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Absttak

Untuk memudahkan pembahasan tentang penganaan fksofs (ontobgis dan
netafsik) terma "mumkin" dalam tuacana Mulli $adian, dalam tulisan
beikut ini akan disQikan penlusuran histoisitas ide dinulai dai pengunaan
konsep terwbut dalan straktur babasa; terutama nkali adalah makna kata
nurnkin secara ontohgis dan netafsik. Termasuk dalan penbabasan berikut
adalab terma "lilumkin" jaub sebelum terrna tersebut dinasukkan dalam
u.)acana Mulli $adra, sEerti dalan karya-karya flosof Yunani: Aistoteles,
Neoplatonisme dan flsafat Islan klasik. Historisitas ide rnunkin dan
konsekuensi konsepnla akan dipEarkan. Munkin uersi Mulli Sadri sendii

ingan dengan konsepakan dikupas terakhir setekb
nun kin lang ne ndabu lui Mu lli t diungk@.

Ke) wotds: existence, possibility, preponderance, quiddity
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A. Mumkir.Etymology

In common non-philosophical use, the very simple rcot m-k-n of

munkin in the Arabic language denotes the position taken by a hzard ot

locust in hatching its eggs as well as that of a bird.t Thus, in its simplest

form m-k-n relates to the position of a creature in hatching eggs. In

cornmon expressions the root was later developed to describe a manrs

position, as in the statement "the men occupied his dweling Qakinatihin),
houses (nani{latibin) and places (nakanitihin)." In the Qur'an, we find the

verse, "act based on your position Q'nali 
-ali nakanatifunf." This

probably means, "your field of work ot ability". Meanwhile, in more

sophisticated usage m-k-n, is closely related to position of 2 thing generally

speaking.2 Of course it would be wrong to think the lexical root of mamkin

can determine the philosophical import of msmkin. Nevertheless, the

reference to the position in common usage of the word parallels its

technical meaning. For e:<ample, among eady and well-known

philosophers, Abu 'Afi al-Husayn Ibn Sini (979-1C671 uses tamakkm in

the sense of occupying aplaice, this may relate to the term 6u tono (etvp) in

Aristotelian philosophical discouse, according to Goichon's findings.a It

was on this basis that the root carne to be used to describe the positiot of

beings tn terms of whethet their existence was necessary, contingent or

impossible.

lThe position of a bird while hatching its eggs is commonly related to this root m-k-
n, as may be seen in the tadition of the /,rabs n jihi$ab times watching a bird while it
hatched its eggs and to obsewe towards which side it fell Thus, when the bird fell to the
right side it meant a good future, and when to the left side, unlucky one. The Prophet
Muhammad prohibited this tradition fot he saw it as amounting to skrk (polytheism), Ibn
M*Z*, Lisir al-'Arab al-Mfi71, eds. Yousef Khayat and Nadir Metachli" vol. 4 @einrc
Dar al-Lisin, [n.d]), p. 517.

2lbn ManTit, L)sin al-'Arab, pp. 516-517.
1A. M. Goichon, "Ibn Srna," Erqclopaedia of klan, ?d ed., vol. 4 (I*iden: EJ. Br[

1993), pp. 941-947; C. Brocklemann,Getcbiehte des Arabischen ltteratur (I*idcr'- EJ. BoI,
1937) vol. 7, pp. 452-458, sup. 1, pp. 872-829; '$7. Montgomery Vlatt, klanic PbibsEfu ol
Tbeohg @dinbugh: Edinburgh University Press, 1962), pp. 94-98; A. M. Goichon, I-a
phiksEbie d'Avinrne et nn infuence et eumpe nidiiaalc (Paris: Librarie d'Amerique et d'Orbnt,
1951); Louis Gardet, Lapansie nligienn lAticenne (Patis:J. Vrin, 1951).

aA.M. Goichon,Vocabulains Conpads d'Aistote et llbn Shi: Stpphaert at laiq* * lt
langte Pbibnphiqw dIh Sini (Auianra) (Paris: Desclee de Brouwer, 1939),p.33.

42 Al-J;ni'ah, Vol. 41, No. 1, N3 / 1424 H



A Defender of an "Existence"

B. Possibility: Westem Usage

In the Westem philosophical contexg the discussion of possibiliry

has continued ever since the time of Aristotle. In Aristotelian philosophy,

possible is illustrated in the following proposition. "It is posibte tbat pt"

means "it is ttot necessary that not-p."s Through distinguishing between

formal and relative possibility, Atistode spoke mainly in terms of

potentialifl, which had a considerable impact on the latet Islamic

philosophy, most of all that of Ibn Sjni. One illustration of this sense of

potentiality is man's ability to read, which makes it possible for him to be a

potential reader. To put it differendy, it is possible fot him, based on his

ability in reading, to be a reader or not. Among Atistotle's successors,

Neoplatonists believed that possibility is not a fact or state of affaits but a

thing lymg v/ithin nous (intel)tgence), and that this awaits being actualized

into existence. Since these ideas are in the divine mind, they will be

actualized accotding to the pedection of that rnind.6 Ftom this

understanding of possibiliry rougtrly speaking, combining of the

potentiality of Aristode and the wodd of ideas ot forms of Plato was an

obvious step to take. We also find the topic addressed by medieval and

modern Westem philosophets such as Aquinas (1225-1274), Hobbes

(1588-1679), Descartes (1596-1650), Spinoza (1632-1677), od Hume

(1,711-1776).t Ho*erret, it would misleading to discuss them all here, for

our main focus is Islamic philosophy and particulady that of Mulla $adra'

sBruce Aune, "Possibitty," EnEekpaedia of PhihnpQ\, vol. 6 (I'{ew York Macmillan

company and Free Press, 1967),p. 419.
6Ibid., p.420.
IVe will present briefly their notion of possibility. 1. Aquinas relates possibility with

God's creation. Creation involves the idea of selection of some ideas, but not all-possible

things are actual, and all actual things are not necessary. 2. Hobbes expanded the idea,

adding that when we do not know the cause of the existence of a thing, as its existence

requires cause, we call it contingency. This contingency opposes necessity. 3. Descartes

argues that what is cleady and distincdy conceivable is possible. 4. According to Spinoza

impossibility is that an objecCs definition could contain contradicdon. 5. For Hume, a

poisible obiect coffesponds to logical consistency. According to him, contradictory things

are still possible, but we cannot conceive of them. In fact, these things never imply

contradiction, so we have to differentiate between what is possible and what is

conceivable. See, Ibid., pp. 419-424.
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Perhaps the first Muslim philosopher to respond to Aristotle's
theory of potentiality was Abu Yusuf Ya'qub ibn Isliq al-Kind (d. 866)8
who nevertheless did not take sedously the whole issue of possible
existence. For him, it is was merely a fancifirl concept.e The affinity
bet'ween possibiJity in Aristotelian thought and that of Ibn Sint is
discussed at length by Goichon inhis Vocabulairu comparis dAistote et d'Ibn
SIni. Accotdtng to Goichon, one of the forms of m-k-n, i.e., imkin, in Ibn
Sini's philosophy, which refers to possibility, closely corresponds to
66vaprg. More ptoperly speaking this sort of possibility refers to quuttah
(potential). Moreover, munkin for Ibn Sina simply represents the opposite
of "necessary," and this corresponds to to ev8el6pevov in Aristotle. In
addition, Ibn Sina saw necessity as being of t'wo kinds: positive necessity
(*jnb) and negative necessity or impossibility. In this sense, possibility is
the opposite of impossibility [Euvat6q; t6 6uvcrt6v] as it was for Aristode as
well.lo

