak because it is tied to the body and must undergo substantial transformation with
knowledge and charity. The source of knowledge is the non-material, active mind which
bestows knowledge on the subject who has carried out catharsis and then there is unity
between the two. External objects are not sources of knowledge, but stimulants. Science in
general and the science of hudiiri, in particular, were also later developed further into the
science of God.

Keywords: Knowledge by Acquaintance, Knowledge by Presence, Paradigm, Rational
Demonstration, Self-Knowledge.

Abstrak: Tulisan ini ingin mendeskripsikan ilmu hudiri menurut tiga filsuf besar dari
Ibnu Sina, Suhrawardi, hingga Mulla Sadra. Meskipun sama sama mengadopsi ilmu
hudiiri, ketiganya berbeda dari sisi paradigma, dan juga implementasinya. Penelitian
ini menggunakan metode hermenetika umum atas kitab-kitab utama Suhrawardi, Ibnu
Sina, dan Mulla Sadra juga para ahli di bidangnya. Ibnu Sina menerima ilmu hudiri hanya
sebagai ilmu tentang diri karena ia mengadopsi paradigma pluralitas wujid. Suhrawardi
dan Mulla Sadra lebih fokus dengan ilmu hudiri tidak hanya ilmu diri, tetapi juga
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mengembangkan pada wujiid-wujiid yang lain. Bahkan bagi Suhrawardi dan Mulla Sadra
ilmu yang sejati hanyalah ilmu hudtri. Mulla Sadra denga teori ilmu hudiiri-nya berhasil
membangun kesatuan antara epistemologi dan ontologi karena ia mendefinisikan ilmu
dengan kehadiran non materi dalam non materi. Jiwa adalah entitas non materi yang
masih lemah karena terikat dengan tubuh dan harus melakukan transformasi subtansial
dengan ilmu dan amal. Sumber ilmu itu adalah akal aktif non materi yang melimpahkan
ilmu kepada subjek yang telah melakukan katarsis dan kemudian terjadi kesatuan di
antara keduanya. Obyek-obyek eksternal bukanlah sumber ilmu, tetapi stimulan. [Imu
secara umum dan ilmu huduri secara khusus juga kemudian dikembangkan lebih jauh
lagi menjadi ilmu Tuhan.

Kata-kata Kunci: IImu Hudiiri, [Imu Tentang Diri, Mahiyah, Paradigma, Wujid.

Introduction

Knowledge by presence is intricately linked to the epistemological
and epistemological aspects of Islamic philosophy and is not discussed
separately from ontology (Warno 2021, 5). The Classical books of
Islamic philosophy have an extensive discussion about ontology from the
aspects of concepts, instances, and arguments and they seem to overlook
the themes of epistemology. Only one decade some scholars started to
seriously address the themes of [slamic epistemology in works written by
the following generations.

Islamic philosophy, ontology, and epistemology are not separated.
The focus of Islamic epistemology includes the limitations of human
knowledge, the process of acquiring knowledge, abstractions, definitions,
relationships, reasoning (burhan), the unity of subject and obiject,
types of perception, and so forth. This conditions the subject to receive
illumination from the pinnacle source of reality (the ultimate Reality) and
also discusses the obstacles to knowledge (Shirazi 2004, 24).

The finest scholarly literature is the monumental work by Mehdi Hairi
Yazdi on the knowledge of my presence (‘ilm huduri) which has been
written for several decades past. Mehdi Hairi, an expert in traditional
philosophy, presents this work to Western society. He refers to eminent
philosophers such as Plato, al-Farabi, Ibn Sina, and Suhrawardi, employing
alinguistic analysis approach inspired by Wittgenstein. Subsequently, two
dissertations concerning knowledge by presence (‘ilm hudiri). The first
employs a comparative method, while the second specifically delves into
Suhrawardr’s perspective on knowledge by the presence (‘ilm hudiri).
The dissertations also focus on the concept of the knowledge of God, a
subject earnestly discussed by Ibn Sina, Suhrawardi, and Mulla Sadra.

Aminrajavi tackled the subject of how Avicennian was Suhrawardi’s
theory of knowledge to demonstrate that Suhrawardi incorporated
elements from Avicenna's theory of knowledge (Aminrazavi 2003).
According to Aminrajavi, both philosophers shared the common belief
that knowledge by presence (‘ilm hudiri) serves as an initial step
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toward spiritual experience. However, they diverged in terms of their
practical approaches. While Ibn Sina emphasized “iradah” or intention,
Suhrawardi gave prominence to ascetic practices, such as fasting for forty
days (Abdullah 2013).

Numerous additional articles explore the potential of knowledge by
presence (‘ilm hudiri) for achieving mystical unity and as a resolution to
dissolve the ontological and epistemological dichotomy, which has posed
challenges for thinkers from both Western and Eastern philosophical
traditions. Some articles also discuss the concept of “shatahat” from the
viewpoint of the philosophy of the science of “hudiiri”, as well as the role
of knowledge by the presence (‘ilm hudiri) in transcendent philosophy
(al-hikmah al-muta‘aliyah).

In Western philosophical discourse, this topic is addressed within
the realm of philosophy of religion using the term “spiritual experience”,
as extensively examined by William James in his work “The Varieties of
Religious Experience.” In this book, James brings together individuals from
diverse backgrounds who have undergone what is commonly known
as spiritual experiences. He outlines the distinctive characteristics of
these religious experiences (James 2004, 60-300). Ralph W. Hood, Jr. has
contributed to the field by differentiating between spiritual experiences
and religious experiences in their publication titled “Mystical, Spiritual,
and Religious Experience” (Hood 2005).

Islamic philosophy exhibits universal traits that are inherent in every
branch of its thought. Nonetheless, each branch also formulates unique
approaches that contribute to the development of distinct philosophical
paradigms. Ibn Sind’s definition of philosophy is the apprehension of
existence qua existence, confined within the bounds of human capacity
(Nasr 1997, 102). In this definition, Ibn Sina already anticipates the
limitations of human knowledge and the boundaries of what can be
known by humans. Ebrahimi Dinani subsequently extensively elaborated
on the issue of these limits of human knowledge in his thesis.

