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AL-FARABI AND HIS SCHOOL

Al-Faribi and His School examines one of the most exciting and
dynamic periods in the development of medieval Islam, that period
which ran from the late ninth century to the early eleventh century
AD. The Age is examined through the thought of five of its principal
thinkers and labelled after the first and gri:arcst of these, the Age of
Farabism.

It 1s demonstrated in chis book that the great Islamic philosopher
al-Farabi, called ‘the Second Master’ after Aristotle, produced a recog-
nizable school of thought in which others pursued and developed
some of his own intellectual preoccupations. This school of though,
which Ian Richard MNecton calls the *School of al-Faribi', was influ-
enced by the thoughr of Plato, Aristotle and Plotinus, bur it was much
more than a mere clone of Greek thought — though one cannot
ignore in all its work the profound Greek intellecrual influence. les
adherents, including Yabyi b. ‘Adi, Abia Sulaymin al-Sijistim,
al-"Amiri and Abi Hayyan al-Tawhidi, are described and assessed in
this volume. Their thoughr is meated in Al-Firibi and His School with
particular reference to the most basic questions which can be asked in
the theory of knowledge or epistemology. The book thus fills a lacuna
in the literarure by using this approach to highlight the intellecrual
continuity which was maintained in an age of flux. Pardcular arten-
tion is paid to the ethical dimensions of knowledge.

lan Richard Netton, who is a leading authority in the ficld of
[slamic philosophy and theology, has wrirten a book which will
appeal to all Arabises and Islamicists and students of philosophy,
theology and ethics. He is Reader in Arab and Islamic Civilization and
Thoughr ar the University of Exeter. Among his many other public-
ations is Allah Transcendent: Studies in the Structure and Semiotics of Islamic
Philosophy, Theology and Cosmolagy, also published by Routledge.
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nificant a parr to play as groups of thinkers such as the Hlumi-
nationists. With the growing importance of the Arab world on the
international scene, these succinct and anchoritadve works will be
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And say: ‘My Lord, increase me in knowledge’.
Cur'an 20: 114

Knowledge is infinite since it originates from and ends in God,

who is the Absolute Knower, Since knmlrlt:dg: 15 an aspect of

divinity, secking it, expanding and teaching it are considered
IMpoTtant acts of divine worship.

Wan Mohd Nor Wan Daud,

The Concept of Knowledye in Islam
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THE AGE OF FARABISM

The Second Master and His Students

The Age of al-Firibi — the ‘Second Master” after Aristotle' — and of
those who followed and developed his teachings was one of the
richest intellectually in the entire development of medieval Islamic
thought. The age will be characterized here in this book as the Age of
Fardbism: it will be defined as running from the birth of al-Farabi in
AD 870 to the death of Abia Hayyan al-Tawludi in aboutr ap 1023,
The very useful rerm ‘Faribism’ itself, borrowed from and medelled
on the usage of Ibrahim Madkour,’® is designed to signal a philo-
sophical current, worthy of respect in its own right, which is not o be
considered as a mere facsimile of ancient Greek thought. The histor-
ical parameters AD 870-1023 provide a neat, if araficial, framework
and strucrure within which to examine the phenomenon of Firibism,
enclosing as they do four other major thinkers, apart from al-Farabi
himself, who in one way or another interacted with, or were
profoundly influenced by, the thought of the Second Master. These
thinkers were: (1) Yahya b. "Adi (AD 893/4-974); (2) Abi Sulaymin al-
Sijistini (d. ¢ AD 987/8); (3) Abii 'l-Hasan al-‘Amini (d. AD 992); and
(4) Aba Hayyan al-Tawhidi (d. ¢ AD 1023). It is the analysis of the
thought and ideas of these four, together with those of al-Farili
(AD 870-950) — an intellectual current designated globally in this
book as ‘Fiarabism' — which consticutes the matter of what is
presented here. Particular attention will be paid throughout to the
episternologies espoused by the above-named thinkers.

This is p-crhaps a suitable point to note, however, thar the choughe
of Ibn Sina (AD 979-1037), the most distinguished philosopher of all
both in the east and che west to be influenced by al-Farahi,® is not
treated within the compass of this book. He has been treated in many

1



AL-FARABI AND HI5 SCHOOL

places at considerable length elsewhere’ Furthermore, the four
thinkers discussed here as members of what is being described as the
“School of Farabr', or adherents of Firabism, are a representative sclec-
rion only: it is not my contention that these four were the only
followers of al-Firibi,

The Age of Farabism was one which rm:n:rmpasscd major develop-
ments on both the political and religious trones: it was certainly an age
of deep instability and change. The few brief examples that follow
must serve to illustrate this primary and elemental fact. It is only
stressed here because it was the disruprive backdrop against which the
thinkers discussed in this work lived, raughe, wrote, thought and died:
the fabric of their thought — not to mention their lives — could not
help but be scarred, or even invaded, by these twin moafs of insta-
biliry and change.

At the beginning of the renth century AD the movement of the
Qaramifa, proponents of a complex theology akin to Isma‘ilism,
gained momentum: in AD 930 Mecca was attacked, many pilgrims
were killed and the Black Stone ser in the Ka'ba was carried ﬂﬂl. The
Qaramiga later returned it in AD 951, Though their action was
probably directed more at the commercial ramifications of the
pilgrimage to Mecca than the pilgrimage irselt,” the arrack was devas-
tating in its symbaolism, seriking as it did at a literal cornerstone of
Islamic ritual. It may be said o constitute a valid and startling para-
digm for the instabilicy and change which beset the entire Age of
Farabism.

Orcher ‘signs of the times’ in that age are not difficult o discover:
earlier the Biyids, who were influenced by, and tolerant towards,
Twelver Shrism, ?_'.a}'dism and Mu'tazilism, had assumed effecrive
control in Baghdad in AD 945. During the tenth century AD the star
of the Shiite Hamd::mds rose and waned in Mosul and Aleppo. By
contrast, that of the Ismili Fifimids rosc and became even stronger:
lsma‘il Islam achieved a political apotheosis with the caprure of Egypt
in AD 969 by the army sent by the fourch Fapimid Caliph, al-Mu'izz
(reg. AD 953-75). _

It is no accident than Shiism, with its alternarive and thus
frequently divisive interpretation of l::ul:,.r Islam, should fi Igure prom-
nently in the few brief examples cited above. If, as one author main-
tains, the eighth and carly ninth centurics AD were ‘a period of
revolutionary incubation™ for the Ismiilis, and indeed others, then
the tenth century AD, which comprises the major part of the Age of
Faribism, may surely be accounted a period of revolutonary Shi‘ite

2
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AL-FARABI ANIDY HIS 5CHOOL

germination and intellectual efflorescence. Shifism, in other words, is
an integral thread in the hat:h]m of radical C]li.l'lg*t.‘ which con-
fronted the authors described in r]us book. Al-Firibi's own Shiite

leanings have been noted on more than one occasion.”

Al-Farabi (c. AD 870-950)

Any description of al-Faribi's life is problematic.® Unlike Ibn Sina,” he
left no autobiography." Furthermore, some of the primary source
material is suspect.'! The brief biography that follows is, therefore, a
tentative reconstruction from a variety of primary and secondary
sources:'! it must not be regarded as definitive.

