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ILLUMINATIONISM or Illuminationist philoso-
phy (Ar. al-hekmalal-falsafa al-eSraqiya; Pers. falsafa-
ye esraqi), first introduced in the 12th century as a com-
plete, reconstructed system distinct both from the Peripa-
tetic philosophy (falsafa-ye massa’i) of Avicenna (q.v.;
d. 1037) and from theological philosophy (kalam-e fal-
safi). Most medieval historians as well as specialist
historians of philosophy concur that Illuminationist phi-
losophy is a “novel” and a most complete system (al-
nezam al-atamm) constructed by the young Persian phi-
losopher Sehab-al-Din Yahya b. Amirak Sohravardi
(1155-91). :

The basic meaning of e§rag (Illumination) is “rising,”
more precisely “rising of the sun” (Lane, Arabic English
Lexicon I, pp. 1539-41). The term is used extensively in
Arabic and Persian philosophical texts, signifying a spe-
cial intuitive mode of cognition with no temporal exten-
sion (i.e., a-temporal), spatially coordinated “in” (fi) the
knowing, self-conscious subject (Ar. al-mawiu‘ al-modrek
bi’l-dat; Pers. man-e danandalkod-agah). In other words,
it applies to the relation between the “apprehending sub-
ject” (al-mawiu‘ al-modrek) and “apprehensible object”
(al-modrak). The term esraq is also widely used in popu-
lar discourse. In its general, non-technical usage in ordi-
nary language, it signifies the “mystical” as well as the
range of extraordinary types of knowledge, including
personal inspiration (elham).

The 12th-century forerunners. Illuminationist philo-
sophy is not the sole creation of Sohravardi. Earlier 12th-
century, non-Aristotelian texts started a trend that cul-
minated in Sohravardi’s construction of the new system.
Firstly, the famous physician and scientist, Abu’l-Bara-
kat Bagdadi, composed a novel, philosophical, three-part
text titled Ketab al-mo‘tabar (The book evidential),
which challenges Aristotle (as presented in Islamic Peri-
patetic texts, mainly in Avicenna’s Sef@’) in regard to
scientific methodology, but especially in physics. He is
one of the first 12th-century philosophers to elaborate on
an old tradition, whose roots are to be found in Plato’s
idea of sudden inspiration put forth in light imagery in
his Seventh Letter (341C, 344B). This was later discussed
by Speusippus (see Merlan, p. 64), and was the subject of
an entire treatise by St. Augustine (see Allers). The fa-
vorite Platonic metaphor of light and vision of the Repub-
lic V-VIII is repeated in almost all Illuminationist texts.
The notion that primary principles of science are obtained
by “evident self-reflection” is stated briefly by Bagdadi
in his “Introduction” (al-Mo‘tabar, p. 3); however, Soh-
ravardi is most likely the first philosopher to utilize the
Platonic metaphor in logic and epistemology, as well as
cosmology. He states that certain types of knowledge are
“evident-in-themselves” and are immediately known by
the subject. This is one of Illuminationist philosophy’s
main non-Aristotelian principles, described by Sohravardi
as fundamental to philosophy.

The next 12th-century figure who wrote non-Aristote-
lian texts was the Persian mathematician and logician,
‘Omar b. Sahlan Savaji, who, though unknown in West-
ern studies, was a creative logician, and famous for his
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ran” and entered museum collections in the 1880s. The
dominant colors are cobalt blue, turquoise, and black,
which are applied beneath a transparent colorless glaze.
Some objects are of high quality, and other evidence
indicates investment in technical innovation in which co-
balt blue is, for the first time, successfully modified to
produce a pale blue underglaze colorant (Plate VIII). The
decorative subject matter is wide ranging, but deer, hares,
and pheasants are well represented, as in Colored Ground
ware, although again there are no legible inscriptions.
Similarly, there are no ‘Eraq ware tiles, and only two in-
stallations where blue inscriptions are applied on a tur-
quoise ground are known. The first is an unprovenanced
sequence of frieze tiles with quotations from the Sdk-
nama (Melikian-Chirvani, figs. 51-62), and the second is
a dated external panel (725/1325) at the base of the mina-
ret of the tomb and kanaqah of Shaikh ‘Abd-al-Samad in
Natanz.