Islamic Epistemology

In Islam, epistemology is not confined to mere theory; it encompasses
practical application, often preceding theoretical considerations (Kamal
2016, 75). In the Aristotelian philosophy, for instance, the practice of
mathematics, logic, and dialectical art is a prerequisite for those who
wish to master philosophical knowledge, akin to the tenets of Islamic
illuminations philosophy (Rustom 2007, 91). Within the peripatetic
tradition, knowledge assumes varied forms: knowledge by definition,
knowledge by perception, knowledge by a priori concepts, and mystical
presence knowledge. Ibn Sina introduces “burhan,” a specific deductive
method with universal relevance. Burhan serves as a logical and scientific
rationale for any proposition, exhibiting objectivity, permanence, and
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certainty. Burhan stands out as a special form of deduction due to its
combination of a priori and a posteriori premises. It serves as a scientific
method for intelligible categories.

This method is instrumental in investigating intelligible categories.
The objectivity of burhan is grounded in its logical coherence and by its
foundations (Hosseini, Masoudi, and Mosleh 2016, 78). Ibn Sina alludes
to spiritual experience in his last magnum opus al-Isharat wa al-Tanbihat.
Through this magnum opus, Ibn Sina begins to recognize knowledge by
presence (Ziai 2001, 123).

Suhrawardi advocated the study of mathematics and logic as well as
suliik practices such as abstaining from eating meat, fasting for 40 days,
and most importantly the spiritual practice of leaving the body. According
to Suhrawardi, sages are those who can witness the essence and it is
traveled after being trained in the discursive aspect (bahth). In this
philosophy, the pre-epistemological conditions play a crucial role (Jurji
1940, 43).

He was a master of peripatetic teaching. Suhrawardi identified
numerous shortcomings within the Peripatetic system (Ziai 2001, 70).
He found Ibn Sina’s theory of definition to be limiting, as the essence of a
genus is not easy to perceive. A genus serves as a prerequisite for a perfect
definition. Eventually, Suhrawardi proposed an alternative definition by
introducing an empirical approach to various functions.

Suhrawardi developed the theory of intellectual consideration
(‘itibar ‘aql) to determine whether a concept is a mental construct or
not. This theory is rooted in the notion that qualities can be divided
into two categories: external qualities and internal qualities of the mind
(Suhrawardi 2020, 102). According to him, external qualities include
those holding a form (sirah) in the rational mind, while the second
category contains qualities whose external nature is identical to their
internal nature in the mind and are not present in the external realm.

In Suhrawardi’s research, qualities are divided into two parts: those
that exist both outside and inside the mind. For instance, white and
qualities related to essences (mahiyah) exist only within the mind. Their
external mode of existence is through concepts present solely in the mind,
like species (naw‘iyyah) predicated to humans or particulars (juz’iyyat)
predicated to individuals like Zaid. When we say Zaid is a particular
outside, it does not mean that the particular exists externally as a distinct
entity attached to Zaid. This understanding also applies to thingness
(shay’iyyah), which is the second philosophical category (ma‘qilat
thani) also claimed by peripatetic philosophers. With this division, we
can discuss notions like contingency (imkan), unity (wahdah), necessity
(wujiib), and the like (Aminrazavi 2003, 76).

Elsewhere, Suhrawardi says that nature is completely divided into two,
firstly the external nature which has a form in the mind, such as black,
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white, and motion, and the nature whose external existence is identical to
the mental existence (Kamal 2009, 42).

Suhrawardi posits that knowledge is analogous to light, possessing
luminance and clarity. Light inherently illuminates other concepts,
serving as a foundation and a means of elucidation. Through knowledge,
one attains explanation and enlightenment, thereby rendering knowledge
even brighter and more lucid. The knowledge under consideration
pertains to the ultimate realm, encompassing knowledge of the ultimate
entities like God, the luminosity of light, intellect, angels, and the celestial
and terrestrial souls. This ultimate knowledge is not apprehended solely
through mental cognition but through direct witnessing.

Knowledge gained through witnessing carries a heightened level
of certainty compared to knowledge acquired solely through rational
demonstration. Suhrawardi asserts that ultimate knowledge can be
attained through both rational demonstration and witnessing (shuhid)
(Marcotte 2004, 67). Nevertheless, shuhiid holds a higher degree of
certainty. Those who can attain knowledge through witnessing no longer
require rational demonstration (Aminrazavi 2003, 115).

The majority of researchers who have investigated Suhrawardi’s
work are mostly prominent Iranian scholars, well-recognized even in
the Western academic sphere, such as Seyyed Hossein Nasr, Hosein Ziai,
Aminrazavi,and others ("Abdul-Haq 1971,92). Almostno one has criticized
Suhrawardi except for insignificant criticism. Criticisms of Suhrawardi
by non-Iranian scholars have not been taken seriously. Suhrawardr’s
followers, Qutbuddin Shirazi, and Shahraziiri the two commentators on
al-Hikmah al-Ishraq gave great praise to this figure. Mulla Sadra, despite
his outstanding work, did not receive such high praise from his students.

Extraordinary and divinely related stories along with special dreams
are not only attributed to philosophers but also to Bukhari, Ibn ‘Arabi, and
others. Ibn ‘Arabi, for example, believed that what was written down was
dictated by the Prophet himself (Kalin 2013, 15).

Ishraq means to illuminate, to immerse oneself in the object, to capture,
to illuminate, to give emanation (fayd). The essence of all perception is an
ishraqiyyah relation (idafah ishraqiyyah). Suhrawardi believed that the
method of burhan and intuition is a valid method of gaining knowledge
(Rizvi 1999, 23).

Mulla Sadra was a philosopher who reconstructed knowledge as a
manifestation of being (Dakake 2010, 25). He made an extraordinary
shift in Islamic philosophy with principles such as asalah al-wujid,
gradation of being, substantial transformation, and so on. There are many
similarities between Plato and Mulla Sadra or between Aristotle and Ibn
Sina. Actually, according to Mehdi Hairi Yazdi, Islamic epistemology wants
to fill the gaps in Plato’s epistemology and Aristotle’s epistemology.