Al-Firibi has achieved in both east and west, across the cenrries,
near universal acclaim for his intellecrual achievements." So al-"Amiri
strikes a unigue sour note in his apparent description of al-Farabi as
‘one of the modern pseudo-philosophers’ (ba'd al-hadath min al-muta-
falsifin)"* Part of the problem in surveying al-Firibi's life lies in
separating the legend from the fact and making some sense of whar
remains despite considerable obscuriries, Al-Farabi's linguistic talents,
for example, have clearly been much exaggerated. Ibn Khallikin's
statement that al-Farabi told the Hamdinid Prince, Sayf al-Dawla (reg.
AD 944/5-967), that he was proficient in more than seventy
languages' is, in Madkour's near phrase, ‘more akin to the fabulous
than to exact history”.'® Second, the true narure of al-Firibi's much-
vaunted poverty and asceticism'” has been queried by some like
Walzer. D:rtauﬂy there was no guarantee that t|1c wearing of sifi or
ascetic-style apparel indicated an internal sifi or mystical dispo-
sition." A final example of the inherent difficulties in separating the
truth from the legend lies in the circumstances of al-Firabi's death: do
we, for example, accept with Ibn Abi Usaybi‘a, Ibn Khallikin and Ibn
al-Qifp that he died (narurally) in Damascus?" Or is al-Bayhaqi's
report (which maintains that al-Firibi was artacked and killed by
robbers while travelling from Damascus to Ascalon) more worthy of
credence?™ The scarch for the historical Farabi, like that for the
historical Jesus, goes on; and the demythologizing of al-Faribs, at least
as far as his life is concerned, is clearly a prerequisite before any defini-
tive biographical sketch can be attempted. None of what has been said,
however, detracts from or invalidares in any way the substance of his
thought embodied in a huge multitude of writings, nor the magni-
tude of his intellectual achievement which those writings manifest.

The precise date of al-Firibi's birth is unknown, but it is generally

4



THE AGE OF FARABISM

reckoned to have been around AD 870. He appears to have been born
into a military family of Turkish origin in the village of Wasij, Farab,
in Turkestan. The details of al-Firibi's childhood are exceedingly
obscure. However, we know that he learned Arabic in Baghdad and
that, later, he studied Arabic grammar with Abia Bakr ibn al-Sarrij
(. AD 875-928/9). In view of al-Faribi's expertise in logic and philos-
ophy, perhaps the most interesting names among his teachers were
those of the Mestorian Chrisdan Yihanna ibn Haylin (d. between
AD 908 and AD 932) and the great logician Aba Bishr Marti ibn
Yanus (d. AD 940} Ibn Khallikan claims that che majority of al-
Farabi's books were written in Baghdad;® but the evident artracton
of this city, where he achieved fame and pre-eminence as a writer and
thinker, did nor prevent travel to other pares of the Arab world, maost
notably to Egypt, to Damascus — where he is alleged to have worked
as a warden or gardener (ndfir)”? — to Harrin and to Hamdinid
Aleppo. Although some scholars do not seem to have been unduly
worried by this gardening episode,” Badawi has queried the reliabiliry
and plausibility of such a tale, if it took place when al-Farabi was al-
ready under the patronage of Sayf al-Dawla.* It is quite possible that
this story, like so much alleged abour the life of al-Farabi, is part of
the broader myth, the actempt by later writers to establish a paradigm
of an antinomian scholar-gipsy. Al-Faribi's ‘posturing’ in gafi garb
(bi-zayy ahl al-tagawwuf) at the Hamdinid court and elsewhere (ro
which we have already alluded), would fit neatly into the theory of
such a paradigm.®

A final event in his life, which allegedly ook place ar the
Hamdanid court in Aleppo, where the ruler Sayf al-Dawla had
become the patron of al-Faribi, may be adumbrated here. It is given
as a last illustration of the way in which the myth keeps merging with,
or at least intruding upon, the reality in any artempr at a coherent
account of the philosopher’s life.

That al-Firabi became expert in both practical musicianship and
theoretical musicology is beyond question.® Indeed, he wrote a huge
work on music entitled The Great Book of Music (Kitab al-Miisiga al-
Kabir)? but the account of his playing before the ruler at the
Hamdinid court has clearly become embroidered with tme and muse
surely belong to the stuff of legend. A version of what is undoubtedly
the same basic story is recounted by both al-Bayhaqi and 1bn Khal-
likan;™ it is the lawter’s account of al-Farabi playing before Sayf al-
Drawla which is rranslared here:



AL-FARABI AND HIS SCHOOL

Sayf al-Dawla dismissed them [the "wlamd’] and remained alone
with al-Farabi. Then he said to him, “Would you like to eat?”
Al-Faribi said, ‘No.' So he said to him, "Would you like to
drink?" Al-Faribi said, ‘No." Sayf al-Dawla said, “‘Would you like
to listen [to some music]?” Al-Firibi said, "Yes." So Sayf al-
Dawla gave orders for the singers to be brought in and each
expert in this art came in with a variety of musical instruments.
Bur each time one of them played on his instrument, al-Firibi
found fault with him, saying, "You have made 2 mistake!” Then
Sa}"f al-Dawla said to him, ‘Have you any pmﬁdcncy in this
art?” Al-Farabi said, “Yes.' He then drew from his waist a leather
bag (kharifa), opened it and drew from it some reeds (idan),
which he put rogether. Then he played on them, whereupon all
who were ar the majlis Iaughcd Then he wok them to picces
and pur them mgcr]wr another way, and when he pl:}red on
them, everyone in the majlis cried. Then he rook them to pieces
[yer] agam, put them together differently, played on them and
everyone in the majlis, even the doorkeeper, fell asleep. And al-

Faribi went out,™

Omne of the most fascinaring aspecrs of this story is that a version of
it is also reproduced in the Rasd'il of the Ikhwan al-$af3"," which may
lend some SUpport to a theory which [ have aired elsewhere abour a
common source for some of the writings of both al-Firibi and the
Ikhwan."" In the Ikhwin's account (which appears twice in the Rasd'il
the First time, appropriately, at the beginning of The Epistle on Music),
the protagonist is an unknown ‘cramp’ (insdn rathth I-hal, “alayhi thiyib
raththa)** or ‘hermit-like’ figure (insdn rathth 1-hal, ‘alayhi thipah al-
RHHE&:I:]IJI

There are tunes and melodies which can translate souls from
one state to another and change cheir characters from one oppo-
site to another, An example of that is the tale which is told of a
group of musical devotees who gathered ar a dinner party held
by a great notable. This man ranked them in his majlis according
to their skill in their art. Then a man of shabby appearance,
dressed in shabby clothes, entered, and the major-domo (L,
sahib al-majlis) placed him higher than all of them. Their faces
exhibited their disquiet at Emt. The major-domo wished to
demonstrate [the new guest's] superiority and calm the others’
anger. So he asked him to let them hear something of his art.
The man took out some picces of wood which were with him,

&



THE AGE OF FARARISM

put them rogether and strerched [some] strings over them. He
then p]a}fi:d in such a way that it made all who were in the rrm_,r'fr'.-;
laugh from the pleasure, and happiness and delight which
scized their souls. Then he altered [the strings] and played a
different mune which made everyone cry because of the delicacy
of the melody and the sorrow which invaded their hearts. Then
he altered [the strings again| and played in such a way thar it
sent everyone to sleep. [The man| then rose and went out and
no further news was heard of him.*

The Tkhwin al-3af3’ do not give any positive name or identiry to
this strange, shabby Pied-Piper figure who attends the dinner in such
an odd way and with such a virtuoso display of musical skill. Indeed,
both this account and the one which appears later in the Rasail™
stress that nothing further is heard of the visitor. Surely it would not
be too far-fetched (depending, of course, on the dare allocated to the
compilation of the Rasd'il) to suppose that the mystery musician was
al-Farabi himself? ﬁftn:r all, we have already noted his penchanr tor
wearing shabby, safi-style apparel® There is also a striking similariry
in some of the vocabulary, as well as the narrative, between the
accounts of [bn Khallikin and the Ikhwan, Ultimarely, however, this
must remain a matter of conjecture.