Turquoise glazed vessels were probably widely pro-
duced; but, with the exception of sherds from Takt-e
Solayman, information is scant. Monochrome turquoise
tiles were made at Takt-e Solayman, and tomb tiles were
manufactured elsewhere for both emamzadas (q.v.) and
private citizens. Iraj AfSar’s work on the monuments of
Yazd has shown that molded tomb tiles were personal-
ized by the addition of the deceased person’s name and
that they may well have been made in Yazd. The earliest
Yazd tomb tile (1257) is located in the Friday Mosque of
Haftador (Af3ar, I, pp. 52, 472). Qom is equally rich in
such pieces; the earliest (Moharram 667/September-
October 1268) is from the tomb of Sah Ja‘far, a grandson
of Imam Mus3 al-Kazem (Modarresi Tabataba’i, 11, pl.
15, p. 38). Monochrome turquoise tomb tiles are found
throughout Persia; turquoise glazed mehrabs are less
common.

Luster ware. The output of dated luster tiles declined
after the death of Jalal al-Din K'arazm$ah in 1227. A
mehrab in the Astan-e Qods-e Razawi (640/1242) was
made by ‘Ali b. Mohammad b. Abi Tzher at a time when
Khorasan was governed by a Uighur Ko6rgiiz, a Muslim
convert from Buddhism, and it indicates that K&san lus-
ter potters could, under favorable circumstances, pro-
duce tiles for religious institutions. After Hiilegii’s arrival,
luster production increased visibly, and two monumental
luster jars (the Hermitage and Hirsch jars) may be dated
to the 1260s. The same decade saw the manufacture of
large, non-figural star and cross tiles with Koranic in-
scriptions (October 1261 and January 1263) for the
Emamzada Yahya in Varamin (London, 1976, no. 379)
and figural star and cross tiles with poetic inscriptions
for the portal of the Emamzada Ja‘far in Damgan (1267).
The imagery and inscriptions of these are repeated on nu-
merous star and cross tiles from Takt-e Solayman made
between 1269 and 1274 (Qucani, 1992b, pp. 37-40).
Thereafter, cross tiles are plain or molded turquoise and
cobalt blue (but see an undated series in the Reza ‘Abbasi
Museum, ca. 1340). Although non-figural tiles generally
have Koranic inscriptions and figural tiles poetical in-
scriptions, a set of unprovenanced tiles with identical

birds in flight (Plate VII), which have Koranic inscrip-
tions, are probably from the tomb of a shaikh like those
from the Pir-e Bakran and the tomb of ‘Abd-al-Samad in
Natanz. Birds, the most common motifs in such contexts,
are linked metaphorically to the spiritual quest, as out-
lined in Farid-al-Din ‘Attar’s Manteq al-tayr. Luster tiles
with hawks attacking birds may be compared with the
hawk and dove simile used in the context of the chal-
lenge to Islam posed by Buddhist monks (baksi, q.v.) and
shamans, rather than viewed as simple hunting scenes
(Digby). The animal subject of star tiles from Damgan
and Takt-e Solayman may be given a quasi-religious
interpretation by reference to Rumi’s reinterpretation of
animal fables and popular stories. Although dragons and
phoenixes are commonly associated with the new iconog-
raphy, dragons usually do not appear on Persian vessels,
with the exception of one tile other than those from
Takt-e Solayman.
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works on the foundations of mathematics (see Bayhagqi,
Tattema Sewdn al-hekma, p. 137; Haji Kalifa, I, p. 217;
Savi, in EI). Sdvaji’s extant texts are demonstrative of
his creativity in restructuring the traditional nine Books of
the Arabic Organon, by defining a two-part logic: “ex-
pository propositions” (Ar. al-aqwdl al-§areha, Pers.
goft-e rowsan konanda); and “proof theory” (hojaj). His
innovations served as the model for Sohravardi’s “‘Rules
of Thought” (al-Zawabet al-fekr), which is the Illumina-
tionist restructured logic presented in the text The Phi-
losophy of Illumination, Part One: 1.1: sec. 1-7. Many
Illuminationist technical innovations in formal logic—
such as reduction of terms; formal redefinitions of the
Second and Third Figures of Syllogism as simple infer-
ences, or reductions, based on the First Figure; critical
re-evaluation of negation in simple and compound prop-
ositions—may be regarded as extensions of S3vaji’s ideas
(see Savaji, Tabsera, pp. 3-5; and Ziai, 1990b, chap. 1).
The fact that Bagdadi and Savaji are among the three
Islamic philosophers Sohravardi does name is indicative
that he had studied their work.