Philosophical traditions resemble flowing rivers, each endowed with
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a distinctive dynamism, winding its course, and converging into other
tributaries. The emergence of new currents stems from acknowledging
the limitations of prior philosophical streams. While Islamic philosophy
is renowned for maintaining a robust coherence, perceptive readers
cannot disregard its factual susceptibilities.

According to Mehdi Ha'irl Yazdi, what distinguishes Islam, and
the West epistemologically is knowledge by presence. Knowledge by
presence is entirely unknown in Western epistemology (Kalin 2000, 27).
Some Western philosophers developed a kind of science similar to the
knowledge by presence. For instance, Bergson introduced intuition. In
I[slam, the concept of knowledge by presence was introduced long ago by
the Western philosopher, Plato.

For Western societies, direct knowledge without mediation is
considered a kind of illusion and fantasy that cannot be verified, or
subjective, and could potentially lead to hallucinations. Some others
perceive it as an unconventional type of knowledge, as its validity
has already been guaranteed. Knowledge by presence is viewed as
disregarding correspondence (syirwani 1390, 109).

Through the study of comparative knowledge by presence, numerous
insights can be collected regarding how dialectics unfold, subsequently
giving rise to the cultivation of innovative developments that may also
continue to evolve beyond the latest philosophy, the philosophy of al-
Hikmah al-Muta’aliyah.

Interestingly, Suhrawardi and Mulla Sadra developed their respective
approaches in exploring the treasury of preceding philosophies.
Suhrawardi explored Peripatetic philosophy, while Mulla Sadra engaged
with the philosophies of both Suhrawardi and the Peripatetics.

The methodologies through which they evaluated the wealth of
preceding philosophical knowledge present captivating subjects for
examination. Rooted in their respective paradigms, they devised
comprehensive approaches to these treasuries of wisdom, subsequently
interpreting them in harmony with their paradigms.

Knowledge by presence finds validation within the knowledge by
acquaintance. In the realm of knowledge by acquaintance assume the
roles of the subject and object. The endeavor to comprehend reality
inherently requires interaction with an alternate reality, specifically the
realm of mental forms. This is because knowledge entails the transfer
of cognition from the external domain to the internal landscape of the
mind. The connection between the subject and this form cannot be
intermediated by any other factor, as it would lead to an endless chain of
causality (tasalsul). The link between the subject and the form must be
direct and firmly established in its truthfulness. This serves as the origin
of knowledge by presence.

In Suhrawardi’s view, Aristotle and other learned scholars prompt us
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about authentic knowledge, which involves returning to oneself. The call
to turn inward is a hallmark of the teachings of theosophy and perennial
wisdom, and it holds particular significance within the teachings of the
Sufis.

However, in Islamic mysticism the notion of the “self” is exceedingly
mysterious and those who comprehend it would possess secret
knowledge. However, is it genuinely accurate to assert that self-knowledge
has not got attention from Western scholars? Western philosophers who
are immersing themselves in Eastern traditions are increasingly showing
interest in self-knowledge and further in esoterism.

Rene Descartes’ postulates about the soul and God, along with the
convictions of certain Western philosophers regarding innate ideas,
share synchronicity with forms of intuitive knowledge. Even the concept
of a priori does so. This is due to the universality inherent in every mental
concept, applicable to many individuals, unlike the ego which is singular
and subjective.

As for any external reality, Ibnu Sina considers it not to be a type
of knowledge by presence but rather a subjective knowledge about
something external, which remains within the domain of the knowledge of
by acquaintance as well. It represents your information about something
outside thus falling into subjectivism as well.

You don’t access the external reality directly; instead, you convey that
reality according to your perspective. The only validation of knowledge by
presence is your knowledge about yourself. Humans possess knowledge
related to themselves, like feelings of hunger; fullness, thirst, and pain,
directly (Marcotte 2004, 27). However, of course, this knowledge is not
the kind that philosophers aim for. Philosophers seek to understand
reality itself (fi nafs al-‘amr) through direct and indirect knowledge.

Ibn Sina’s perspective, which denies knowledge of things external to
oneself, is rooted in the pluralistic paradigm of existence that finds it
difficult to perceive the unity of existence except at the conceptual level.
Ibn Sina, within his “asalah mahiyah” paradigm, perceives that the essence
is plural, arguing that each existing essence has distinct effects. The effect
of the essence of fire is heat, the effect of the essence of water is fluidity,
and so forth, with each effect differing from one another. This implies that
the essence is plural. For Ibn Sina, existence is embodied in the existing
essence (mawjidah). The pluralities of these existing essences are unified
by the concept of existence itself (Nasr 1997, 83).

In contrast, Mulla Sadra’s paradigm adheres to the belief in the
monism of existence and the gradation of existence, both of which offer
a rational foundation for knowledge by the presence involving distinct
entities in their existential contexts. The unity of knowledge by presence
between the subject and the object finds effective justification within
this paradigm. Aligned with the principle of the primacy of existence
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(asalah al-wujud), what holds existence, objectivity, and an effect (athar)
is existence itself, whereas the essence signifies the inherent limitation
of existence. It remains intricately connected to existence, being neither
self-sufficient nor independent of it, it follows the trajectory of existence.
The essence exists if existence exists; devoid of existence, it lacks an
ontological standing (Kamal 2016, 38).

Mulla Sadra emphasizes that the cognition of external objects, which
exist independently of us, is tied to an external existence characterized
by distinct attributes. These attributes encompass external effects—
fire being hot or ablaze, water flowing and cold. Conversely, the mental
representations of fire or water neither possess heat nor ignite, nor do
they exhibit flow. Mental existence is inherently feeble, as it lacks external
impacts (Kamal 2009, 77).

According to Mulla Sadra, human knowledge of a concept itself is
knowledge by presence. This is because if knowledge about the concept
itself requires passing through another concept, it would result in an
infinite regress and this infinite regress would be invalid as it leads to a
contradiction between existence and non-existence. Mulla Sadra criticizes
Ibn Sina for not explicitly articulating the knowledge by presence
concealed within knowledge by acquaintance. This is because knowledge
by acquaintance itself is inherently rooted in knowledge by presence.