C. Mumkin Islamic Philosophical Tradition Prior to Mulli Qadri
Al-Jur,;nl (1340-1413) in his Tnr;fh, gives logical reasons for

supporting the opposition of possibility and imposslbthty (nuntani"), by
defining mumtani'as a thing which requires the nonexistenbe of its essence.
He divides mumkir into three, 1. mumkin bi al-dbat,2. al-'annih, and3. al-
kba;;alt. The first type is illusuated by this world itself, whose existence
does not require another's existence or non-existence. The possible gist of
this simplest form of mumkin is that since the wodd is evident in our eyes,
so it is easy to admit the possibility of its existence. The mttmkin al-'annab
is in direct opposition to absolute necessity @ib). For example, saying that
fue is hot means its homess is not a necessity (nmkin), or saying that no

sBrocklemann,Geschichtc des Arabivhen, sup. 1, p. 372;J. Jobvet and R. Rasheed, "al-
Kind,u ErEclapaedia ofklan,2od ed., vol. 5, pp. 122-123.

elan Richard Netton, Allah Transcendent: Stdiu in the Stutctun and Semiotics of Islanic
PhihsEfu, Tbeokg and Cosnolog (London: Roudedge, 1989) pp. 52, 89; Alfred lvq', "Al-
Kind on First Philosophy and Aristode's Meaphysic" in George F. Hourani, ed., EssEts
on Islamic Pbilonplry and Science: Stadies in Iskaic PhibsEly and Sciena (Albany State
University of New York Press,975),p. 152.

roGoichon, Vocabulans comp.anq p. 33.
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fire is cold, means its coldness is not a necessity (nunkin)' The final type,

namely khassah, is the opposite of both 
-/ab 

and mumtani '. Fot instance,

when we say that every man is a writer, this implies the two possibilities of

being a writer and not being a writer. So the position of this l<tnd of inkin

falls between-/ab and, muntani' hierarchicall/, to be or not.11 The third kind

of mumkin has a parallel with that of Ibn Sina's inkin which means

"potential." The difference is that Ibn S-ina cleady refers to this using the

technical term imkin, whereas ,l-J*ia"l does not differentiate between

mumkin and inkin but uses rhe terms 
'in and khi;;ab. One reason for this

difference is that the only basis fot al-Jurjani's mumkin is that of logic,

whereas Ibn S-ini tates a philosophical point of view, and of coufse

analyzes the topic much more deeply than the former.

Ibn S-ini's contingency is closely related to the most disPuted

question among the philosophers of medieval Islam, namely, the issue of

existence (wujiQ and quiddity (r;hiJ"b).Three tems wefe critical to this

discussion: wQib, nunkin and mumtani'. Before attempting to define them,

however, it would be helpfirl to explain what Ibn S-ini meant by existence

wiL and essefice/quiddiry lnibfuabl. The easy way to understand these

two technical terms, is that when one sees a thing one will immediately

perceive its two inseparable asPects, existence and quiddity. A horse, fot

example, embodies the idea of the horse which exists in one's mind and its

sbape, fom, and color in the external wofld; existence and essence are thus

combined in the one horse. Both existence and esseflce are always

together, so that every obiect in the Universe which has quiddity has an

additional existence, but this is in the mind. However, for Ibn Sina, as

Nasr puts it "although the existence of a thing is added to its essence, it is

tbe existence wbirh giaes each essence, or quiddity, its reality and is therefore

pdncipal (asts. The quiddity of a thing is in fact no mofe than its

ontological limitation abstracted by the mind [itatics mine]."12

11'Abd al-Rahman 
'umaynah At-Jurj;nl a/-Ta'i/a-t (Bebuc 

'AIam al-Kutub, 1987), p.

286. For more about al-Jurjani's life and works see, Brocklemann, Getchichte, sup. 2, pp.

30s-306.
l2Selyed Hossein Nast, Three Maslm sagu: Auicenna, Slhrauardi, Ibn al-Ara6i

(Cambridge Harvard University Press, 1969), pp- 25-26-
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In practice, however, we cannot separate the discussion of existence

and essence and the threefold division of necessity, possibility and

impossibility. The three teflns may be defined as follows:13 (1). Since the

quiddity of an obiect cannot stand alone without existence, then when the

quiddity is in one's mind and "it cannot accept existence it 
"ty 

way," the

object itself cannot possibly exist One illustration of this case is the

coflcept of z second principle of the Universe which is absutd

metaphysically. (2). The so-called potential to exisg or the possibility of

existing of not, applies to dl creatures in our Universe. All creatures have

the same possibility of existence or nonexistence. In other words, each

possible thing has the potentid to be either necessary or impossible. The

laner implying either that it is not necessary or that it is absent now but

might exist ^t ^rty time in the future.tn (3). In the last categor/, where

quiddity and existence are so closely telated that they cannot be separated,
and non-existence is impossible, then the existence is necessary @dlb).
This case is Absolute B.irg God, since it is only He whose Essence and

Being are the same. The relationship between Flis Essence and Being is

reciprocal, that His Being is Essence and Essence is Being. Necessary

Being is unique in the sense that He has Existence in himself and self-

subsistence.

Absolute Being is different ftom all other existences whose existence

is added to their essence. The existence of all creaflues in the Universe

mnks no higher than the second case of contingency, in that they have

possibility to exist or not and yet depend on the Absolute Existence who

shines continuously His light on them.ts In addition, in the sense of their

potentiality to exist the difference between "possibly existent being" and

"necessarily existent being' is evident. To quote Herbert Davidson's

description, the former has no necessity "for either its existence or

nonexistence ('adan); altematively it is such that whether assumed not to

exist or to exisg no impossibility result." Whereas the lattet perforce exists;

t3lbid, p.26.
laHebert A. Davidson, "Avicennats Proof of the Existence of God as a Necessarily

Existence Being,u n Parwz Morewedge, ed., Iilaaic PbihsEbical Thnlog (Albany: State
University of New York Press , 7979), p. 772.

lsNasr, Thne Musba, p. 27.
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alternatively, it is "such that when it is assumed not to exist, an

impos sibiJity results. " tu

M"hf al-D-in Abu 
'Abd Allah Mulrammad ibn 

'A[ ibn Muhammad

Ibn al-'Arabl (1165-1.240),11 a famous sufi, follows the basic threefold

division of the necessity, possibility and impossibility of things. To

presefve the uniqueness of the position of the necessary Being, both

possible and impossible are assumed to be infedor to and dependant on

rhe necessary Being. In deating with possible things (nunkinit), he sets

these in opposition these to the necessary Being (wiiib al-wuja-d1, which the

latter "cann ot il1t bei' tn that the formet, as is the case in Ibn S-ina's

thought, may or may not exist in the cosmos.