Introduction to Sohravardi’s Illuminationism. Sohra-
vardi, the founder of Illuminationist philosophy, was
born in 1155 in northeastern Iran in the hamlet Sohra-
vard, and was executed by the express command of Sal-
adin the Ayyubid in 1191 in Aleppo, where his tomb still
stands. The most widely known Illuminationist text by
Sohravardi is titled Hekmat al-e$rag (The Philosophy of
Tlumination), which is a testimony to Sohravardi’s novel
and innovative approach to philosophical discourse dis-
tinguished from Peripatetic philosophy. He aims to refine
and augment Avicenna’s Peripatetic system and is care-
ful that the Philosophy of Illumination does not decline
to the position of “handmaiden” of theology, as with the
works of many thinkers from the late 12th century and
13th century on who followed Gazili’s (q.v.) guidelines
to limit philosophy by theological presuppositions, nota-
bly Atir-al-Din Abhari in his famous and very widely
used philosophical primer Hedayat al-hekma. Starting in
the 13th century historians, notably Sams-al-Din Sahra-
zuri, elevate the novel Illuminationist system to the rank
of an independent “school” of philosophy, and often praise
it as the only creative continuation of philosophical in-
vestigation in post-Avicennan periods.

In its technical use within philosophical systems the
term illumination (esrdq) is coupled with the term “vi-
sion” (mosahada), and together they inform of the unified
epistemological theory, Knowledge by Presence (‘elm-e
hozuri), first constructed and named in the 12th century
by Sohravardi. This unified epistemological theory is the
crowning achievement of the system, Philosophy of Illu-
mination, where the term “illumination” signifies the most
general act of knowing and the term “vision” signifies
the act of the subject, in terms of generalized knowledge.
The epistemological process of vision-illumination leads
to knowledge (d@nes) in the most general sense, and the
action “knowing” is expressed by the term danestan (to
know, inclusive of all types), acted by a subject, dananda,
related to an object, danesta. The unified epistemology is

extended over the inclusive range of types of knowing.
For example, in vision as external sight (Pers. didan; Ar.
ebsar), the subject (Pers. binanda; Ar., mobger) and the
object of sight (Pers. dida; Ar. mobsar), when identified
by the one-to-one relational correspondence (the Illumina-
tionist relation between any subject and object, ezafa-ye
e§rdqiya, replacing predication) that triggers Knowledge
by Presence, will indicate the function of sight. Extended
beyond external sight, and in its generalized form, the II-
luminationist unified epistemological theory posits that,
when any knowing subject (modrek/dananda) and any
knowable object (modrak/danesta) form “sameness” by
an identity preserving relational comrespondence in the
generalized domain of knowing (edrak/danestan), then,
and only then, knowing is actualized, as stated by Sohra-
vardi: “knower, known, and knowing are here one” (i.e.,
the same: al-modrek wa al-modrak wa al-edrak hahona
wahed).

Medieval historians, and contemporary scholars, dif-
ferentiate Peripatetic philosophy and Illuminationist phi-
losophy in terms of ontological, epistemological, and
cosmological principles. The philosophical position most
widely used to distinguish the two schools, initially by
Molla Sadra (d. 1640) in his Ta‘ligat and later upheld by
the contemporary thinker Sayyed Jalal A$tiani in his com-
plex text titled Hasti, is the Illuminationist ontological
principle “primacy of quiddity” (asalat al-mdhiya) over
that of “primacy of being” (asalat al-wojud)—the latter
is commonly thought to be the principle Peripatetic onto-
logical view.