You do not access external realities directly, but rather, you only access
those realities according to your perspective. The only valid knowledge
by presence is self-knowledge. Humans know themselves, feelings of
hunger, distress, appetite, and pain directly (Marcotte 2004, 90). However,
of course, this knowledge is not the kind of knowledge that philosophers
pursue. Philosophers pursue the truth as it is (fi nafs al-‘amr) through
direct knowledge.

Ibn Sina’s perspective challenges the notion of hudiri knowledge
regarding the external world due to the paradigm of the pluralism of
existence, which makes it difficult to grasp the unity of existence except
on a conceptual level. Ibn Sina, guided by the asalah mahiyah paradigm,
posits that essences are inherently plural. He argues that each existing
essence possesses distinctive attributes. For instance, the essence of fire
manifests as heat, the essence of water as fluidity, and so on, with these
attributes varying among different essences. This reasoning implies the
inherent plurality of essences. According to Ibn Sina, the term ‘existence’
(wujid) pertains to existing essences (mahiyah mawjidah). The
multiplicity of these existing essences is harmonized by the overarching
concept of existence (Nasr 1997, 77).

In contrast to Mulla Sadra’s paradigm, which adheres to the belief in
the monism of existence and the gradation of existence, the justification
for huduri knowledge with distinct entities on an existential level, and
the unity of perception between subject and object, can be effectively
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explained. Aligned with the principle of asalah al-wujtud, which posits that
what exists, is objective, and possesses effects (athar) is existence itself,
while mahiyah represents the limitation of existence, inseparable from
existence, following its presence. It exists when existence exists; without
existence, it lacks ontological status (Kamal 2016, 17).

Mulla Sadra emphasizes that knowledge concerning external objects
that exist independently outside of oneself pertains to external existence
with specific attributes. These attributes encompass external effects,
such as the heat or combustion of fire, or the flow and coldness of water.
However, mental fire or water lacks qualities like heat, combustion, or
flow. Mental existence is a feeble existence, as it lacks external effects
(Kamal 2009, 27).

According to Mulla Sadra, human knowledge of a concept itself is by
presence forifknowledgeitselfofthe conceptwereto passthroughanother
concept, it would result in circularity, and this circularity would be invalid
as it leads to a contradiction between existence and non-existence. Mulla
Sadra critiques Ibn Sind’s inability to explicitly differentiate between two
modes of knowledge.

Criticism of the knowledge of my presence because its truth is already
determined, while the category of knowledge itself could be true or false.
Knowledge is considered valid if it corresponds to external objects, and
if it doesn’t, then it's considered invalid. There are many definitions of
knowledge, such as knowledge being a disclosure of something, and
ignorance being its opposite. Therefore, if there is knowledge that is
always true, that knowledge doesn’t require correspondence. These
criteria indeed don’t match with knowledge by the present, which is
knowledge obtained through conceptual means.

Knowledge by presence encompassing all its facets - it encompasses
intuitive insight, sensory perception, witnessing, or disclosure (kashshaf)
- inherently embodies subjectivity. The dichotomy between subjectivity
and objectivity presents an enduring and contemporarily relevant
quandary that remains unresolved. Regarding the question of how to
effectively address this matter of subjective knowledge, Suhrawardi also
acknowledged the method of rational demonstration as a valid approach,
but he believed that knowledge by presence is more compelling than
rational demonstration.

Prominent philosophers such as Descartes, Immanuel Kant, Spinoza,
Edmund Husserl, Heidegger, and other great philosophers developed
their epistemologies, which originated from their thoughts or the results
of the analysis of previous philosophers then they can explain these
epistemologies in a systematic, and coherent way.

According to Mulla Sadra, knowledge by presence encompassesnotonly
self-knowledge but also knowledge of the cause and its effect, knowledge
of the effect of the cause, and knowledge of necessary existence. The way



342 |Kanz Philosophia: A Journal for Islamic Philosophy and Mysticism

a cause possesses knowledge by presence over its effect is explained by
Mulla Sadra through four divisions of causes: material cause, formal cause,
and existential cause. In Mulla Sadra’s view, the relation between cause
and effect is not independent; the effect does not have an ontologically
independent status.

Knowledge by presence can also be elucidated through the renowned
theory of Mulla Sadra, known as the unity of the knower, knowledge, and
the known (ittihad ‘alim, ‘ilm, wa ma‘lim). In Mulla Sadra’s definition,
knowledge is the actualized existence, not mixed with nonexistence,
and is non-material, further simplified by Tabataba’i as the non-material
presence within the non-material.

The soul itself that acquires knowledge is non-material, and the
concepts that enter the mind are also non-material. Mulla Sadra employs
his theory of gradations, as a shift into the material, imaginal, and
intellectual (tahastus, takhayyiil, and ta‘aqul), corresponding respectively
to sensory faculties, imagination, and reason. Similarly, there are
corresponding realms: the material realm, the imaginal realm, and the
intellectual (intellect) realm. According to Mulla Sadra, the soul ascends
through these realms, transcending the material realm and the imaginal
realm, to ultimately reach the intellectual Realm.

Humans, according to Mulla Sadra, possess a capacity for substantial
transformation through knowledge and action. Every time one’s
knowledge and actions are perfected, the wujiid also perfects its intensity
and at its peak, it can unite with the source of knowledge, namely the fa‘al
which in the peripatetic tradition is the giver of the form (wahib stirah).

This unification occurs because the actualized soul transforms, united
with the object of knowledge. The soul becomes the recipient (gabil), the
knower, and the creator of knowledge. The first level that the soul attains
is the readiness to acquire knowledge. The second level is becoming a
soul that possesses knowledge, and the third level is a soul that creates
knowledge (Dakake 2004, 54). Substantial transformation, however, is
not accepted by Ibn Sina. He states that if my soul changes, then the one
who just spoke is not the same as the one who spoke before. Similarly,
Suhrawardi rejects the unity of the knower, knowledge, and the object of
knowledge.