Al-Farabi is renowned as the author of many well-known works,
notably thar which is customarily abbreviated as The Virtwous City (al-
Madina al-Fagila). Some of these will be alluded to where necessary in
the course of this book. The pu of these tew brief remarks is o

t an introduction to Faribi the man: if the account appears to
lack real coherence, this is because no full chronological account is
possible from the primary Arabic sources at our disposal. What we
can say with some degree of certainty is that al-Faribi's life repre-
sented a striving for order against a background of instability and
change.'" It was also the product of a highly eclectic milien where al-
Farabi, the srudent of a Mestorian Christian, Yahanna ibn Haylin,
among others, inhabired the court of the Shriee Sayf al-Dawla. Al-
Farabi's life there represents not so much siafi asceticism versus court
luxury, as the (admittedly self-conscious and even posturing)
independence of the free spirit, the man who has and wanes licde,
versus the interdependence and mutual flactery of everyday courr life,
Philosophy represented free chinking or, berter, the freedom to think
and it was underpinned by Sayf al-Dawla’s subscription to him of
tour dirhams a day.™



AL-FARABI AMND HIS SCHOOL
Yahyi b. ‘Adi (AD §93/4-974)
Of Yabyi b. ‘Adi, Tbn Abi Usayhi‘a wrote:

He was supreme in his age in [intellectual] leadership and
knowledge of the philosophacal sciences. He studied under Aba
Bishr Maca and Abi Nagr al-Firibi and several others. He was
unique in his ame. By religion he was a Monophysite Christian
(wa madhhabuhu min madhahib al-Nagara al-Ya "gabiyya). He had
considerable proficiency in transladon and translated from
Syriac into Arabic. He [also] wrote much and produced several
books.*

Elsewhere, however, a note of caution intruded:

The excellent Yabyi b. ‘Adi composed a Syriac and Arabic
commentary on the Sophistic [i Elenchi]. 1 have scen most of it
and estimate that it comprises about two-thirds of the work. I
presume thar he complered ir, bur after his death it could not be
found among his books. My opinions abour this flucruate.
Sometimes [ think that he may have destroyed it because he was
dissatisfied with it, while ar other times [ suspect that it was
stolen, which | consider more likely. He produced the said
translation before compiling his commentary, hence it is a litde
obscure, for he did not always grasp the meaning correctly and based
his translation on the Syriac texc™

This idea thar Yahya's scholarship was not quire all ir should have
been was reiterated even more powerfully by his student Abi Hayyan
al-Tawhidi who attended Yabyi's majlis and who mixed plandits with
some fairly damning and calculated indicrmenes of his masrer's
academic abilities:

As for Yahya b."AdL, he was a mild-mannered, timid shapkh who
was lousy at interpretation and expressed himself badly. But he
was kindly in the eluadation of divergenr [questions]. He
outshone the majority of this group in his majlis. He was not a
very rigorous metaphysician (lit. wa lam yakun yaludh bi "I-Ilahiy-
pat) and would become laboured®' and make mistakes in the
exposition of [metaphysics]. Whar was sublime [in metaphysics]
was obscure to him, let alone what was subtle. [Yer] he ran a
splendid salon (lit. wa kina mubdrak al-majlis).*

Modern opinion, however, has not alwn].rs been as harsh as thar of

8



THE AGE OF FARARISM

Yabya's contemporaries by any means. Majid Fakhry, for example,
characterizes the P-hilmnpller as ‘far more than a simplf dng.:}mm of
Syriac-Greek learning” and believes that he

deserves a place all his own in the narrative of philosophical and
theological controversy during the tenth cenmury. His vast
erudition is shown by numerous accounts that credit him with
preserving and disseminating, very often in his own hand-
writing, some of the more important phal hical or logical
texts prized so highly by scholars and patrons of learning "

In the light of these remarks then, and despite the derogatory
comments of al-Tawhidi, we may share the surprise of Khalil Samir
that the name of Yahyi b. ‘Adi did not find a distinguished and
rightful place in the first or third volume of the new edition of the
Encyclopaedia of Islam** For even the most casual acquaintance with his
wotks shows that, though he was a Christian, he was one whose
scholarship and thoughe, particularly in the Anstotelian field, had an
impact on the g&:m:ral d:vc]c-pmcnt of tenth-century scholarship and
thinkers, Christian and Muslim. A glance ar any list of his disciples
and students, of both faiths, bears immediate wirness ro thar*s He
might have been a Monophysite Jacobite Christian and worked from
within the framework which his faith dictated, but the range of his
academic education and interests, expressed in his writings, was
uncircumscribed by narrowly sectarian religious boundaries.* We
have only to note the names of two of his mose distinguished teachers
in Baghdad to realize the truth of this one was the greac Muslim al-
Fariby; the other was the Nestorian Christian Abit Bishr Mard ibn
Yinus And a brilliant man such as Yahya (whatever his academic
imperfections might have been), could hardly have studied under two
such celebrated teachers and remained himself ‘un autewr minewr” or
*un philosaphe de second ordre™ ¥

Yah}ri's correct full name is considered by modern scholars to have
been Aba Zakariyya Yahya b. ‘Adi b. Haomd b. Zakariyya al-Takria,*
though variations clearly exist* He was born in Takrit, a town
roughly one hundred miles to the north of Baghdad, in AD 893 or 894
but he lived most of his life in Baghdad where he died in AD 974, By
this time he had become the most distinguished Baghdadi philos-
opher of his age.” Yahyi was buried in the Christian Church of St
Thomas in a quarter of north-west Baghdad.®' He was succeeded as
intellectual leader in chat city by the equally famous Muslim thinker
and philosopher Aba Sulayman al-Sijistini, one of his former disci-
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ples who will be considered in the course of this book and whom
Endress characterizes as becoming the ‘spirirus rector of the falasifa of
Baghdad after the master had died"*

A less well-known fact abour the life of Yahya is that, like many
great ph.ilﬁsuphers before and after him, it is clear that he was unable
to earn his living from philosophy alone, and was obliged to support
himself by f:up}"mg and selling books. Anecdotes told abour his job as
a copyist bear witness to his prodigious labours in this field bur also
underline the immense intellectual substrate and appararus which,
consciously or unconsciously, must have been built up by the philos-
opher in his own mind, and formed a solid platform for his own writ-
ings. His was a vigorous, one-man cottage industrg,.r - b}r no means
uncommon for a scholar — of buying, selling, collecting, copying and
translating, not to mention commenting, which embraced works as
diverse as those by the well-known Muslim exegete of the Qur'an,
al-Tabari (AD 839-923), the great Greek philosophers Plato and
Aristotle, and Yalyi's own master al-Firibi, as well as much by the
Muslim scholastic t]ltu]ugl:msh Indeed, it would be fair to say that
Yahya b. "Adi’s work as a copyist and translator constiruted the ‘post-
graduate’ course which succeeded the ‘undergraduate’ studies ininally
undertaken in Baghdad with al-Firibi and Abi Bishr Mard ibn
Yanus, It was cle:?}' vital for his own written work.*

This volume will assess, in due course, the contriburion of Yalya's
own writngs in a variety of fields. However, this brief bmgraphlu]
introduction should not end without drawing attention, again briefly,
to two major and contrasting works in his corpus: first, Yalyd's skills
as a Christian theologian are epitomized in his famous reburtal of an
anti-Trinitarian polemic by the ‘Father of Islamic Philosophy’, Aba
Yiasuf Ya'qib ibn Ishiq al-Kindi (d. after AD 866).* Fakhry has rightly
stressed that Yahyd's ‘standing in the history of Islamic theological
thought is such that he is one of the few Christan scholars of the
period to have taken an active part in thmlﬂgical debares with his
Muslim contemporaries’, and that ‘he is one of the few Christan
authors whose theological views are quoted or discussed by subse-
quent Muslim :u':hﬂn' * Al-Kindr's ﬂrlg:mal polemic is, alas, lost but
it is possible to reconstruct al-Kindi's arguments with some accuracy
from Yabya's response. The latter goes by the long dte Exposition of
the Error of Abii Yiasuf Ya'qib ibn Ishag al-Kindi, in his Treatise ‘A Rebuttal
of the Christians’ (Tabyin Ghalap Abi Yiisuf Ya'qiab ibn Ishdg al-Kindi fi
Magalatihd fi 1-Radd"ald 1-Nagird).”’