Hence, regarding the namkinat of existence of nonexistence,

instances of each ate ^t the same level. \ilhen they are an "immutable

enriry," they remain at the level of nonexistent possible being. Their

existence is dependant on citcumstances, and of coufse' ultimately, on

God's will. If He assigns t arb (preponderance) of existence to

nonexistence, they become existent possible being, such as is the case with

ouf viodd.18 Futhermore, an impossible thing can exist in one's mind or

God's in a certain way but caflnot come into existence. AII possible things,

even before becoming into existence, ate archerypes of Ptototypes in the

mind of God called aJ;n th;bi.tab.tn Ibn al-'Afabl states: "If the possible

thing were an existent which could not be qualified by nonexistent, then it

would be the Real. If it were a nonexistence which could not be qualified

by existence then it would be impossible."2o All the possible things

l6Davidson, "Avicenna's Prcof', p. 17 2.
l7For more account about Ibn al-'Atab-i's life and works, see A. Ates, "Ibn al-

'Arabi," EnEclopaedia of ktan,2"d ed.,vol. 3, pp. 707-711;Brocklemann, ,Gerhichtevo| T,p'

441, sup. t, p. lr)O; Azhari Kautsar Noer,-I7a 
'Arabi lqahdat allqajaT dalan Perdebatan

gatoniPlrrirn dtn ,lgg5); Izutsu Toshihiko, /ClnEiraauea!.tullf .the 
K1y Phibsophical

boncepts in Safsn ooi Tooiit lbn -Arabi and Lzo-T4r-, Chuang-Thyl Qokyo: Keio Institute

ofCuttural and Linguistic Studies, 1966).
18William C. Chittick, The Suf Path of Knowhdge (Albany: State University of New

York Press, 7989), p. 72.
leNetron. Allah Trancendent 277; A.E. Affifi, Mlstieal Philosoplry of Mafuid Din Ibnul

Arabi Q'ahorc: Muhammad Ashtaf , 1964), p. 47 '
20lbn al-.Arab-i, al-Fatihit atMakkilih, ed. O. Yahia, vol. 3 @eirut Dar al-S.adir,

n.d), p. 275.5. tans. '0flilliam C. Chittick, The Saf Path' p' 82'
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whether they have come into existence or not ^rc p^rt of the cosmos. As
their existence is dependant upon the will of God through given
preponderance, their existence and their nonexistence are still possible
things, and thus tbeir nonexistence does not influence tbeir status of being part of the
czsmzs. So everything other than God must be included in the cosmos and
defined as possible, while He himself is Necessary existence. Ibn al-'Arab-i
also employs these three categories-necessary, possible and impossible-
to prove God's existence. The inkan (possibility) argument is rational
enough to pfove that there is God, whose existence is necessary and his
nonexistence is impos sible.21

Unlike Ibn Sina who mainains the superiority of existence ovet
quiddiry ShiMb al-Dln Abu al-Futulr Yalya ibn Ifabash ibn Arrirak al-
Suhraward (1153-1191)2 positioned himself against Ibn Sina on this point.
For the former, quiddity is a{iP (fundamentally real), whereas existence is
i'tib;i (mentally posited). For al-Suhraward, in defending the af,l of
quiddity and cdticizing the theory of existence of Ibn S-ini, existence and
essence are the same thing; these two components essentially differ at the
level of conceptual analysis. Accordingly, this mental difference does not
mean real difference. An attempt to differentiate between existence and
quiddity is absurd. Furthermore, existence relates to the spatial or temporal
as in the following expression, "a thing exists in the house," "in the mind,"

"in teality," of 'at any point in time."2a So this relationship between things

21lbid., p. 82.
zOn al-Suhraward's life and works, see Brocklemann, Getchichn,vo!. 437, sup. 1, pp.

787,819; S. Van den Bergh, "al-Suhraward," Enrychpaedia oJlshn, 1* ed., vol. 4 (kiden:
EJ. Brill, 1936), pp. 506-507; Mehdi Aminrazadt, Suhrawardi and tbe Schnl oJ Illanination
(Surrey: Ctxzon, 1997).

rlzutsu concludes that in post-Ibn Sinian thought there vrere three views regarding
positioning existence and quiddity: 1. both ate fundamentally real (o;74,2. existence is ariT
while quiddity is mentally posited Q'tib;i), and 3. Quiddity is a;71 and existence is i'tibill.
The fust category is the weakest position since it does not explain how both existence and
quiddity are in the same position. This doctrine was held by Shaykh Ahmad Ahsai. The
second position is defended by Mulla $a&a, and the last one by al-Suhaward and Mulli

$adra's own teacher Mir Damad (d. 1631). Toshihiko lzttsu, Tbe Concept and fualiy of
Existence (fokyo: The Keio Institute of Cultural and Linguistic Studies, 1971), p. 100.

2aToshihiko Izutst,The Concept and Reali! 1l2;Fazltx Rahman, Tbe Pbihnp@ oJMulli
Sadri (1.Jbau;ry: State University of New York Press, 1975), p. 27.
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in ceftain times or places is a ptoduct of our reasoning, whereas this relation is

added to the quiddity itself which is in the external world, and, of course,

real. Anothet argument made by al-Suhraward is that if existence

constitutes external reality, then existence itself has to exist as a second

existence, and as a third, and so fonh ad infnitun. Therefore, existence is

an absurd concept. The emphasis on the a;r1of quiddity over existence is

closely telated to mumlein, our focus in this paper. As the notion of

existence has no the extemal form connecting it to our real world, neither

does inkin (contingency), which is a kind of existence, while existence

itself is an attdbute of essence. Al-Suhraward holds that existence and

possibility are only attributes of quiddity. To quote Suhrawardi's own

words nltts Kitib al-Masbii' wa al-Muliharal (in Izutsu's ttanslation):

From the fact that the iudgment we form on a thing that "it is
possible in objective teality" is right, it does not necessarily follow
that the "possibility" of that thing is an obiective extemal fact. Nay
"tbat it is possibk in ofiectirc realig" is tbe content of ajudgenent wbichfomed

fu the nind. In a similar way, "that it is possible in the mind (i.e.
conceptually)" is also the content of a iudgmenu Tbus "possibiliE" is
but a "mental altribute" 6fah dbihn ah) nthich the nind amibuns sometimes
to pbat is in the nind and sometimu to what is in tbe objeciiue realiry.
Sometimes the mind even forms unconditioned iudgments having a
neutral relation to both the mind and the objective reality fitalics
mmel.-

Thus, wheteas al-Kind viewed the Adstotelian potentiality as

fancifirl, al-Suhraward attacked Ibn Sjni for taking Aristotelian potentiality

too seriously, saying that existence including possible things is iust a

mental construct and an attribute of quiddity. Thus al-Kind and aI-

Suhraward share similar opinions, in this case.