In principle, Suhrawardi introduced spiritual experience as the
foundation of true knowledge. This method of direct witnessing is strict
and complicated. As a result, his philosophy is synonymous with specific
practices (Ziai n.d., 86). In the beginning, Suhrawardi introduced spiritual
experience as the foundation of true knowledge. This method of direct
witnessing entails rigorous procedures (Ziai n.d., 55).

Philosophy employs the method of verification known as
demonstration and can be harmonized with other sciences. Philosophy
must find harmony with the other sciences such as mathematics, logic,
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and scriptural sciences. This science is both human and divine, parallel
to existence that comprises layered hierarchies from the highest to the
lowest levels. The hierarchy of existence encompasses not only the most
perfect forms but also the weakest, even mere potentiality (Burrell 2010,
67).

Philosophy is profoundly human-centered, comprehensively viewing
humanity beyond mere biological aspects. It appreciates the human
capacity for enlightenment and accessing reality in its gradations. As a
subject, humans remain intimately connected with themselves, accessing
all dimensions from the lowest to the highest. The pursuit of knowledge
becomes a manifestation of oneself—a yearning for perfection. Humans
serve as a psychological manuscript (kitab anfiisi), paralleling the cosmic
manuscript (kitab takwini) of the universe and the scriptural manuscript
(kitab tadwini) of the Qur'an. Human stature is so elevated that self-
knowledge becomes a ladder to understanding God. The sciences
embraced by philosophy include knowledge by presence, knowledge
by acquaintance with their being, and unfolding spiritual and divine
dimensions veiled by the veils of the world.

Harmonization represents an appreciation and appropriation of the
diversity and intricacies inherent in human nature. This assumption is
grounded in Islamic philosophical realism which holds that the foundation
and standard for understanding should be based on reality. Knowledge
itself embodies an illuminating, actualizing, and realization.

Each branch of knowledge constitutes a unique form of revelation
through distinct methods. These methods distinguish one field of
knowledge from another (Eshagnia 2020, 98). However, in essence,
knowledge itself seeks to unveil the realities and laws of those realities.
Ultimately, these laws of reality are the actions of God. God is present
through His actions, which are profoundly genuine and authentic,
constituting the basis for everyone to experience His presence. God’s
presenceis pervasive, spanning every momentand instance. Nature serves
as a manifestation of God that is intimately intertwined with humanity.
Nature also signifies God’s mercy through its welcoming hospitality.

Ignorance is the antithesis of knowledge, akin to darkness. In the
knowledge by acquaintance, ignorance refers to a state where the soul
remains latent and possesses only potential due to various factors such
as lack of contemplation, imitation of others’ thoughts, failure to abstract,
and absence of active learning. Within the context of knowledge by
presence, ignorance signifies a soul incapable of traversing higher realms.
The soul becomes entangled within the body, unable to witness the
universal entities that underpin the essence. As Mulla Sadra articulated,
“la ilma man la kashshafa lahu,” suggesting that knowledge is not for one
who does not witness, for witnessing beyond knowing.

I[slamic philosophy, including the [lluminationist philosophy (ishraq) of
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Suhrawardi, remains captivating and perpetually relevant (Seitakhmetova
et al. 2022, 181). Despite being challenged by orthodoxy, skepticism,
politics, theology, materialism, and even postmodernism, classical
philosophy, including Illuminationist philosophy, retains a reservoir of
wisdom that offers insights. This philosophy encompasses a myriad of
subjects: from particle to God, from good to evil, from pre-creation to post-
existence, from the material world to the afterlife, from the ephemeral to
the eternal, from the material to the immaterial, from demons to angels,
from knowledge to ignorance, from the real to the illusory, from external
reality to dreams, and from emotions to the rational and supra-rational
realm.

One of the inclinations in philosophy that has captivated renowned
philosophers throughout history and has become the hallmark of
major schools of thought (Khatami 1996, 34) is the orientation of
[lluminationism (ishraqiyyah). This inclination involves adopting or even
prioritizing methods of specific spiritual experiences alongside rational
demonstration, with slight variations either by combining demonstration
and witnessing methods, or by positioning intuition as superior to reason.
Alternatively, both methods can be employed with functional distinctions
between the context of discovery and the context of justification. The
choice of method may also be adjusted based on the philosophers’ level
of development.

Philosophers who believe in the existence of illuminative elements
in Islamic philosophy include Hossein Nasr, Hasanzadeh Amuli, Jawadi
Amuli, Mahmid Khatami, and others. Those who differ include Misbah
Yazdi, and Ayman Misri, who view the [lluminationist school as still based
on peripatetic philosophy. Ayman al-Misri sees philosophical writings
adorned with quotes from verses, hadith, or poetry as potentially
diminishing the purity of philosophy itself (Wernst & Nasr 1965, 33).

AnotherexpertdescribesIlluminationistPhilosophyasamovementthat
seeks to return philosophy to its original wisdom (Akbarian and Neuve-
Eglise 2008, 12). According to Suhrawardi, Aristotle had extinguished
this original wisdom. Suhrawardi traced this ancient wisdom in the East
and West, from Hinduism, Persia, Babylon, and Ancient Egypt, and saw a
unity of wisdom despite the use of different symbols (Walbridge 1996).

Considering its orientation, it seems that Suhrawardi aimed to remind
his disciples of metaphysics that its history had begun to forget. Ebrahimi
Dinani stated thatto reject metaphysics, one must do so using metaphysics
itself. An example of a metaphysical principle used is the principle of
identity. According to Ebrahimi Dinani, the principle of identity is a part
of metaphysics. Those who reject metaphysics undoubtedly stand upon
principles like non-contradiction, the principle of identity, and others
that constitute the pillars of metaphysics.

Suhrawardr’s contributionliesin the concept ofknowledge by presence.
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What should one prepare when entering the gateway of illuminative
wisdom, in his philosophy, God is present in all things, and all things are
present in Him. God’s knowledge of everything outside, whether non-
material or material, is of knowledge by presence. This marks an aspect
of the development of Suhrawardr’s concept of knowledge by presence.
Suhrawardi is considered a pioneer in the field of Knowledge by presence.
The essence is experiential knowledge, direct and justified by rational
demonstration. This immediate knowledge is a distinctive feature of
Suhrawardr’s philosophy (Obaidullah 2015, 67).