Second, in one of only a small number of Arabic treatises on ethics
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still extant,* Yahyi b. ‘Adi shows his mastery in a quite different field:
his Refinement of Character (Tahdhib al-Akhlag) works from the
premisc that man will naturally follow the evil tendencies in his
narure, unless such tendencies are checked by proper ‘retinement’ or
education of his character and morals® The theme will be pursued
later in this book: Yahya's ethical work is simply mentioned here as a
second, and contrasting, piece of scholarship to illustrate another facer
of the multifarious interests of the Baghdadi philosopher.

Abi Sulaymin al-Sijistini (c. AD 913/4-AD 987/8)"

Like Yahyi b."Adi,*' Abi Sulayman al-Sijistini also bore the title “The
Logician' (al-Manfigi)** Ibn Abi Usaybia gives his full name as Aba
Sulaymin Mubammad b. Tahir b. Bahrim al-Sijistani®* He may be
reckoned a full member of the ‘School of Firiby', or adherent of what
we have termed ‘Farabism’, via his ackunwicdg:d master Yahya:™
and, as we have already noted, the student succeeded the master as
intellecrual leader in Baghdad,

The exact dates of al-Sijistini’s birth and death remain somewhar
problematic and can only be approximated. Indeed, we are rather
badly informed abour the whole of the philosopher’s life. He appears
to have spent the :ar|}' part of his }fﬂlll'h in the region which the Arabs
knew as Sijistan (Le. Sistin) where he was born, and later studied juris-
prudence. He was a member of the Hanafi School of Law. From the
point of view of philosophical srudy, .-a.l—,\‘iijistirﬁ's most important
master, apart from Yabyi b. ‘Adi, in Baghdad was the almost equally
famed Marta ibn Yonus. It is unclear exactly when al-Sijistam arrived
in Baghdad but it was probably before AD 938. He jomned Yahyid b.
‘Adi’s circle and began to establish himself as one who would be
ranked among the most famous philosophers in the city of Baghdad
and, indeed, in his age. As a student of Yalya, he eschewed texrual
editorial work of the kind for which Yahya's circle was famed, and
concentrated instead on pure philosophy.®® Ibn al-Qiff alleges that
al-Sijistini was both one-eyed and suffering from leprosy, bu it is
clear that such reports should be treated with immense caution.*

Although most of his intellectual and academic life was centred on
Baghdad, where he was formunate enough to gain the supporr and
patronage of the Bayid Prince "Adud al-Dawla (reg. AD 978-83), he
also visited the philosophical and culrural circle artached to the
Saffarid Abi Ja'far Ahmad b. Mubammad b. Khalaf b. al-Layth. The
latter ruled as king in Sipstin from AD 923-63°7 This kind of
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academic visiting bears witness not only to the frequent court patronage
of scholars and intellectuals by a wide variety of rulers, but underlines
also the growth of al-Sijistim’s philosophical reputation and the way
in which he spread his phi]owphiml mantle. He may indeed have
visited Sijistin several times in his role of *visinng professor” and it is
Fascinating to note that the group of scholars that congregated at the
court there seems to have been quite distiner from the B&ghdﬂd ser. M

Al-Sijistini also wrote poetry bur it is considered by modern
scholars to be mediocre stuff. The philosopher himself seems to have
been aware of his own poetic limitations.™ It is on his philosophical
oewuvre that his fame reses, the system of which, ‘like thar of most of the
other members of his environment, had a strong Neo-platonic
m]uuring’, This comment of Stern's will be dew:lnp:d later.™ Unlike
Ibn Sina and Ibn Rushd, al—Sijisl:iJﬂ'ﬁ works did not find a Lartin trans-
lator and so the scholastic Middle Ages in the west remained in igno-
rance of what he had written and cherished other Arab and Persian
authors instead.” Had the Laon translators been aware of Abi
Sulaymin al-Sijistini, however, it is his Cupboard of Wisdom (Siwdn al-
Hikma) which would have undoubtedly caught their attention. The
considerable meris of this work have been vaunted by modern
scholars,” containing as it does

in principle ... innumerable dicta of ‘wise men’ (fukama’), non-
Muslim and Muslim, chiefly bur by no means exclusively on
ethical and metﬂ.physicnl subjects, These are usually represented
as real dicta, ie. spoken opinions, bur somerimes as quotations
from a written work. ... The form of the book thus presupposes
a considerable period during which translations of philo-
sophical texts were in the hands of the Arabic reading public.
There is no reason to think that the dicta, even where, as is
usually the case, we cannot trace them, have been invented by
Abi Sulaimin. His book has plainly a derivative character, and
is in fact a compilation depending on earlier sources.™

Further comment will, of course, be made upon this most notable of
the known works of al-Sijistani in due course.

Whether one s€es Abn Su_]a}'nﬁn 3'*-5‘iji5-lﬁl‘.lj as a temporal link
berween al-Faribi and Ibn Sind,™ or whether one stresses that he
should rather be viewed as ‘a precious link in the chain of transmis-
sion of knowledge from the world of late classical antiquiry to the
world of Islam',”* al-Sijistani’s place in the history of Islamic philos-
ophy in general, and Firibism in particular, is secure even if it is not
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hugely important. He may have lacked the real originality of, for
example, al-Faraby, but then so did Ibn Sind in several respects. He
may defy near classification and be imbued as much with the Aristo-
telian as the Neoplatonic.™ And it is true chat he did not have a great
impact on the lslamic philosophers who came after him.”” His signif-
icance, as Kraemer stresses, lies in his being part of a chain of know-
ledge and an epitome of the learning of his age. It is for this last aspect
that he is of value to us for study in this volume and it is, therefore,
from this perspective that we will later survey his work, unhampered
by considerations of greatness or otherwise in the hierarchy of Islamie
philosophers.™

A final theme, or question, in al-Sijistint’s life might be considered
here which is also a theme informing some of whar follows in this
volume: what is the relationship berween philosophy and knowledge,
ot the one hand, and life, particularly in its political aspects, on the
other? The theme, or question, is clearly underpinned by the fact of
patronage, financial or otherwise, which so many worldly political
ﬁgurcﬁ gave to poets and scholars, almost as a kind of intellecrual
variant on the almsgiving, voluntary and obligatory, enjoined by
Islam. Salvation, according to this paradigm, was achieved for the
ruler or politician by his support of an academic elite rather than a
downrrodden underworld which lacked the brain or influence to
tease from thar ruler a few dinars, or at least his respect and protec-
tion.”™

Al-Sijistani’s response was uncompromising, at least after the death
of a benefactor! Philosophy was the only true *way of life’ and courtly
patronage could not be allowed to obscure the correct philosophical
attitude rowards political power. As Abd Sulaymadn said when "Adud
al-Dawla died, and his philosophical coterie re-enacted the scene of
the ten philosophers round the coffin of Alexander the Grear ‘This
person weighed this world improperly, assigning it an excessive value.
Suffice it to say that seeking gain in this world he lost his soul.™

Abii *l-Hasan Muhammad b. Yisuf al-"Amiri (d. AD 992)

Whatever al-"Amiri's view of al-Farabi,* there can be no doubt about
the impact which the latter had on the former as far as al-"Amiri's
writings were concerned ™ Like :l—Sijisl:ini, therefore, he ranks as a
member of what we are terming the ‘School of Faribi' and it is from
this point of view that he will primarily be considered in this volume.
Indeed, he has much in common with al-Sijistini: like him ‘he
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employs a fine Arabic style with an abundance of Persian maxims or
Greek apophthegms; like him, he is in search of a Neoplatonic
formula which will suit his age and his nadon’™ A fi more
obvious, point of similarity which rnight be mentioned here is that
both philosophers inhabited the age of the Bhyids which has been
described neatly as ‘eminently a period of tensions and controversies
of which the echo, however fecble, reaches us through the works of
Miskawayh and al-Tawladi. Vadet asks whether it is necessary o
state that it is refigittn ‘principally conceived in a Persian fashion
under its philosophical aspect’ which is at the heart of both debate
and joust™