Illuminationist philosophy departs from Peripateticism
in relation to: terminology; epistemological priority of the
intuitive over the purely syllogistic; and use of constructed
ontological-based meta-language of light applied to all
entities in the whole continuum of reality, where existent
things in each segment of the cosmos (Intellect, Soul,
Matter, plus an added fourth realm named ‘Alam al-kaydl,
translated, mundus imaginalis by Henry Corbin) are said
to be lights of various degrees of luminosity and are
propagated from the source of being, the Light of Lights.
The Light of Lights is one with respect to all possible
modes, and all other “lights” are propagated from it
according to rapidly increasing sequences such as 2",
The multiple abstract lights (anwar-e mojarrada) of the
Illuminationist system form the cosmological theory of
multiplicity of intellects (katrat-e ‘oqul), which is another
distinguishing feature of the system in relation to the Peri-
patetic numbered and discrete separate Intellects (‘oqul-e
mofareq).

Perhaps the most widespread use of Illuminationist Phi-
losophy has been epistemological theory. The impact of
Illuminationist Knowledge by Presence (‘elm-e hozuri),
which posits a posterior epistemological position to
acquired, or representational, knowledge (‘elm-e hosuli),
has not been confined to specialist, philosophical circles,
as has Illuminationist logic, for example. The epistemo-
logical priority status given to intuitive knowledge has
dominated “speculative mysticism” (‘erfan-e nazari) in
Iran, and is also widely intimated in Persian poetry.
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Sohravardi’s new Illuminationist epistemological
theory first critically evaluates the logical “law” of iden-
tity (sameness, equality) and how it applies to the re-
lation between the subject, or the apprehending subject
(al-mawiu‘ al-modrek) and apprehendable object (al-
modrak). The theory is fully formulated first in the meta-
physics of the text Paths and Havens: Book Three: On the
Science of Metaphysics, which replaces Aristotelian pred-
icative knowledge, thought to be inapplicable to prove
validity of the process of obtaining primary principles
(Aristotle concurs on this, Posterior Analytics 1.2), with
the generalized theory of Knowledge by Presence. Said
in logical terms this means that: “x is y”’; or “x = y” (logi-
cal principle, or law of Identity, i.e., X = X); “sameness,”
“unity,” “becoming one,” plus all other predicative prop-
ositions, are replaced with a generalized law of identity
as relational correspondence between each and every one
(koll wahed wahed) of individuals (ahad) of two aggre-
gate wholes (al-ejtema‘, a novel Illuminationist term), of
both the “realm knowing,” and the “realm being,” which
are realms “in” (fi) the continuum whole. This relation
between subject (thinking, thought), and object (the thing
thought) is nained al-ezdfa al-eSragiya meaning “Illumi-
nationist Relation.” It is a novel idea, and the term is first
used by Sohravardi in several places of his text al-
Talwihat (Intimations). This original idea is best de-
scribed as an identity preserving one-to-one correspon-
dence between each and every member of two realms,
being and knowing. The lengthy and elaborate process that
terminates with the naming of relational correspondence
between thinking and being, subject and object, thinker
and the thing thought, is one of Illuminationist philoso-
phy’s great achievements. The theory clearly defines the
multi-level relation between “thinking subject” (al-
mawziu® al-modrek, where the verb d-r-k replaces ‘a-g-I)
and object, and is generalized. In this way non-predicative
Knowledge by Presence is given priority over predica-
tive knowledge, i.e., finally, “x is y” (and x = y) is re-
placed by {x;}R(q){y;}, which is named a general law of
metaphysics, where R is the Illuminationist Relation
between each and every knowing subject and knowable
object.

Post-12th-century Illuminationist philosophy. Illumi-
nationist philosophy was very popular in the 13th cen-
tury, specifically after the Mongol conquest that ushered
in with it a new political era. Af‘arite theology was no
longer dominant. The lavishly endowed new school at
Maraga, directed by the Persian scientist-philosopher
Nasir-al-Din Tusi, recruited many scholars from all parts
of the vast empire inherited by the Mongol warlords.
New activity in all domains of science is attested by the
large number of fresh texts, commentaries, and interpre-
tations of earlier sciences. Illuminationist philosophy
was eagerly sought primarily due to its political doctrine,
because of its potential use in formulating the theory of
Mongol rule, lending it scientific and proven authority
(Ziai, 1992a).