Meanwhile, Mulla Sadra classifies knowledge by presence into several
categories: self-knowledge, knowledge of cause and effect, knowledge of
effect or cause, and non-material knowledge and God’s knowledge. The
position of God is indeed unique in Islamic Illuminationist philosophy. It
not only inheres in the definition of philosophy as an imitation of God’s
attributes but also as the source of epistemology and ontology as well.
Al-Qur’an as sacred books and nature is short of a manifestation of God’s
Knowledge.

The alignment between Al-Qur’an and the natural realms is commonly
referred to as tashri‘lyyah and kawniyyah. From the Islamic perspective,
religion and science are always harmonious, as the laws governing the
natural realm also originate from God, just as the Qur’an does. Any
disharmony perceived between the Qur’an and science can be traced back
to either the incomplete hermeneutics of the Qur’an or the continuous
evolution of scientific understanding. In the view of some Western
scholars, the relationship between religion and science can be categorized
into four types: conflict, integration, dialogue, and contradiction.

Some experts of Suhrawardi make an interesting comparison between
knowledge by the presence and the thoughts of modern Western
philosopher Edmund Husserl. In Suhrawardr’s philosophy, intuition is
the spiritual experience accessed by individuals in the spiritual realm,
referred to as direct inspiration or the flash of light (Muslih 2009, 19).
Avani Reza is one who attempted to analyze Suhrawardi in the context
of Husserl’s phenomenology. Although both Suhrawardi and Edmund
Husserl envision objective knowledge, they do not share significant
similarities. Generally, Muslim philosophers seek to understand reality
as it truly is. Humans are drawn to perfection and knowledge is one of
humanity’s perfections.

Suhrawardi and Edmund Husserl share a similar starting point:
critiquing their predecessors. Suhrawardi aimed to redirect the course
of peripatetic philosophy towards a more convincing path, while Husserl
sought to establish a solid foundation beyond the perspectives of
naturalism and psychology (Afaki 2000, 90).

During Suhrawardi’s time, the prominent figure was Ibn Sina with
his peripatetic philosophy. Ironically, Suhrawardi himself was a master
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of peripatetic thought, yet he later turned to critique it for its lack of
illuminating insight, according to him. Similarly, Husserl was influenced
by significant thinkers of his time, such as Dilthey, Descartes, Immanuel
Kant, and others. Husserl’s endeavor to attain rigorous knowledge was
challenging, leading some experts to categorize his work as idealistic. The
presence of eidos that should be perceived by the subject, the intentional
and the act of bracketing (phenomenological reduction), hindered him
from achieving objectivism. The question arises whether achieving
objectivism is truly feasible solely by suspending presuppositions and
then employing intentionality (Afaki 2000, 100).

Suhrawardi formulated principles in the logic of ishraq that posited
existenceasaprerequisite for creation. Existence,accordingto Suhrawardji,
is a mental existence devoid of ontological status. Here, Suhrawardi
introduced his assumptions into the principle. However, existence is an
external reality and nota conceptual existence. Although, when considered
as a universal existence, something cannot come into existence without
having existence. To exist, something must have existence, and so on in
an endless chain, which is invalid due to its violation of the principle of
non-contradiction meeting existence and non-existence in one moment.
Ultimately, Suhrawardi concluded that existence is a mental concept
without external reality. He aimed to establish rules to classify concepts
within the mind and reality itself (Ziai 2001, 57).

That which is axiomatic is a self-evident and undivided self. Thus,
knowledge about the self should serve as the most solid and convincing
foundation. The ego mustbe clear both epistemologically and ontologically
before engaging in scholarly activities. Dinan1 summarized Suhrawardr’s
epistemology by stating that the ego, in darkness, can only speak with
the aid of light “Who am [?” and without light, one cannot say anything.
According to Suhrawardi, whoever knows themselves will know Allah, as
the self is light (Suhrawardi 1998, 66).

Suhrawardi, Plato, and Mulla Sadra all agree on the significance of self-
purification (katarsis). Plato understood self-purification (katarsis) as
cleansing from bodily impurities (Fakhuri and Jurr 2014).

The Knowledge of God’s Presence

The discussion of God’s knowledge is taken seriously by philosophers
and theologians alike. Tabatabal formulates premises about God’s
knowledge that can be explained through general premises as follows:
God knows Himself and His effects because God is eternal, meaning
without a beginning. This eternity is equated with attributes like the
Eternal and the Infinite, without an end or a beginning. God’s knowledge
of His effects is non-essential, as these effects emerge from non-being
into being. The origin of effects that transition from non-existence to
existence is a fundamental process. This isn’t a process of gradual change,
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such as from small to large, weak to strong, or from potential to actual, as
articulated by Aristotle. Knowledge of fundamental change would lead to
a change in the knowing entity itself, which is impossible for God.

According to Tabataba'i, God’s knowledge of His effects, if interpreted
as essential knowledge, would imply a change in God-from not knowing
to knowing. However, God always knows, everywhere and at all times,
and remains unchanging (immutable). God’s knowledge of His effects
has been present since eternity. There are two types of eternity: essential
eternity, which pertains to God, and accidental eternity, which pertains to
other than God (Medoff 2011, 77).

According to Tabataba'i, Sufis believe that al-Haq (The Truth) created
pre-existence through His Names and Attributes. This view is contested
by some Sufi scholars who argue that al-Haq or the theory of wahdah
al-wujiid manifests in various ways, leading to diversity. The problem of
‘irfan addresses the emergence of diversity from the singular, followed by
how the diverse returns to the singular (Behzad 2013, 166).

The fourth viewpoint, attributed to Plato, asserts that God knows
spiritual entities with detailed knowledge. Within these spiritual entities,
called Platonic Ideas, reside the perfection of all species (Aftab 2006, 66).
Plato believed that the realm of Ideas was the most perfect, and material
reality was but a shadow of the realm of Ideas. According to Plato, humans
possess knowledge of the realm of Ideas, and the learning process is
merely a form of remembering (Medoff 2011, 89).