Al-Amiri was born in an early part of the tenth cenwry AD in
Nisibir (Nishapur). Not a great deal is known abour his early life,
though we do know that he studied under the famous Aba Zayd al-
Balkhi (. AD 850-934) who was skilled in both geography and phil-
osophy. Of this al-Balkhi, Vader has written: ‘Our Khurasanian
philosopher was as a matter of facta di&cipl-l: of the famous Aba Zayd
Abmad b. Sahl al-Balkhi, an essayist who wrote on a '.r:anct:,r of
subjects, 2 man of diverse propensities, a complex personaliry’*

Later, in Rayy, al-"Amiri gained the patronage of the Bu}ﬂd Wz
Abii 'I-Fadl b. al-Amid (d. AD 970} and that of Ibn al-Amid's son
who succeeded his father and was called Aba 'l-Farh Dhi '1-Kifiya-
rayn (d. AD 976). After visits to Baghdad in AD 970/1 and 974/5,
al-"Amiri was back in Khurisan by AD 980. He is known to have been
writing in Bukhara in AD 985/6 and to have died in Nisibar in
AD 992,

Perhaps the most interesting period of his life is that which he
spent in Baghdad and about which we are better informed. It is clear
that he made ]:imsclf:xtremel:,r unpopular with the resident Baghdad
philosophers. It remains a matter of debate whether this was due to a
genuine ‘provincial’ behaviour on the part of al-"Amiri, or to a closed-
circle elirist and coterie mentality, which might at that dme have
been hostile o ‘outsiders’ like al-‘Amdn. Al-Tawhidi's view of the
philosopher was somewhat ambivalent: he was characrerized as one
who, because of his tediousness, boorish narure and harsh character
(li-kazdzatihi wa ghilag pibd'ihi wa jafa’ khulugihi), frightened others
away.® Clearly, however, a large amount of xenophobia lurked
beneath the sophisticared philosop hical veneer of Baghdad. It is
cqually clear thar the contempt felt by the Baghdadis for al-"Amir
was reciprocated in abundance.”

Al-'Amin was a prolific author with more than seventeen works to
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his credic™ Of these, three are of particular interest and will be
referred to in greater or lesser detail in the course of this book: (i) On
Being Happy and Cawsing Happiness (Kitdh al-Sa"dda wa I-I5'ad }** (i) On
Malking Known the Virtues of Islam (Kitab al-I'lam bi Mandgib al-Islam);
and (iil) On the Afterlife (Kitab al-Amad"ald 'l-Abad). (The trms.lmr:m of
the Arabic title here is Rowson's: see the Eib]lugl‘npl]‘_‘.r ) The study and

ublication of such works has served to revive al-Amin's once
Eaggmg reputation.” On Being Happy is important, however, because,
as well as constituting a welcome addidon o known treatises on
Islamic political philosophy, it is, in Arberry's words, full of valuable
‘quotations from Greek and Sassanian sources, some of which are
otherwise lost. [This] gives the work of Abi I-Hasan ibn Abi Dharr
[:l]-rﬂ.l:nin’]'” considerable value' Arberry concluded his remarks by
saying that he knew ‘of no other Arabic writer who cites Aristotle and
Plato so freely and so accurarely’.”

Yet al-"Amiri is not just a Platonist or Aristotelian; his philosophy
is an ‘amalgam of Neoplatonism and Aristotelianism’ even if done
in ‘a rather conventional' way® Such combinations were not un-
common: The Epistles (Rasd’il) of the Brethren of Purity (Ikhusdn al-
Safd’) provide an excellent example of a text infused with both
Aristotclianism and Neoplatonism, And if On Being Happy represents
the Aristotelian aspect of this, then On the dﬁw.f{ﬁ‘ emphatcally and
directly represents the Neoplatonic,™ written as it was “to validate the
notion of immortality, or rather resurrection (al-gipdma "™

Finally, On Making Known the Virtues of Ilam, al-Amiri’s philo-
E-DP]:IiCE] defence of Islam, 1s a notable work ﬂfﬂpﬂlﬂg:l:ic which is

as much the witness of a conscience as an ideological and his-
torical achievement. This witness implics a constant toil
throughout an austere and rather rugged life, and perhaps also
the c:ustv:m:r of a philosophical tradition nearer to Islam than
that of the phllﬂmph:[s ?}Pin.nﬁ} o

The three volumes briefly described above illustrate three different
facers of al-"Amiri’s thought the Platonic and Anstorelian, the
MNeoplatonic and the philesophically apologene. However, there is a
fourth and final one which deserves to be rouched upon here since it
sets al-'Amiri apart from some, but not all, his brother philosophers.
This is the ifi dm:uensmn of his lite and thought

Mysticism and philosophy have frequenty aken roor in the same
mind throughout the long history of intellecrual development in the
MNear and Mlt:l-fllt: East. One has only to think of the great Ibn Sina
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(AD 979-1037) and, after him, al-Suhrawardi (AD 1153-91) and Ibn
al-Arabi (AD 1165-1240), to realize the wuth of this. Al-Amin
appears from the evidence not o have belonged to a parncular siaf1
order (fariga), bur to have been an itinerant 5if1.*” Kracmer holds that
al-“Amiri was part of an inrellectual tradition wh.u:h merged a natve
siif1 asceticism with a Platonic philosophical elitism.”™ This tradition
must have been elaborated in a book which he 15 known to have
written on safism.™

In the light of all this, it is perhaps clearer why al-"Amin disturbed
the cosy sm'us quo of the Baghdad hl]mcrphm Burt perhaps, also, as
Rowson suggests, the prl.mzlpal reason why al-Amiri and his fellow
philosophers fell out was that while the latter wished to preserve a
division berween philosophy and Islam, al-"Amiri wanted to bring the
two closer together and persuade the ‘wlamd’ to approve of philosophy

with a positive spirit.'"™

Abii Hayyan al-Tawhidi (c. AD 922-32 to ¢. AD 1023)

"Ali b. Mubammad b. al-“Abbas Abii Hayyan al-Tawhidi was one of
the most dynamic and informative members of the group which we
have termed the ‘School of Farabi'. His name derives not from the
Arabic word indicating a belief in the absolute unity of God (tawhid)
bur from its homonym which denotes a species of lraqgi dares.""!

Abi Hayyin's place of birth is uncertain. It may have been in
places as far apart as Baghdad, Shiriz, Nisibiir or Wisig. We are
similarly ill-informed of his carly life and adolescence. What is
known is thar he larer scudied grammar and Shafi’s law in Baghdad, as
well as philosophy. His most important masters in the larer field
were Yahya b. ‘Adi, whose lectures he attended in AD 971, and Aba
Sulayman al-Sijistini.

Exacely when Aba Hayyin arrived for the first dme in Baghdad is
also uncertain. However, he seems to have regarded this as his prin-
cipal base throughout his life, though he made several forays to other
places: we find him in Mecca, for example, in AD 963, and later, in
Rayy where, in AD 977, he commenced a three-year tour of duty in
the employment of the Mu'tazili wazir al-Sahib Thn "Abbad (AD 938-
95). George Hourani characterizes the larter as ‘himself a ralented
scholar and writer but more notable as a wcaltl'lj.r and generous patron
of letters’.'” The wazir and the xmtar}r—murn:r al-Tawhidi did not
get on together and their mutual animosity is described in a number
of anecdotes. As Kraemer puts it
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Again he met with disappointment. As vsual, his talents were
unappreciated. He was forced to do the menial and dreary work
of a copyist, an employment which, as he pur ir, was hardly
lacking in Baghdad. He clashed with his patron on p:nmla-l and
n:l-m:rnnal grounds. He vented his splecn against the viziers, Ibn
al-'"Amid :.m:l Ibn "Abbad, in his Akhldg (or Dhamm or Mul.ﬁu!'iﬁ}
al-Wazirayn [The Character or Censure or Defects of the Two
Wazirs), wherein the faults of the two viziers are recounted.”