2slzutsu, The Concept and Reali!, p. 114. In another occasion Izutsu quotes al-

Suhtaward's words, "I readily admit that "existence", "possibility" and the like are

(conceptuality different and distinguishable from the "tealities" (i.e. "quidditites") to

which thry an athibuted. But I can never accede to the view that these distinguishable

elements have their own concrete forms in the exffa-mental wodd [emphasis mine]." (The

Concept and Rcaky, p. 113). For another discussion of Mulla $adra's concept of existence

see also, M. Nazami, "Causality and its Relation to the Unity of Existence According to

Mulla Sadri's View" (M.A. Thesis, McGill University, 1994) especially chapt. 2-3,pp. 14-

61.
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D. "The Existentialist Revolution"r

Ftom the peripatetic approach of Ibn S-ini, the theosophy of Ibn al-
'Arabl, and the illuminationism of al-Suhmward,t -e come to the eclectic

approach to mumkin favored by $a& al-D-in Mu[ammad, called Akhund

Mulla Sadri (1572-1640),4 who was botn in Shiraz, Ispahan. He is most

famous for his attempt at synthesis, which involved his selecting from his

predecessot's ideas in the various fields mentioned above, and of course,

his accepting or criticizing these ideas. However, Mulla $a&a had his own

contribution to make to the discussion of mamkin, one that is significant

issue of the study of Islamic philosophy generally and particulady the issue

of nunkin itself.

Before deating with our subiect PrcPtr, we have to begin with the

issue of nnju-d (eistence), to which mmkin is dosely associated. To begin

with, it is worth noting that Mulla $adra's concePt of existehce is in itself

revolutionary, as noted by Hernan Landolt'and Henry Corbin. The latter

points out that:
Nous savons i consid€rer que, Par m6taphysique de l'€tre donnant de
plein dtoit la pdmaut6 i I'acte d'exister, Molli $adri opire urc riaol*tion
qui d6tr6ne la v6n6rable m6aphysique de I'essence, dont le rdgne

26This section echoes Herrnan Landolt's designation for Mulli $adri, see his

"Gh:zal and "Religionswissenschaft", "4iM Strdin Eadet Asiatiq*es 45 no. 1 (1991),

p . 5 7 .
27Fot this claim see Rahmar\ Tbe Phibsopb'P.lO.
28We will not present here an accormt of the life of Mulla Sadta, since a mrmbet of

books have done this: see, D. McF,oin, "MulE $adra," n The EnEchpaedia of Islan' New

Edition, vol. 7 (I-eiden: EJ. Brilt 1993); Henry C,o$irL "Esquisse Biographique" tn L'e liut

fus penetratiorc netatlysiqns [Kdb al-Marbi'ifl (Ieheran: Departement d'Iranologie de

I'institute Franco-Iranien,7964), pp. 1-2q Gobineauo, I-.es Rcbgions et let phihtEhies dart

lAie nntrab (Paris: les Editions G. Gres et Cie, 79?3), pp. 91-103; E. G. Browne, I

I)terary Himry of Persia, vol. 4 (Cambridge Carrbridge University Press, 1924), pp. 429-

430; Browne, A Year Amongst tbe Perians (Loodon: Adam and Chades Black, 1950)' pp.

141-143; Seyyed Hossein Nasr, T/a Ishnic I*lhcual Tradition in Persia, ed. Mehdi Amin

Razavi (Surey: Curzon Press)pp. 271-275,29+295,in which Nasr also provides a list of

$adra's works, see also note 3.
2eHowever, we find an a{gwnent using the doctrine of existence to prove God's

exisrence before Mulla $a&a brought by 
'Ayn 

al-Qudlt d-Hamadanl (executed 1131). See

Landolt, " Ghazaltand "Religionswissenschaft," ", pp. 55-57.
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durait depuis de sidcles depuis Far;6i, Avicenne et Sohraward litalics
mine].3o 

^

This revolution was begun when Mulla Sadri received special

guidance from God (had;ni rabb/), which opened his spiritual eyes to see

cleady fa-irkashaf E ghoJat al inkishfi. Through God's demonstration

(burbil) he finally achieved the truth, that existence is a primary reality

whereas quiddity is an archetype (a1in thibitab). Existence is illuminated

by true Light and then to it is added essential properties and intelligible

qualities. The former is self-subsistent and while the latter simply is,

quiddity.3l Refusing al-Suhra"vard particulady as well as other

predecessors, he insisted that quiddity is an element which is far from

possessing true Reality; it is a shadow, a reflection, and a similitude of

reality, while reality is in fact existence.32 This existence is a self-subsistent

entity, whereas quiddity has species and individuality which makes things

diffet from each othet. Quiddity of things makes us possible to give them

a definition, gerteta, and differentiea and distinguish them from one

sHenry Corbin, "Inffoduction" of his ranslation of L.e lim det penetrations 62. The

reason given by Corbin is that "Car il commande toute la stucture de sa doctine: la

pr6s6anie de l'acte d'exister sur la quiddit6 conditionne la notion de I'existence (woiud)

cofirme pr6sence (hozur, hozur); celle-ci s'exprime en gnos6ologie colnme I'unification du

sufet de la perception (i ses rois degr6s: sensible, imaginative, intellective) avec I'obiet de

la petception; cliez le penseur sli'ite, elle pennet un approfondissement de I'imamologie

qui d6gage tout ce qu'implique la qualification des imam comine T6moins de Dieu (€tre

tdmoin, €tre pr6sent i); finalement elle conduit i une m6taphysique de I'Esprit, de I'Esprit-

Saint cr6ateur, ori le sens prernier de l'6tre se r6vdle non pas cofiune l'6tre substantif
('6tant), ni comme l'6tre i I'infinitif (acte d'€ue), mais conune l'€tre a I'imp6ratif."

3tMdla Qad{a, Kitib al-Mashi'ir (Ieheran: Departement d'Iranologie de I'Institute

Franco-Iranien,1964) 35, no. 85, with its trans. by Corbin, I-.e lian det Penetration 752;I

also used lzutsu's tanslation, The Coneqt and Rraliry,p. 104.
t2Salfz, Kitab al-Mashi'ir 4, no.4 z "lYa ithbal annah al-a{ al-thibit f kall naujiL wa

huwa al-haqTqah; wa ni 
'adih 

ka-'aks wa /il/ wa shab! [Corbin, L,e I-.iuru 90: Et par d€montrer

que | 6n est le principe positif dans chaque titant (naayiQ, c'est-i-dire qu'il est la tlahte

(noqtqt4. Tout ce qui est autre que l'6tre est cofiune un reflet, une ombre, un simulacre;

Izutsu: "Eixstence" is what primarily real in every "existent"; it is the "teality." Everything

other than "existence" (i.e. "quiddity") is, on the contfary, like a reflection, a shadow, or

similitude]. Other Mulla $add's criticism for Ibn Sina and al-Suhraward, see for example,

Bilal Kuspinar, "Mulla Sadra's Criticism of Ibn Sina and al-Suhraward on the Problem of

God's Knowledge," Islani Arasrtnnalar 5, | (1991) pp. 45-55.
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another. Existence is all a single actuali zation,urhich has various stages in

terms of highet or lower.33

If al-Suhrawafd states that the notion of existence is nothing more

than an abstraction of the mind or the product of our reasoning, Mulli

Sadra expresses a coritfary view that notbing is real otber tban its existence and

that the teality of everything is its existence.t E*istence is self-subsistence

which has no gerce Qins), no species (naw), and no accident (ardlbutis

comprehensive including everything.3s On another occasion he emphasizes

that we cannot assign any categories to existence, and that existence is the

only existence and there is none other outside it. There is no rational

existence (dhibn\, particular existence (to<|, universal existence ('in), or

proper existence (kbns).36

To those who would ask how one can recognize this truth about

existence, Mulli $adra answefs that it can be known only by Gnostics

fu6, pL of iif or al-risikhunf al-'iln [those who ate given deep-rooted

knowledge], Q. 3: 5).3? Nonetheless, although it is reserved only for

Gnostics, Mulla $a&a in fact refers to many sorrces in addition to Gnostic

intuition, such as logical deduction, the Qur'in and Uaditions of the

Prophet.3s

We have seen how al-Suhraward points out that existence is only in

the mind, and that it must be associated with a real thing i.e., quiddity.