The main 13th-century Illuminationist scholars are:
Sams al-Din Mohammad Sahrazuri, Sa‘d b. Mansur Ebn

Kammuna (d. 1284), whose commentary on al-Talwihat
has earned the status of a textbook among Illuminationist
philosophers in Iran, and Qotb-al-Din Sirazi. Also Isma‘il
b. Mohammad Rizi whose work, titled Hayat al-Nofus
and dedicated to the prince Yusof Sah son of Alb Arsalan
Argun son of Hezar Asp, Atabak of Lorestan during the
years 673-87/1274-88 (Rizi, pp. 12 ff.), may be seen as a
Persian Illuminationist text. Though the text is mainly a
synthesis of Sohravardi’s four major Arabic texts, the
controversial doctrines are left out. Sahrazuri’s Illumina-
tionist Philosophical texts, such as al—S‘ajara al-elahiya,
the first comprehensive and truly philosophical encyclo-
pedia, and his lengthy Tlluminationist commentary, Sarh
hekmat al-eSraq (Commentary on the Philosophy of ITlu-
mination) are demonstrative of 13th-century creative phi-
losophical thinking (see Ziai, 1990d; and Sahrazuri, 1993).

Other commentaries on Sohravardi’s texts were com-
posed later, the most important of which are the 16th-
century works by Jalal-al-Din Davani (q.v.; d. 908/1502),
and the extensive 17th-century Persian commentary by
Mohammad Sarif Nezam-al-Din Heravi. Davani is the
author of the celebrated work on ethics titled Aklag-e
Jalali, and he held the position of vizier under the Aqqu-
yiinlii rulers of northeastern Iran. His commentary on
Sohravardi’s Hayakel al-nur, titled Sawdkel al-hur fi
Sarh hayakel al-nur, is well known. Giat-al Din Mansur
Dastaki (q.v.; d. 948/1541), too, has written a commen-
tary on Sohravardi’s Hayakel al-nur, titled Esrag
hayakel al-nur le-kaSf zolamat Sawakel al-gorur. This is
not one of the major Illuminationist theoretical works,
but it is indicative of Sohravardi’s widespread impact.

Finally there is a possible, though not fully examined,
impact of Illuminationist thinking in the West. This is
exemplified by the interesting, though seldom mentioned,
major paraphrase of important sections of Sohravardi’s
text Philosophy of Illumination, done by the famous
Naserid vizier Lesan-al-Din Ebn al-Katib in his RawZat
al-ta‘rif bi’l-hobb al-sarif, composed in Granada,
Andalusia.
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(HOSSEIN ZIAI)

IMMORTALS (Gk. athdnatoi), name of a corps of
10,000 Persian élite infantry soldiers in Herodotus (7.83.1,
211.1; 8.113.2). The later attestations in Athenaios (q.v.),
Deipnosophistai 12.514c (who is quoting Heracleides of
Cumae); Hesychius, Lexicon s.v. (with the erroneous def-
inition as a “cavalry detachment”); Procopius (1.14.31);
and other sources obviously derive from Herodotus’s
usage, whereas Dio Cassius (52.27.1) used athdnatoi,
with reference to Rome, for a standing army.

All three passages of Herodotus are in connection with
Xerxes’ campaign against Greece in 480-479 B.C.E.
After having enumerated the generals of the six main
corps of the Persian infantry (termed stratoil toii pezoi,
7.82), the historian mentions lastly, and as though in ad-
dition, Hydarnes (q.v., OPers. Vidma-), son of Hydarnes
(the father evidently being identical with one of the six
helpers of Darius against Gaumata in 522 B.C.E.), as the
leader of the 10,000 select Persian troops called “the
Immortals” (7.83.1). He continues, explaining this name
with the following words: “When any one of them left
the number incomplete, whether by force of death or of
sickness, a substitute was appointed, so that they never
were more or less than 10,000 men.” That the following
information (7.83.2) on the “Persians” and all their gold
jewelry, the carriages with their concubines, the large do-
mestic staff, and the separate food transport is especially
in regard to those Immortals, is in my opinion not clear
from Herodotus’s words.