Mulla Sadra states that al-Hagq is the source of emanation for all that
exists. Al-Haq is indivisible, unique, and possesses all the perfections of
His creations. Consequently, according to Mulla Sadra, al-Hagq, by realizing
Himself, realizes His creations. This is pre-ontological, pre-existent
consciousness. God knows His creations, with all their perfections,
in the realm of pre-existence within His Essence. This is both detailed
and comprehensive knowledge, as the known essence exists within the
simple and singular essence, clear to Him without becoming manifold
(Rizvi 2009, 201).

The perfection of everything other than God, or its effects, is present
entirely and comprehensively within God, in the most perfect forms and
levels, because God is Infinitely Perfect, free from limitations. Thus, God
knows Himself. In conclusion, God knows Himself with His unlimited
knowledge of His effects, in the most perfect way (Dakake 2010, 221).

For Suhrawardi, God’s knowledge is by presence. God knows all
things, whether we will do good or bad, and then whether we indeed
perform goodness or wrongdoing. According to Tabataba’i, Suhrawardi’s
knowledge of God encompasses both non-material and material entities
in detail, regarding everything after creation. Suhrawardr’s detailed
knowledge of material entities raises questions, as matter is non-existent
and dark. Through the principle of “asalah mahiyah,” Suhrawardi seeks
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to establish the possibility of unity between necessary existence and
essence. He also employs the theory of unity between knowledge and the
known to demonstrate God’s knowledge by presence.

On the other hand, as claimed by Ibn Sina, hudiri knowledge applies
only to self-knowledge, not external to it. Ibn Sina believes that necessary
existence can know other things through universal forms (surah kulli),
which serve as the causes of material existence. God is the cause of things
other than Himself, and this cause knows its effects directly. Mulla Sadra
also believes that huduri knowledge belongs to both the cause and the
effect. Al-Ghazali’s criticism of the theory of God’s universal knowledge
would lead to God lacking knowledge of particulars. Ibn Sina’s intricate
philosophy indeed poses challenges for theologians to fully grasp. Ibn
Sina holds that God’s knowledge of universals also inherently includes
particulars within it. The term “universal” in God’s knowledge isn’t
opposed to particulars; rather; it holds significance (Afaki 2000, 95).

Conclusion

Ibn Sina, Suhrawardi, and Mulla Sadra possess different
paradigms, objectives, and methods. Nevertheless, they share many
similarities, especially in their commitment to rational demonstration and
the principles of Islam that continue to dominate their thoughts. These
[slamic principles are not rooted in dialectical, dogmatic, or apologetic
beliefs; instead, they are firmly grounded in rational demonstration.
Regarding bodily resurrection, Ibn Sina doesn’t reject it but remains
silent, as he believes it cannot be proven through rational demonstration.
This is because bodily resurrection would entail the consequence of
reincarnation, the process of returning to the potential that has already
been actualized.

On the other hand, Mulla Sadra successfully harmonizes rational
demonstration dan esoterism, and the Qur’an, ensuring no conflict arises
between sacred texts and reason. He reconciles these texts by delving
deep into the meanings (tahqiq) of literal verses, discarding non-essential
elements from textual sources, and discovering the essence of meaning.
All three philosophers justify the truth of revelation through rational
demonstration and esoterism. Esoterism refers to spiritual experience
thatis claimed to hold a higher level than rational demonstration. Ibn Sina,
with his principle of ontological pluralism and unwavering commitment
to rational demonstration, believed that knowledge by presence is limited
to self-knowledge.

Suhrawardi, contributed extensively to Islamic philosophy, particularly
intuitive witness, as the completion of rational demonstration.
Meanwhile, Mulla Sadra’s philosophy becomes the pinnacle of
harmonization, incorporating elements of illuminationist, peripatetic,
and esoterism. Suhrawardi goes a step further by asserting that God also
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knows His creations through presence, while Mulla Sadra suggests that
God’s knowledge of His creations is both detailed and comprehensive,
encompassing detailed knowledge and global knowledge. Simultaneously.
Suhrawardr’s notion of God’s presence-based knowledge, according
to esoterism can be interpreted as God encompassing His creation to
a certain degree, as all creatures are manifestations of Him. All beings
are manifestations of His Names, Attributes, and Actions, which can be
metaphorically described as waves and the ocean, rays of light and the
sun, and so on. In contrast, Ibn Sina’s belief in God’s presence-based
knowledge by presence is mediated through universal forms serving as
the cause for material entities.



350 |Kanz Philosophia: A Journal for Islamic Philosophy and Mysticism

REFERENCES

’Abdul-Haq, Muhammad. 1971. “Metaphysics of Mulla Sadra: I1.” Islamic
Studies 10 (4): 291-317.

Abdullah, Abdullah. 2013. “Ilmu Huduri dan Kesadaran Kesatuan Mistikal
(Tinjauan Kritis atas Pemikiran Mehdi Ha'iri Yazdi).” Sulesana: Jurnal
Wawasan Keislaman 8 (1): 15-24. https://doi.org/10.24252/.
v8il.1272.

Afaki, Abdul Rahim. 2000. “The Notions of Mahiyyah and Eidos: A
Comparison Between Sadra’s Transcendent Philosophy and Husserl’s
Phenomenology.” Transcendent Philosophy 2: 173-91.

Aftab, Macksood. 2006. “The Essential Ideas of Islamic Philosophy: A
Brief Survey.” Journal of Islamic Philosophy 2 (1): 199-200. https://
doi.org/10.5840/islamicphil20062110.

Aminrazavi, Mehdi. 2003. “How Ibn Sinian Is Suhrawardi’s Theory of
Knowledge?” Philosophy East and West 53 (2): 203-14. https://doi.
org/10.1353 /pew.2003.0010.

Behzad, Murtadai. 2013. “The Impact of Ibn Arabi’s Gnostic Unveilings
Upon Mulla Sadra’s Philosophical Thoughts.” Khardname Sadra 67
(3): 129-64.

Burrell, David B. 2010. “Mulla Sadra’s Ontology Revisited.” Journal
of Islamic Philosophy 6 (July): 45-66. https://doi.org/10.5840/
islamicphil201063.