Sadra however afgues that al-Suhraward is inconsistent in depicting God

as pufe existence or necessary existence, since for him, on the one hand,

existence is not real, while on the othet, God is necessary existence, i..e.,

not necessafy quiddity. Therefote, for Mulli $adri existence is a primordial

rcahty, and cannot be said to exist independendy of its essence' which will

33$adra, Kitab at-Mash;'ir5, no. 4: "Ann al-wujid kulluh na- tabilun lnwa'i! nih-iatib

wa takiituJ ajnisih wa fu;itih ltaddan wa haqiqatan jawhar wilid kh haufuab wilidab dhal

naqinat io dorEnt'itlloh ,o n;dlah." Trans. Corbin,I-.e litrv p. 90; Izutsu, Tbe Concept and

Rcaliry, p.705.-3aTo 
quote $ad6's Mashi'ir 9, no. 16: "Ann haq1qah kall tha,y', huwa wulidub [corbin,

I-* kure p.707:Lar6alit6 de chaque chose, c'est son acte mdme d'6tre]."
3sSadra, Kitab at-Masb;'ir8,no.72; Corbin, L.e lure'p- 103.
ra$adra, Kitib al-Masha-ir7 , no. 9; Corbin, I'e liurv, p. 101-
37Q. 3: 7, but Corbin refets to Q. 3: 5.
38Nasr, The lslanie Innlleet*al, p.276.
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fesult in the development of many mofe existences. We cannot ffeat

existence as unfeal due to its abstraction, since qulddity itself is an

abstraction too,3e in the sense that both are immaterial and can be

undetstood only by abstraction. The dynamism of existence later creates

essences which are in the mind. Based on their different emphases on

whether essence of existence is real, Landolt suggests that it is fait to

designate al-Suhraward as a type of "essentialist," and Mulla Sadra as an

"existentialist.tt{

The confusing problem of the relationship between existence and

essence of Mulla Sadra, has led us to question whether the existence is real

and essence is added to it, and consequendy whether there is a sort of

existence of real existence itself; and the existence of essence, ad infnitun.

The answet is that existence is tbe existence of usence itself,Existence is only one

3eSa&i, Kitib at-Mashi'ir 72, tto.22:. Al-nihfuah qad taktn nuttalisaktan dhihnan wa

hlnt bi naryidahf at-khaij [corbin, I-z liun, p. 110: Puisqu'il arrive que la quiddit6 soit

actualis6e dans la pens6e, sans pour autaflt exister in cormto]."
+ol.andolt, "Ghazafi 

t'ftsligionswissenschaft", p. 57. Izutsu points out the difference

between the use of existence in the existentialism of the \fest and in that of Islarn The

discussion of existence in the West is mainly focused on the question of the existence of

"I," "you," "he/she," as a personal being, vis-i-vis this wodd. Generally speaking, the

concern has been caused by the mechanical nature of everydring in the indusrialized

West resulting in the loss of human identity. Therefore the meaning of human for the

individual is 
-very 

crucial, where is the position of the individual as "I," "you," and

"he/she?" And what is the meaning of being individual uis-i-uis the wodd that surrounds

it. What is the limitation of being individual vis-i-vis others? By contrast, in $adra's
philosophical point of view, with respect to the existent, everything that, surrounds us

e*ist.. 'tt is a Lble," "It is a chair," etc (Izutsu, The Concept and Realiry, pp 26-32). Lnorher

very crucial difference is what Nasr refers to as that the discussion of existence in the

Srest regarding the limitation of human beingls life. It has to do with the individual who

lives in if," *Ua among other individuals, ending with his dezth (The Isknie Intelhetual' p.

285). In other words, as the individual will end his existence in the world when he dies, so

does his existential discussion. The Individual does not exist, using Hediggerian ontology,

when he is not among us. On the contrary, roughly speaking, the discussion of existence'

in Sa&ian ontolory, begins before the birth of human beings and continues after theit

death. We -ry .rrtn- .ize d:rat existence in Westem existentialism refers to that of

human beings, wheteas in Islamic philosophy it is wider, in the sense that it includes

human beings, all of nature, and even God himself. Nonetheless, despite this different use

of existence]we are right to use the "existentialist" designation folMulla $a{m, I think, in

opposition to the essentialism of al-Suhraward (Landolt, "Ghaza[ and "Religionswissen-

schaft", p. 57).
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and is real. There is no other existence of outside of real existent itself,al

nof existence of essence. Rahman explains it thus: "existence is simply the

status of being teal, not an attribute of something which is in its own right

already something real.u4z

E. Mumkin: Effect of Mulll $adrl 
rs Revolution

Mulla $adri does not revolt against his predecessors' division of

wQib, nunkin and mumtani', as it is noted by Nasr, as a division is found

since Ibn Sin;.43 Since the real thing is existence, these three divisions afe

part of its discussion.

To begin with, Necessary Existence can only be attributed to God.

Describing this as Absolute Existence, he states that it is impossible to

define it (ta'rij, since to give a definition means to restrict Him by

description or definition itself. Furthermofe, it is impossible to give Him

any definition for He cannot be described in terms of genus, differentia,

and has no limitation. Inspite of our inability to describe Him, however,

He is much more evident than any description we could attemPt, fot God

is simply existent and, of coufse, He exists. His existence is the nost real

existence (annfiat al-wujiQ, which is much grc tef than and incomparable

to anything else. It is simply that God's existence is necessary and of

coruse anything other than Him occupies a lower position in temrs of

existence, an existence which moreover is not necessaty.*

algadra, Kitib at-Mashi'ir7, no. 8: lna lay li al-wuju-d wy-d ikharytabaddal 
'ala1h na

inhfad na'nih kbarjan ua dhibnat [Corbin, lt bre p. 101: Orl'6tre, I'exister, ne compofte

pm d'"ott existei avec lequel il permuteraig tant6t i I'etat extramental, tant6t a l'6tat

mental, tandis que ron .o.,."pt si maintiendrait]." See also Mulla $adn, al-Iliknah al-

M,M;l:iJah f at-Asfar at-'Aq@)h al-Arba'ah, ed. Ayat Allah Hasan H.aszn zadah al-Ami[,

vol 1 foehran: Muassasah al-Tiba'ah wa al-Nasht Slizatah al-Thaqafah wa al-Irshad al-

Islarri, n.d.), p. 106.
a2Rahman, The Phihsop@ of Mulli $adri 29; $adra, al-Iliknah al-Mata'iF1ah vol. 1, p.