The Immortals played a particular part in the fighting at
the pass of Thermopylae (see Hignett, pp. 143 ff., 361 ff.).
There those Persians were brought into action (7.211.1)
“whom the King called the Immortals and the leader of
whom was Hydarnes,” but without success at the pass
itself, until they turned the Spartans’ position by use of a
mountain path called Anopaia, thanks to an act of be-
trayal by a local resident, Ephialtes.

As Xerxes began his withdrawal after the Persian defeat
at Salamis, Mardonius, in order to continue the campaign
in the following spring, chose first “all the so-called Im-
mortals, without their leader Hydarnes, for he did not
want to leave the king” (8.113.2). However, since the
Immortals are never mentioned in connection with the
operations of the year 479 B.C.E., it is quite probable that
they returmned to Asia together with Hydames and the
king (as his bodyguard) and that the information given
by Herodotus is simply wrong (cf. Hignett, p. 267).

Although the word athdnatoi is not used in Herodotus
(7.41.1), everybody is in agreement that this Persian
(rather Iranian or simply royal) élite corps is alluded to in
the description of the Persjan army’s march from Sardis

to the Hellespont. Among the troops following Xerxes
there are mentioned “10,000 foot soldiers, chosen from
the rest of the Persians” (7.41.1); “1,000 of them had
spears with golden pomegranates at the lower end; they
encircled the others all around, and the 9,000 on the in-
side of them had silver pomegranates” (7.41.2). Not only
this account, which lists several other units of 1,000 or
10,000 men, but also some other reports found in Greek
sources are somewhat confused, so that not every corps
of 10,000 élite soldiers mentioned by some Greek author
must be identified with the Immortals without hesitation.

The enumeration of the commanders-in-chief in He-
rodotus 7.82-83 may suggest that the Immortals stood
outside the ordinary, elaborate decimal organization of the
Persian army into units and sub-units of tens, hundreds,
thousands, and myriads; but the fact that Herodotus
expressly emphasized that “they were always kept at full
strength indicates that the decimal organization was
merely nominal in the rest of the infantry, at least for the
larger units” (Hignett, p. 42). Moreover, whereas the
names of the smaller units seem to be attested in the
Elamite tablets (El. da-sa-ba-um = OPers. *dafa-ba [?]
“decury,” El. sa-da-ba-um = OPers. *6ata-ba- [?] “cen-
tury”), those of the larger regiments are not known. Recon-
structing *baivarabam for the division of 10,000 men
(thus Sekunda, p. 5) is mere speculation, as is the recon-
struction of *Amrtaka for the Immortals (ibid., p. 6). Also it
is only conjecture to reconstruct the title of the commander
of such a myriad as Olr. *baivar-pati- “chief of 10,000,”
even on the basis of Gk. myridrchés (Herodotus, 7.81).

Time and again scholars have presumed (see, e.g., the
vivid description by Olmstead, pp. 238 f.), that the royal
guards represented on glazed bricks at Susa and on stone
reliefs at Persepolis were part of the 10,000 Immortals;
but this is far from being proven, in spite of their Persian
clothing at Susa.

Thus all the essential questions concerning this special
corps—its origin (the assumption of successive enlarge-
ments of a much smaller group is rightly rejected by
Gnoli, pp. 270 ff.), their exact tasks, and even their Ira-
nian name—cannot be solved, because anthentic sources
are missing. As to the name, Pagliaro (firstly, 1943, p. 38;
in detail, 1954, pp. 146-51) was of the opinion that He-
rodotus (or rather his interpreter or informant) committed
a mistranslation of the Iranian name, which in Pagliaro’s
view was OPers. anusiya- “follower” (plausibly to be de-
rived only from IIr. *dnu-tya- “being behind”), by con-
fusing or associating it with the phonetically similar OIr.
*gnaua (= Av. anaofa-) “immortal.” However, there
are weighty reservations about such an interpretation, es-
pecially with regard to the transferred use of athdnatos
for humans instead of gods in Herodotus (a usage which
is not genuinely Greek) or the specialized use of OPers.
anusiya-, the usual sense of which is difficult to reconcile
with the name of a division of 1,000 or even 10,000 men
(see Gnoli, pp. 270 ff.). The problem persists even if one
does not take athdnatos literally and sees it, rather, as the
reflex of the idea of immortality so characteristic of a
military society (Gnoli, p. 280).