Dakake, Mayia Massi. 2004. “The Soul as Barzakh: Substantial Motion and
Mulla Sadra’s Theory of Human Becoming.” The Muslim World 94 (1):
107-30. https://doi.org/10.1111/j.1478-1913.2004.00043 x.

———. 2010. “Hierarchies of Knowing in Mulla Sadra’s Commentary on
the Usul al-Kaf1.” Journal of Islamic Philosophy 6 (July): 5-44. https://
doi.org/10.5840/islamicphil201062.

Eshaqgnia, Sayyed Reza. 2020. “An Investigation of the Difference Among
Mysticism, Philosophy, and Theology.” Journal of Naqd va Nazar
(Philosophy and Theology) 25 (98): 138-63.

Fakhuri, Hanna al-, and Khalil al-Jurr. 2014. Riwayat Filsafat Arab.
Translated by Irwan Kurniawan. Jakarta: Sadra Press.

Hood, Ralph. 2005. “Mystical, Spiritual, and Religious Experiences.” In
Handbook of the Psychology of Religion and Spirituality, edited by Ray



Warno: Plato’s Ethical Philosophy and Relevance ....| 351

Paloutzian and Crystal Park, 348-64. New York: The Guilford Press.

Hosseini, Seyed Morteza, Jahangir Masoudi, and Meysam Azizian Mosleh.
2016. “Investigation of the Theory of Reference of Primitives to
Present Knowledge (According to Ibn Sina and Misbah Yazdi).
Hekmat Sinavi 20 (55): 63-80.

James, William. 2004. Perjumpaan dengan Tuhan: Ragam Pengalaman
Religius Manusia. Translated by Gunawan Admiranto. Bandung:
Mizan.

Jurji, Edward J. 1940. “The ISraqi Revival of Al-Suhrawardi.” Journal
of the American Oriental Society 60 (1): 90-94. https://doi.
org/10.2307/594566.

Kalin, Ibrahim. 2013. “From the Temporal Time to the Eternal Now: Ibn
al-‘Arabi and Mulla Sadra on Time.” Journal of Religious Thought: A
Quarterly Journal of Shiraz University 6 (19): 135-64. https://doi.
org/10.22099/jrt.2013.1338.

Kamal, Muhammad. 2009. “Rethinking Being: From Suhravardi to Mulla
Sadra.” Journal of Shi‘a Islamic Studies 2: 423-36.

———. 2016. Mulla Sadra’s Transcendent Philosophy. New York:
Routledge.

Khatami, Mahmoud. 1996. “The Unitary Consciousness: Toward a
Solution for the Ontological Crisis in Modern Theories of the Self.”
Doctoral Thesis, Durham: Durham University.

Marcotte, Roxanne D. 2004. “Irja‘ [1a Nafsi-Ka Suhrawardi’s Apperception
of the Self in Light of Avicenna.” Transcendent Philosophy 1: 1-22.

Medoff, Louis. 2011. “The Proof of the Veracious: An Exposition Based
on 'Alamah Tabataba'’i’s ‘Nihayat Al-Hikmah.” Journal of Shi‘a Islamic
Studies 4 (2): 183-97.

Muslih, Mohammad. 2009. “Kesadaran Intuitif Plus Cahaya Ilahiyah;
Husserl di Muka Cermin Suhrawardi.” Tsaqafah 5 (1): 29-50. https://
doi.org/10.21111/tsaqafah.v5i1.146.

Nasr, Seyyed Hossein. 1997. Three Muslim Sages Avicenna, Suhrawardi,
Ibn Arabi. New York: Caravan Books.

Obaidullah, Muhammad. 2015. “Philosophical Sufism: An Analysis of
Suhrawardi’s Contribution with Special Reference to His School of
[llumination (Ishraqi).” Afkar: Jurnal Akidah & Pemikiran Islam 16



352 |Kanz Philosophia: A Journal for Islamic Philosophy and Mysticism

(1): 135-58. https://doi.org/10.22452 /afkar.vol16n01.5.

Rizvi, Sajjad H. 1999. “An Islamic Subversion of the Existence-
Essence  Distinction?  Suhrawardi’s  Visionary = Hierarchy
of Lights 1. Asian Philosophy 9 (3): 219-27. https://doi.
org/10.1080/09552369908575500.

———.2009. Mulla Sadra and Metaphysics: Modulation of Being. London:
Routledge. https://doi.org/10.4324/9780203879542.

Rustom, Mohammed. 2007. “Mulla Sadra’s Prolegomenon to the Mafatih
al-Ghayb.” Journal of Qur’anic Studies 9 (1): 128-33. http://dx.doi.
org/10.3366/jqs.2007.9.1.128.

Seitakhmetova, Natalie, Nurbol Kaldybekov, Madina Bektenova, Laura
Toktarbekova, and Zhanara Turganbayeva. 2022. “The Role of
Intellectual Islamic Heritage in the Discourse of Modern Islamic
Philosophy” Wisdom 24 (4): 172-83. https://doi.org/10.24234/
wisdom.v24i4.803.

Shirazi, Mulla Sadra. 2004. On the Hermeneutics of the Light Verse of the
Qur’an. Translated by Latimah-Parvin Peerwani. London: ICAS Press.

Suhrawardi, Yahya ibn Habash. 1998. Suhrawardi: The Shape of Light:
Hayakal Al-Nur. Translated by Tosun Bayrak. Louisville, KY: Fons
Vitae.

Walbridge, John Tuthill. 1996. “Suhrawardi, a Twelfth-Century Muslim
Neo-Stoic?” Journal of the History of Philosophy 34 (4): 515-33.

Warno, Nano. 2021. “Metode Demonstrasi (Burhan) dalam Filsafat Islam.”
Rausyan Fikr: Jurnal Ilmu Studi Ushuluddin dan Filsafat 17 (2): 297-
330. https://doi.org/10.24239 /rsy.v17i2.788.

Ziai, Hossein. 2001. “Shihab Al-Din Suhrawardi: Founder of the
[lluminationist School.” In History of Islamic Philosophy, edited by
Oliver Leaman and Seyyed Hossein Nasr, 434-64. London: Routledge.