106.
a3Nasr, The Islanie Intelkctual, p. 281.
asadra, Kitib al-Mashaair6, no.5-7; Corbin, I-'e litre,p. 100-
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In dealing with Muila Sadri's contingency, we have to discuss his

concept of creation.at In doing so, we may recall the subiect of 1. necessary

existence, 2. unfolded existence Q*lo-d nunbasi),3. contingent existence

itself, 3. As well as we have to deal with the position of existence and

essence at the level of Necessary Existence's emanation, which produces

other existences, such as unfolded existence and contingent existence.

To begin with, when the Necessary existence, God, reflects on

Himself,a6 this is on the level of God's existence and results in His first

effulgence. The action of self-reflection takes place but once, and not

repeatedly. In the sense that His existence and this fust effirlgence are pure

and absolute existence, the t'wo seem to be identical.nt However, they are

different since the latter is God's actw^hz2;t'Lon, not Himself. This first

existence is called unfolding existence (o*jid nunbasi/\,48 the breath of the

4sMuIE $adri presents many concepts of the creation of universe. 1. It is a natual
process (tab') fot materialism,2. It is based on the will of God (qa;d1 for Mu'taziltes ot
without Air *itt for other theologians; 3. God's iqi (volurtary) for peripatetic (ishraafrn);
4. -inalah (divine providence) for philosophers (fukanfl,5. It is God's self-mariifestation
(@at[) for sifi. See, Kitib al-Mashi'ir p. 58 no. 723,Cotbtn,Le lirm,p.203.

46MulE Sadra presents a variety of evidence for cteation: 1. Traditions_of Prophet
mentioning that God creates, fitst, either at-'aql (rntellect), qalan (pen), or niri- Qtglrrt),2.
Quoting s;f6r Qumfrn (Abu Ja'flr or Abu al-IJasan Mulrammad ibn l{asan al-Farut:h)

1a. lOfin ttts Ktib Baga-ir al-Dara1it, that creation begins with ruf (spnt),but ru-[ itself is
only known by God, 3. This is then supported by another opinion, that of Ibn Babnyih
al-Qumrrn or Abu Ja'far Mutrammad (d. 991). Creation begins with spirit which consists
of holy sowls (nuJut al-nuqaddas) 4. As a synthesis, Mulla Sadri presents the five kinds of
spitit la). al qudi @oly) ot at-'aqt atfa'it (acrnl intellect) which is with God; @). al-inan

liAth); G). al-qawwah (potential), e.g., nafqah (intellect) of human; (d)' al'thahwah Qust), e.9.,
animalism; (e). al-nudanij (inserted), e.g., in the nutritious and growing pfocess. Finally,
Sadra emphasizes that all spirits are lights, but vary in degree of intensity, all an one
existence ihlth hot a gradation of intentiE. See, Ktib al-Mafi;'ir, pp. 58-63' no. 124-736;
Cotbin, I--e bnv pp. 204-209.

+7Rahman, Tbe Phikq@ of Mutk- $anri, p. 85; Mulla $adrz, Kita-b al-Mashi'ir,p' 37,
penetration 7:,'Ann at-ani il-nq'it bi-at-dhit nh at|ii'it wa at-f ilnin al-'ilkh buwa al-wu1id
dun at-nilliah [Co$in, L.c liun, p. 157: Que ce qui est Par essence I'obiect de I'instauration
divine et €mane de la cause, c'est l'existence, non pas la quiddit6]." In another passage

$adra states: "Ann al-ji'ililah wa al'naj'iliah imaniykunan bay al'wujidit, E bay a/-
nilt4,it (Kitib atMashi'ir,p.52,no. 115); [Corbin, Lz liure, p. 180: I'acte d'6ffe le sujet
Instauratenr (k jaili1a) et la situation d'obfect instaur6 (k nEulia) interviennent enffe les

existences (es actes d'6tre ou d'existet), non pas entre les quiddit6s]."
asAt the level of God's throne ('arsb), rhete ate three kinds of existence: 1. The

existence which does not need others-free existence; 2. The existence which relates and
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Mercifirl (nafs at-raPninl which spreads into everything (rapnab wasi'at kull

,bq),nn or al-haqq at-nakhluq bih (created reality).5o This pure existence then

manifests itself in various forms, producing all possible beings which are

still existence but not yet essence. This manifestation of fust existence is

also described as a light which shines its light into contingency. They are

all still in the form of existence not in the extetnal reality Qn conmto); then

contingency manifests itself as quiddity. However, the relationship

between quiddity and existence at this level (since existence has various

degrees),st is of the nattue that the more existence something has, the less

quiddity there is in it. Since God is pure existence,s2 He therefore has no

quiddity. Hence unfolded existence is the firllest existence compared to

othet existences, and it has the least quiddity.

Contingent beings are telated directly to the absolute existence,s3

unfolded existence, or the Bteath of the Mercifrrl. They are realities, since

they are pure existences without essence. They are actualities not

potentialities, since potentialities are more propedy applied to matter'54

Howevef, the mind cannot conceive of how they could exist being

sustained by the Creator Qi'i\1, deafly they are dependant on God and

have no independent existence. Nor can the mind can conceive of them

depends on others, such as intellect, celestial body, element ry 11nt!: soul, mattet; 3'

UnfoUea existence, which is the source of all possible things. Sadra, Ktib al-Mashi'ir, p.

40-1, no. 97; Corbin, l-e lim,pp. 161-162-
+oq. 7:55.
ssadra, Ktib at-Mashi'in p. 8, no' 12; Corbin, I-,e |tun,p.103.
stlbid., p.36, no. 87: lnn al-uujidf dbawit al-nihfiit liykhtahf binnaw',, bal in kin lalt

ikhtitatr,Ja bi-ia'akkud u,a taqa"af fCorbin, I-t brn, p. 153: L'existenee dans les choses qui

po.red".tt une quiddit6, ne diffdre point quant i I'espEce. Non, se I'existence se

diff6rencie, c'est par I'intensification et par I'affaiblissement]."
szlbid., p. 49, no. 709: "Ann wQib at-arujid tanan al-nlya-, wa wujtt-d al-u.wjidat, wa nttr

al-anwir lcofbin, l-c liun, p. 176 Existence N6cessate est la perfection pl6nidre .des
choses; ilist I'existence des existences ('6tre des 6ttes); il est la Lumidre des Lumidres]."

s3lbid.., p. 47, no. 97: "lva huwa [nafs al+afnini] at fa-dir al aurwit f al-nunkina]...wa

huwa a;t walid al-'ilan wa halitah wa nirih at siiflanT nif al-saniwal wa al-ar7in [Corbin,
I-t liwe, p. 162: C'est cet 6tre, cette existence qui, parmi les 6Ues non-necessaires' est Par
essence et en v6rit6 le Premiere Eman6 de la Cause Premidre,...Cette premidre existence

6man6e est la source et principe de lexistence de l'univene; elle en est la vie et la lumidte,

p6n6tant dans la totalit6 de ce qu'il y a dans les Cieux et sur les Tefres'"
s+RahmarL The Phiknplry of Mulli $ adra p. 86.
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without their manifesting themselves in quiddity. Before the light of

existence illuminates their contingency, our mind cannot determine

whether they exist or not. Obviously, prior to this, they ate concealed in

their original nonexistent state.ss

Having done this, we cannot say that existence and essence are

united altogethet, fot essence has no reality and is afl element of existence,

whereas existence contains some reality or is reality itself;56 besides,

existence itself at the level of contingency creates the essence by which our

mind can conceive it. In the sense of whether it is teal of not, an existence

is pure light and real, whereas an essence is darkness and unreal.st On the

othet hand, essence here functions as a bridge connecting contingency and

self-unfolded existence, which also acts as a bridge to our understanding.