Al-Tawhidi made an impecunious return to Baghdad in AD 980
where he first found employment in a hospital and then with the
wazir [bn Sa'din (d. AD 984), the wazir who figures in Abi Hayyin's
most famous work, The Book of Pleasure and Comviviality (Kitab al-
Imtd wa 'l-Mu'dnasa ), which has been accurately viewed as ‘a kind of
philosophical Arabian Nights"."™ Now his fortunes took a turn for the
beteer: ‘From lowly copyist he rose to the proud station of constant
boon-companion at the soirées of Ibn Sa'din™""™

However, lbn Sadin's execudon in AD 984 meant that Abo
Hayyin was lefr with no strong protector or parron. The last years of
his life resemble his first in chat we know very lirtle about them. He
left Baghdad and went into retirement in Shiraz, burning his books in
a fever of ascetic piety. He appears to have fallen on hard rimes and
to have died a somewhat embittered and disnppﬂinn:d man in
AD 1023,

It is possible thar Aba Hayyan may have been responsible, ro a
certain extent, for the woes that beset him. As we have already noted,
he was clﬁrl}r not an easy man to get on with. He fell out with at least
rwo wazirs and his fau]t-ﬂndmg and extreme pessimism make him
appear an unlovely character. Furthermore, his tactlessness, unsuitable
dress at court and general inexperience cannot have endeared him ro
the great. Yer they, ar least, clearly endured him. He was of use with
his wide-ranging knowledge of things intellectual and politcal and
he also had a rremendous entertainment value."” Such facrors must
explain, at least in parr, his relationship with the wazir Ibn Sa'din. The
literary result of the wazir's patience and curiosity on the one hand,
and Aba Hayyin's abusive nature and love of gossip on the other, was
The Book of Pleasure and Conviviality.

Writing abour this work, Stern stressed is importance as a
veritable mine of information about the thriving intellectual milieu
inhabited by Abi Hayyin; he also believed thar this work would
‘prove invaluable for a reconstruction of the doctrines of the Baghdad
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philosophers”'™ These remarks have been undetlined by other
scholars like Mahjoub, who also believes that The Book of Pleasure and
Conviviality provides an excellent reflection of the personaliry of Aba
I;I:win himsel £

We have already referred to the author's scurrilousness and general
inability to live ractfully and graciously in the courts of some of his
patrons. A final facet of his peronality should, however, be
mentioned here which is somewhar unexpected in the light of the
above, Like al-"Amiri, Abid Hayyan was interested in mysticism. Such
an interest may, of course, explain both hus lack of dress sense and hus
final rerrear to the sifi stronghold of Shiraz in his old age.'!"

Al-Tawhidi is known to have studied with §af1 masters. On his
pilgrimage to Mecca in AD 963, gitfis were his chosen companions.!!
Stern, after noting Abin Hayyan's Neoplatonic interests, adds that his
interest in gifism, however, was ‘not enough to make him a regular
sifi"''"? Kraemer places a more profound stress on Abfi Hayyin's
sifism and acceprs that, becanse of his attracdon to Neoplatonism,
the term ‘philosophico-mystic’, coined by Anawar and Garder, is a
suitable one to apply to him."" Cerrainly, his life and thought were an
eclectic mixture which truly encapsulated ‘the era’s insecuriry and ies
vaniry, its self-doubt and its arrogance’."'* It was stressed earlier chat
the Age of Farabism was an age of deep instability and change. Some
scholars clearly embraced giafism as a reaction ro, or haven from, such
factors. Others, like al-Tawlidi, began as, and remained, sifis
throughout their lives while engaging at the same time in the practice
of sunn:]r}r other avocations like those of pi:lﬂnscrpher, courtier, writer,
secretary, gossip and scandalmonger! The incomparable value of Aba
Hayyan al-Tawhidi for this volume lies, however, not in the fact that
he gloried in embracing and combining all these different ‘careers” in
the one single person o himself, bur, rather, that such an amalgam of
differing careers gave him an enmee to the salons and majdlis —
literary, political and culeural — of those who had real power and thus
provided him with the primary material for one of the most
important documents of the age, The Book of Pleasure and Conviviality.

Court Culture, Conviviality and Kalim

It is clear from the briefest acquaintance with the Age of Faribism,

and, indeed, much of the Islamic Middle Ages, that there was a
considerable interaction between the general courr culwure and che
learning of the day. By ‘court culture’ | mean not simply the milieu of
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those right at the top of the hierarchy of medieval Islamic sociery like
the caliph, king or prince bur also that of the slightly lower echelons
such as cheir ministers, Certain princes and wazirs stand our as
sublime patrons of the arts, and under their aegis philosophy,
theology, poetry and belles-lettres flourished. And while there might be
an official ‘party line’ from a religious poine of view, embraced by the
ruler and commanding the nominal adherence of those below him o
a greater or lesser degree, this did not always inhibir the views of the
intellectuals who inhabited the court milieu, The religious tolerance
(or, better, indifference?) of the Biiyids, for example, has already been
noted. Of course, this tolerance was not always the case with every
ruler. An age slightly previous to the one which is the focus of this
book had undergone the trauma of the milina or inquisition in which
the ‘Abbasid Caliph al-Ma'min (rep. AD 813-33) had endeavoured to
impose the heterodox doctrines of Mu'tazilite theology by brute
force. Independently minded jurists, scholars and theologians, like che
great Ahmad b, Hanbal (AD 780-855), had suffered grievously as a
result.

What follows in this section will attempt briefly wo survey, and
give a flavour of, general court culrure ranging in the process over the
entre Islamic Middle Ages and not just the Age of Farabism. It will
note how that culrure embraced, or interacted with, the wit and

pular wisdom of the times as well as higher learning, kaldm and
philosophy (epitomized in such thinkers as the five who are the
principal subjects of this work).

First, however, it is useful to try and disentangle four not always
discrete paradigms or models of the interaction of court culture and
intellectual or popular narrative activity, relevant both to the age
prior to the Age of Firibism and to that of Faribism itself (which
runs, as we have suggested, from AD 870 undl AD 1023).

The first, deriving from the popular and, admittedly, justified view
of the early ‘Abbasid era as a golden age of intellecrual expansion and
achievement, may be termed the exotic paradigm. According to chis
rather naive model, the ages are filtered chrough the sieve {JF popular
literary works like The Thowsand and One N@hm The court may seem
at times to exist only to be the frame or milieu of entertaining wit,
narration, enguiry or debarte, presided over by the sometimes ambiva-
lent genius of this or that intellectual ruler. Now the realicy may occa-
sionally have matched the myth, but the actual history of the "Abbasid
era, for example, hardly persuades us that the exotic paradigm was the
norm. In The Thowusand and One Nights, we find the "Abbasid Caliph
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Hiriin al-Rashid (reg. AD 786-809), for mstance, clearly suffering
from insommnia, commanding his wazir thus:

‘O Jafar, tonight nyy breast is heavy for lack of sleep. I charge
you with the lightening of ir". ‘Commander of the Faithful’,
answered Jatar, ‘] have a friend called Ali the Persian, who has in
his serip many delicious tales which are sovereign remedies for
the blackest humours and annoyances’. ‘Bring him to me at
once’, said al-Rashid, and when Jafar had obeyed and the man
was seated in the presence, he continued: LISII'EII Al I am told
that you know stories which can dissipate weariness and |:-r1|1g
sleep to the sleepless. | require one of them now’. ‘I hear and
obey, O Prince of Believers', answered Al the Persian. ‘1 pray
you tell me whether you wish a story of things heard or a tale of
things scen with my own eyes?". ‘One in which you have taken
part yourself’, said Harin al-Rashid."™

This 15 a typical frame story from what has been termed ‘the Hiran
Cycle' in The Thousand and One Nights. Of this cycle, Mia Gerhardt has

observed:

It glorifies the caliph and his reign; it calls up, now in bold
outline and now in minuce deail, a splendid picrure thar is
artistically as convincing as it is historically unrrue.... On the
whole, history does not count him among the grear caliphs. But
his ame was economically prosperous and culturally brilliant.'*

How much of the cultural brilliance and wir as portrayed in such
works as The Thousand and One Nights and ineluctably associated with
Harin and his court was actually true, and how much belonged only
to the narrator's art, can only be guessed at. What we can say is thar it
is as a result of such literature, regarded in however lowly a fashion,
thar whar I have termed ‘the exoric paradigm’ came into being, where
the picrure of court eulture purveyed was one of a constant inter-
action of wit, humour, entertainment as well as intellece, ar the
expense of much else.

Of course, the story-teller did have his role, a respecred role which
he fulfilled in front of a lone individual, a small group or a large gath-
ering; majdlis or literary salons were held. The wazir [bn Sa'dan did, in
some senses at least, play the role of King E-I'Iil'ﬂ}'i.[ to al-Tawhidi's
Shahrazid. And, as we have alrcady scen, al-Tawhidi's famous Book of
Pleasure and Conwiviality has been described as ‘a kind of philosophical
Arabian Nights'.""” But the reality was not all a bed of roses. lv was,
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rather, what | will tcrm as a second paradigm, the paradigm of patronage.
Thart reality could be an uneasy symbiosis berween artist and court
patron, with an eventual destruction of the relationship and conse-
quent possible threat to the life iself of that client-artist. For example,
al-Tawhidi maintained good reladons with Ibn Sa'din and esteemed
that wazir, but he had previously fallen out with other important
parrons.

Third, there was what followed on from the paradigm of patro-
nage, and was frequently connected o it it might usefully be called
here the qrﬂphdnu’prﬁr:gm In effect, a crude reality often lurked
behind the patron’s good will: a praise-poem for a bag of gold! Major
poets, as well as minor, were not immune from both sycophancy and
self-interest. The following examples will illustrate this in full
measure. While Abii "l-'Ali" al-Ma'arri (AD 973-1057), the greart blind
poet of medieval Syria, might claim to be immune from the temp-
tation of writing verse for reward,"”® others, equally famous, were not
50 scrupulous. His poetic peer, the renowned al-M uranabbi (AD 915-
65}, who worked under the patronage of the Hamdianid Prince Sayf
al-Dawla, had no qualms about lauding his patron on a variety of
occasions. For example, praising the prince on his deparure from
Antioch, al-Mutanabbi wrote:

Whither do you intend, great prince?
We are the herbs of the hills, and you are the clouds;

-------------------------------

Every life you do not grace is death;
every sun that you are not is darkness.'"”

When he heard thar Sayf al-Dawla had recovered from an illness,
he was equally complimentary:

Glory and nobility were preserved when you were preserved
and the pain passed from you to your enemies;

I do not single out you alone for felicitation on recovery;
when vou are safe and sound, all men are safe and sound.'

Al-Mutanabbi's poetry seems sometimes almost consciously
designed to squeeze money our of his princely paron: on one
occasion he recited a poem with a verse containing fourteen succes-
sive imperatives:
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Pardon, bestow, endow, mount, raise, consele, restore,
Add, laugh, rejoice, bring nigh, show favour, gladden, give."

We are rold thar Sayf al-Dawla was so pleased by this thar he

eeded to grant each request. For example, to answer the impera-
tive ‘hestow’, the prince gave orders thar al-Mutanabbi should be
given a certain amount of money.'” On other occasions, the demand
was even less subtle, more direct and filled with an abundance of self-
interest, as where al-Mutanabbi instructed his patron:

Feward me, whenever a poem is recited to you,

for it is only with my poetry repeated that the panegyrists
COmE [0 youy

and disregard every voice but mine,

for 1 am the caller who is imitated, and the other is the echo.'®

Al-Mutanabbi was patronized and esteemed by Sayf al-Dawla for
nine happy years, from AD 948 to 957, untl finally (and inevitably?)
he fell out with the prince and fled to Egypt.'* Ptrhapcs the mutual
symbiosis was ultimately self-destructive.

I have spent some ume delineating the relationships and inter-
action berween the Hamdanid courr and literary culrure, and berween
the prince as patron and poer as panegyrist, because they provide an
excellent illustration of the third para-:ligm. which was identified
above and given the name the sycophants’ pam-iig,m. It 15 worth
remembering also that it was within the shadow of this milieu thar
the first of our authors, al-Farabi, lived and worked, l:l‘mtlgh the
philosopher seems to conform rather less to the sycophants’ paradigm
than does the poet whom we have just surveyed. None the less, it is
clear from tlle tale of the musicians outlined earlier in chis chapter
thar al-Faraba could be relied upon w provide some form of unex-
pected entertainment at the court of Sayf al-Dawla, from whom he
received, we are told, a stipend of four silver dirhams a day.'* Despite
the much-vaunted $af1 clothing, it is clear that al-Firabi was in
receipt of rather more than just ‘subsistence parronage’. Walzer
comments: ‘He was content to live on a salary of four silver dirhams a
day — this 15, as [ learn ... “well above subsistence level for a peasant
(who could probably manage on two dithams per month}” but not
enough to cut a respectable figun: as a liltmbl‘:l' of the middle or
upper classes.” Walzer concludes: *Al-Faribi evidently did not give up
his principles when he decided to join this illuserious courr sociery.”*
Be that as it may, and wharever the relative emphasis one places on his
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lifestyle and dress, it is clear char al-Firibi was as much a part of the
patronage network as al-Mutanabbi, even if he was less prepared to
‘sell himself” than was the poet. The two, in their very different ways,
exhibit neatly the variety in the interaction berween court and arrist.

The paradigm of patronage and the related sycophanes' paradigm
by no means declined with the death of such men as Sayf al-Dawla;
nor were they confined to such areas as Aleppo or, indeed, the Middle
East. If we move forward a few centuries, we find that increpid
traveller and globe-trotter Ibn Bagpiifa (AD 1304-1368/9 or 1377
joyfully and naturally recording aspects of both paradigms in the
account of his sojourn in India at the court of the despotic and blood-
thirsty ruler of Delhi, Muhammad ibn Tughlug (reg. AD 1325-51).
And just as al-Mutanabbi wrote praise-poems for Sayf al-Dawla in
return for reward and money (the sycophants’ paradigm), and later
fell out with his patron and fled (the paradigm of patronage), so too
did Ibn Bappiga at the court of Delhi first praise and then withdraw
from Mubammad ibn Tughlug's service, having been first alarmingly
detained and then released by chat ruler'” The following is an
example of what he wrote for the Sultan of Delhi, m:ﬁd:nﬂ}'
expecting that the latter would help him with debes which Ibn
Bagriga had incurred:

Curnm:nd&f uF l'h-lf Faithfu'. |1:!I"E| TL“-":.‘I"';'-EL

To thee we come, lhh:mgh deserts toward thee hcuiring.
A pilgrim I, thy glory's shrine to visit,

A retuge meet for sancruary thy dwelling.

Had majesty a rank above the sun,

Fit pattern wert thou for its most excelling,

Thou art the Imam, unique and glorious, ever

Thy words infallibly wich deeds 1nvesting,

I am in need, thy bounry's overflow

My hope, and by thy grearness eased my questing,
Shall [ declare it — or thy blush suffice?

— To say ‘thy bounty’s plash’ were seemlier punning,
Make speed to aid the votary to thy shrine,

And pay his debr — the creditors are dunning.'*

Mubammad ibn Tughlug liked the poem and agreed to help Ibn
Bagriaga with his debr; bue, as ill-luck would have it, circumstances
conspired to delay the award of the money undl much later.'®

Poets, scholars and, indeed, travellers like Ibn Bagpifa were thus
immensely conscious, in every generation of the early and later
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Islamic Middle Ages, of the debt which they owed to a princely
patron. Thus the death of a generous patron was a cause for real griet.
When the Barmakid family was suddenly overthrown in AD 803 by
the Caliph Hariin al-Rashid,* the poetry clique bitterly lamented the
family's downfall, with good reason:

The activity of the Barmakids was not merely political and
administrative. An important cultural and artistic achievement
is also due to them. Indeed, they acted as patrons of poets, dis-
tributing rewards for their panegyrics through the intermediary of a
special office created specifically for the purpose, the diwdn al-
shi‘r; they favoured scholars and gathered theologians and
philosophers in their home, in assemblies (madflis) which have

remained famous.'