Mulli Sa&i gives the clearest definition of the relationship between

the created and Cteator; it is like that of perfect and imperfect.ss Both are

very different, and xe in fact vfunrally opposed.

In comparison with contingent existence, God's existence is pure,

unaffected and unmixed with any essence, whereas the contingent

existence is mixed with essence and is therefore lower in its degtee. Of

course, the latter is far lower than the existence of God or even that of

sslbid., p.30;$adra,'4sfir,vol. 1, 1,p.87;idem,Ktibal-Mashi'ir'9. 13,no.24:"Ann

at-M;hiJab idbi i'tabarat bi ih;tiha nujaradab 
'an al-wu1u-d, fahiya na'dunah wa kadhi idhi

itabarat bi dhifh; na' qa!'i al-nadr 'an al-wrjid wa al-'adam [Corbin, L.e liarc, p. 711l. la

quiddit6 en ell-m6me, ind6pendamment de I'acte d'6tre, elle est non-existence. De m6me

lorsqu'on la considdre en elle-m6me, en faisant abstraction aussi bien de I'existence que de

Ia non-existencel."
s6MdU $adta',Ktib al-Mathi'ir, p.34, no. 82:"Int al-wuju-d lay illi kau'n al-sha1', li

kawn sha! li-sha! fCotbtn,l-.e liun, p. 151: I'eistence n'est rien d'autre que I'acte d'6ffe de la

chose elle-m€me, non pas I'acte d'6tre de qulque chose d'autre pour cefte chose elle-

mdme].u
For example, we may sa'w man is man [insin htwa inin],

but impossible to s y: man and his existenceprcan wa nauju-dahl.
sTRahman, The Philonplry of Mulh.- Sadap.33.
ss$adra, Ktib al-Mathi'ir, p. 44, no. 102: "Ann nisbat al'naj'il al-nabda' E alji'il nisbat

al-naq; ili al-tanin, wa at-Vzf ili al-quaaaah [Corbin, I-e bure, p. 170: Le rappoft de l'instaur6

a l6gard de son Instaurateur est Ie rapport de la d6ficience i l'6rgard de la perfection, de la

faiblesse i l6grd de la puissance].u
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:e'u 'God,unfOlded existence, for contingent existence manifests in essent

as pufe existence without any essence, cannot be conceived by human

mind. contingency on the other hand is perceivable because it is

manifested in essence.

The unfolded existence, compared to all contingent existences, is the

highest in terms of the degree of its existence' and the lowest in terms of

material content, while the lowest existence is the material reality which is

itself a shadow of unfolded existence. rUTe may also say that the material

existence is at the zero level of actuality, since it is pure potentiality, while

the unfolded existence is firll of actuality. The contingent existence, which

is full of potentiality, produces a multiplicity of concepts and quiddities,

which then can be conceived by our minds.tr

From the discussion above, we have to be careful not to assume that

contingency is existence itself or quiddity.6l Recalling the process of

acrtaltzaion, when the absolute existence, the Breath of the Mercifirl,

actualizes into another kind of existence, the latter then needs to be

ac1nhzed, into another essence. Hence, contingency arises at the end of

the process of acuaLizzion. Howevef, we can say that contingency

belongs mofe to a quiddiry62-but not quiddity itself-which we cannot

describe as existent ot nonexisteng while the existence which is associated

with an essence itself flows purely from a highet existence, the Bteath of

the Metciful.63

Finally, all existences afe part ofa and contained in the lowet level of

Necessary Existence, particularly this univetse which is at the lowest level

seRahman, The Pbibnpty of Malti $adap. 39; Mulla $zdia, at-fliknah al-M/64EJah'

vol. 1, pp. 252,25+255.
6olbid., p.87; Mulll Sad{a, Ktib al-Mashi'ir, p. 8, no' 12'
6lMulE $adti, al-Hjkmah al-Msta';fJah, vol. 1,p' 275'
61As $adra himself called Mihjah kullilab inkin$ah or nahiyat inkinjat not

ualndiyah inkiniyah see Kta-b al-Mashi'it p. 8, no. 11 and 9, no' 14'
6rRahman, The PhibsopQ! oJMtlli $adri, p.89.
@Nasr says thrt N.cc..rry Existence in Sadrian discourse is multiplicity in unity and

,nity ifl multiplicity (The Intetbctuat Tradition, p. 280); whereas Rahmal, based on

Sabzawrfs cornmentary, calls it diversity i" 
""ity 

not unity ;n diver,slry, in the sense that

everything has to return to Hirn, but He is unique and not everything (The Philonpfu of

Mulli $adra" p.39).
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of contingency because it has the highest level of physical mattet, and is

ltadith ryniii (new in terms of time), since prior to it is either existence or

nonexistence. Every material being including body, always follows the

pattern of the renewal process (nutEaddid). In making this claim Mull;

Sadra bases himself on a number of Qur'anic verses, such as Q. 50: 74,56:

61,272 90, 74 22,35: 77, 39: 67, 79: 41, 55: 26-27, 79: 94-5. This process

of renewal is also quite foreign to Necessary Existence which is permanent

and not subject to change, whereas all existences and contingent beings are

continuously changing. All contingent existences afe in ttansubstantial

motion (harakah jawharijtab)6s and are in the ptocess of perfection (istiknill

till they reach the One Reality. Every existence, since its creation is derived

ftom the One, has to return agin to its Creator.66

F. Comparative Reflection and Evaluation

Althouglr, Mulla Sadra cannot avoid dealing with the topic of

contingency on the basis of the conventional threefold division of wQib

mumkin and mumtani) he positions himself uniquely as a result of his

revolutionary views on existence, as Landolt noted earlier. His belief in the

a;71 of existence as being superior to quiddity results in the concePt of

change and so-called contingency. It is obvious, when compared with his

predecessors, that Mulla $adra offers a new kind of contingency.

Al-Juriani discusses nunkin simply in logical terms particularly in

putting this concept in opposition to concePt of "impossible" and

"necessary." Fot this very reason, al-Juriani's view of coufse' is the

shallowest of all those who admit the existence of rnumkin especially when

compared to Mulla $adra. It is likely that il.-Jurlanl in this sense follows the

conventions of Adstotelian logic, while other MusLim philosophers dealing

wtth numkin afe compafable to Neoplatonic thinkers who associate this

concept tvrrh nous (' aq / / ntellect).

6sAbout this concept see, Mehdi Dehbashi, "MulE Sadta's Theory of

Transubstantial Motion: A Translation and Critical Expostion" @h.D. Dissertation,

Fordham University, New York, 1981); S.M. Moosavi Mesbah , "Substantive Motion

According to Mulli $adra Shirazi"(N'I.A. Thesis, McGill University, 1994).
ca$2dra, Kitib at-Mnhi'ir, pp. 64-67 , no. 737 -4I1, Corbin, I-e liure, pp. 209-212-
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Of course, Mulli $a&i is at the opposite extreme from of at-Kind

who views the idea of possibility as fanciful, and from al-Suhrawatd who

holds that possibility is a product of mental abstraction and is therefore

unreal.

Ibn Sini equates contirgenE .rllllth potentialiry, where something has the

potential to exist at some time in the future. Bug when existence is then

added to quiddity, it becomes an existence, such as our universe. Howevef,

Ibn Sina still admits that there are things outside existence, quiddities

vdthout existence. Although it is impossible for them to exist, they do so

in a sense, as illustrated by the so-called second principle of the Universe

which is metaphysically absurd. This is very different ftom what Mulla

Sadri says in emphasizing existence over essence, that the fitst thing tbat

emanatesfmm God is unfotded existern wbicb is pure existenn, creating the second

existence which then through acquiring its quiddity may be said to be

contingent. For Mulla $adri, there is nothing outside existence, for reality

is existence itself. Fot him, contingency itself occrtfs rn tbe nanfestation of

existence in essence. This is in conuast to Ibn Sini, who holds that

contingency occrus when tbe quiddi! accepts its existence.

Ibn al-'Arabi more or less holds the same oPinion as Ibn Sina; he

suppofts Ibn Sinian ontology and metaphysics in the sense that fot him

the possible thing depends on its existence or nonexistence, and both are

at the same level of possibility. He differs from Ibn Sinl howevet in his

advocacy of the concept 
"f 

tnATb (preponderance). If God desires to give

preponderance of existence over nonexistence, nonexistence becomes

existent possible being ow universe is sort of this. Furthermore, rhe inpossible

thingeists as an archetype or pfototyPe in the mind of God called alin

thibiph, before coming into existence. In addition, botb nonexistence and

existence include tbe cosmos, as the cosmos includes everything other than

Necessary existence. And of course, Ibn al-'Arab-i in this resPect

conrradicts Mu[a Sadra's claim that existence is the beginning of

everything, and that other than existence there is nothing. The key point

differentiating Multa $adra from Ibn al-'Arabi in this sense is that when

God contemplates Himself, this tesults dght away in unfolded existence,

and not impossibilities, as the latter holds. To become an existence, for

60 Al-lini'ab, Vol. 41, No. 7, 2003 / 1424 H



A Defender of an "Existence"

Ibn al-'Arab-i, involves a longet process. Impossibility is given its

preponderance from the will of God, then finally comes into possible

existena, whereas for Mulla $adra it involves a much simpler process. The

result of God's contemplation is pure existence, which later creates possibh

existence tluirth its quiddity.

The trvo philosophers, Ibn Sina and Ibn al-'Arabi, share the same

basic concept. For Ibn Sini and Ibn al-'Adb-i contingency can be

quantified as a quiddity urhich has 50% existence and 50oh nonexistence.

For Ibn S-ina this 507o nonexistence will become existence if God adds

existence to it. It remains nonexistence, however, if God does not.

Likewise, for Ibn al-'Artbl, if God gives quiddity a Preporidetance of

existence ovet nonexistence, it becomes existence. By contrast, it remains

nonexistence if God does not choose to do so. Mulla $a&i differs

completely from them in his treatment of mumkin. As he believes that

there is nothing outside existence, since existence is the original reality, and

the first thing created by God tfuough His manifestation, then

contingency is not the sum of 50oh existence and 50oh nonexistence, but is

rather the end result of the process of existence's manifestation in quiddity.

However, one m^y nnd some weaknesses in Mullt Sa&i's

argument.6T One is that Mulla Sadra does not define rhe inpoxibili\ @nhol,
nuntani) as the opposite of mumkin in his definition. For Ibn Slni and Ibn

al-'Artbl the mumkin comes into being through the addition of existence,

and for this both can define what is impossibility (the opposite of

mumkin), which is a thing which has no existence (for Ibn Sina) or is not

given preponderance (for Ibn al-'futb-i). Mulla Sadra, on the other hand,

does not ptovide an explicit definition of impossibility,ut but from his

formulation of contingency we can conclude that inpusibiliE is eistence

aithout essence, ot existence wbicb does not nadfest in essence. If so, we may taise

67Of course this weakness is viewed from logical statement point of view not from
his other Eis*nohg such as dhawq, 

'iln al-bu/ii-, or Gnostic intuition, for we are not in

that level.
6EThere is Mulla $adra's explanation about mumtani' and na'dun as the opposite of

existence (al-Iliknab al-Mrta'if1ah, vol. 1, pp. 374-377), saying that nothing is outside

existence. However, we cannot 6nd tfte mantani' and nfiilas the opposite of mttmkit-
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him the following question: Does God, as a pure existence for having no
manifestation in essence, include impossibility? This is clearly impossible.

The following diagrams describe mumkin according to the
philosophies of Ibn Slna,Ibn al-'Artbi, at-Suhraward, and Mulli Sa&i:

1.Ibn Sina

The diagam does not include the concept of ceation, for more
about Ibn Sin-a's concept of ceation see, Netton, Atkb Tmnsnndmn, p.
165.

2.Ibna]-'Arabi

Existence

Possibh
existence
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The diagram does not include the concept of cteation, for more

about Ibn al-'Arab-i's concePt of creation see, Netton, Allah Transcendence,

p.284.

3. al-Suhrawardi

Abstaction of human mind Real

The diagram does not include the concept of creation, for more

about al-Suhrawardi's concept of creation see Netton, Allab Transcendenn,

p.267.

4. Mulla Sadri

Nothing

Possibility

God's self
manifes -

tation

Unfolded
existence
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G. Conclusion

Mulla Sa&l's existentialist revolution resulted in a new definition of

namlein, featuring a deparnrre from the cornmon oPinion of the a;71 of.

essence over existence and insistence of the a.s1l of existence over essence'

In our discussion on Islamic philosophets prior to him we found t'wo

tendencies in dealing txrth munkin, 1. The first was to view it as merely a

fancy and a pure abstraction of our reasorl, the position taken by at-Kind

and al-Suhraward. The latter especially held that possibility, existence and

the like are unteal, and that reality lies in quiddiry 2. Tlr,e second tendency

involved treating the concept of mumkin seriously, something that both Ibn

Sina and Ibn al-'Aratii certainly did, as one half of the equation that makes

up contingent existence. Mullt Sa&a offered a new solution in which

mumkin is part of the Pfocess of the manifestation of existence in essence.

However, he chose not to define impossibility (nuntani'/nulill as the

opposite of mmkin. Mulli $adn, as mentioned above, took issue with al-

Suhraward over treating existence as unteal, demanding to know how an

existence could be umeal if God is Necessary Existencaln the same way,

we may question "impossibility" as an implication of Mulli $adri's
definition of mumkin.If "possibility" is existence which manifests itself in

essence, impossibility (as the opposite of possibiliry) is existence vrhich

does not manifest itself in essence. This inlcudes God. Does impossibility

then include God?
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