The following are examples of the rypical, bur almost ludicrously
inflated, enlogies which followed from the poets’ lips atter the over-
throw of the Barmakids. Even a superficial examination reveals that
self-interest is never far from the surface:

(1) Al-Ragashi'* says concerning the Barmakis. ..
Say too to munificence, ‘After Fadl,'** cease completely!”
and say to calamiries, ‘Manifest vourselves anew every day!”

|||||||||||||||||||||||||||

If perfidious Time betrays us, well, it has

betrayed Ja'far'* and Mubhammad,'*

To the point that, when daylight gleamed brighe, it revealed
the killing of the noblest one whio has ever perished and who
had not yet been laid in his grave.

O house of Barmak, how many a gift and act of munificence
of yours

have there been, as abundant as grains of sand, given
ungrudgmgh'"”

(2} Sayfb. Ibrahim'*" says concerning them,

The stars of munificent g;i.fts have set, the hand of bountifulness
has dried up,

and the seas of liberality have become scanry afrer the Barmakis.

Stars of the sons of Barmak have ser,

by which the camel driver used to know the direction of the way
(i.e., to the Barmakis' liberaliry).'**
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Having raised the subject of the Barmakids, perhaps this is a useful

int at which to adumbrate our fourth and final paradigm, to be
termed the ideal paradigm, as a final illustradion of the different and
subtle kinds of interaction between court and culmure in medieval
Islam. The example here is raken from the descriprion of a literary
salon held by the Barmakid wazir o Harin al-Rashid, Yahyi b
Khalid al-Barmaki (d. AD 805), which was lovingly reconstructed,
recorded — and probably idealized — by the great Arab historian al-
Mas adi (. AD 896-c. 956). While it is obvious from the selection of
indifferent panegyrics quoted above that the Barmakids indeed had a
MErcenary rclai‘i-:l-nship with the men of culture such as the poers, and
murned the larter’s praise poetry into bags ﬂfgnld and other rewards,
the same accusation cannot be levelled at the session described by al-
Mas iadi, even though a Barmakid is involved as prime msngamr
Here the inherent tension in the reladonship is not primarily praise
poetry written for money but a mutual intellectual respect between
the wazir and the academy of scholars, coupled with a non-inquisi-
torial and liberal atrnnsphcrc where it is clear that all views —
orthodox and heterodox — will at least receive a hearing, While this
majlis, of course, takes place several generadons before the Age of
Faribism (which is the primary temporal focus of this book, running
as it does from AD 870 to 1023), yet it must have been duplicated
frequently in many another court and meeting-place during that
Firibian Age. For cxample, the majalis held by that later wazir to the
Bayids, Ibn Sa'dan, in which al-Tawhidi was involved and whose
details he recorded in The Book of Pleasure and Conviviality, were the
obvious successors to those presided over by Yabya b Khalid al-
Barmaki in an earlier period.

Al-Mas adi's account opens with a description of Yahya himself:
he is a man of scientific and inmitve knowledge, a perspicacious
scholar, in whose previous literary salons many of the grear theolog-
ical, philosophical and political questions of the age have been aired,
The discussions have been um:l»:rpmned by the technical terminology
of Aristotle as well as the more Islamic science of badith. Now the
wazir declares that he wishes 0 move to a fresh subject, that of
passionate love (‘ishg) and he invires each of the assembled scholars to
say a few words on the subject. The diversity of religious rraditions to
which these scholars adhere is extraordinary: Yahya is answered,
among others, by two Shi‘ites, a Kharijite, and rwo Mu'tazilites and
there are some glittering names indeed among the speakers. The
whole majlis prompts al-Mas'idi himself then to investigate the
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subject of passionate love, which he does with some panache, citng
the Qur'an, hadith, Hippocrates, Galen, the Baghdad il.':_Lﬂs and the
famous Arab poet Jamil b. "Abd Allih b. Ma'mar al-"Udhn (¢. AD 660~
701) in the process, as well as delinearing ideas derived from Plaro’s
Symposium, though without any formal acknowledgement of his
source.'” The whole , precipitated by the account of Yahyi's
brilliant majlis, is a tour de force of medicval Islamic learning, mingling
as 1t does the themes of love, death, and humoral medicine."*" And
indeed, if antecedents be sought both for the discussions ar Yahya's
majlis and for the consequent musings of al-Masadi, one could do
worse than examine the Symposium of Plato, to which we have just
referred, which also has much to say on the themes of love, death and
medicine. Indeed, the sorts of Socraric gatherings which gave rise to so
many of Platos philosophical dialogues could rightly be labelled as
the true Greek prototypes of the majalis in which Yahyi and Ibn
Sa'din — owo widely ditfering cypes of lawter-day Socrates — later
engaged.

There is a curious irony in the parallelism and suddenness of the
fates which both Yahya and Ibn Sa'din — men who mixed in their
own lives both politics and culture — met at the hands of the rulers
they served. Yahya died in AD November 803, a prisoner of Hariin al-
Rashid. Ibn Sa'din was executed in AD 984 by the Bayid Samsim al-
Dawla (rep. AD 983-7)."" One aspect of the paradigm of parronage, if
that phrase might be applied this time to the relationship berween
prince and wazir, had reared its head in a particularly acute form! It is
clear that, of the two wazirs Yahyi b. Khilid al-Barmaki and Ibn
Sa'dan, the former was the more able from the politcal point of view,
though they probably had an Equim_lem: appreciation and love of high
culeure. Ibn Sa'din served as a wazir to the Biyid $amgim al-Dawla
from AD 983 to 984, By contrast, ‘Yabyi remained in office for seven-
teen years, from 170/786 to 187/803, this period being referred to by
some authors as “the reign of the Barmakids™ (sultdn Al Barmak),
Engaged in “righting wrongs™ in the name of the caliph, he was like-
wise empowered to choose his own secretaries, who acred as his dele-

tes, and was in practice head of the administration; even the office
of the Seal, inil:]':lllj,r withheld from him, was soon p]ac&d under his
control. Traditon likewisc has it that al-Rashid handed his personal
seal over to him, a symbol of the new authority enjoyed by the
wazir ' Jbn Sa'din was clearly not in this league: Kraemer does not
rank him among the great wazirs of the period, though he pays
tribute to his learning and love of scholarly company, whatever the
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exaggerations of al-Tawhidi'? Bur Kraemer concludes that ‘the
virtues that made Ibn Sa'dan a wurtl:q.f Muslim, and che talenes that
made him a suirable parmer in learned discourse, did nor help him
govern, or cope with intrigue. The economic crisis that beser his
administration, and the conspiracies that entangled him, subdued this
decent man."** Just as Yahya b. Khalid al-Barmaki and the rest of the
Barmakid family must ulamartely have been perceived as an economic
and polirical threar w the "Abbasid Caliph Harin al-Rashid himsel,
s0 100, in a later age, was Ibn Sa'din similarly perceived by the Bayid
Prince Samgam al-Dawla'*® Those two courtly witzirs, custodians of
intellectual fashion and taste, patrons of poets and scholars, whose
lives were often literally at their mercy, were themselves finally, and
almost inelucrably, the victims of a higher patronage!

Such then was the somerimes dangerous court milieu in which the
courtiers, poets and scholars of the age lived, worked and often died.
The above paragraphs provide some indication, in the midse of this, of
the actual interacnon berween court and culture. This chaprer will
conclude by surveying and examining hricﬂ],-' the official, and quasi-
official, arricudes of some of those courts with regard to religion and
the preservation, or propagation, of ‘orthoedox’ and other theologies.

I propose to examine here, in turn, as short case sudics, the courts of
four of the major dynasties with which the five major thinkers
surveyed in this volume frequenty interacted: those of the Ham-
danids, the Bayids, the Saffirids and the Samanids. Within the portals
of their courts flourished one — or sometimes more — of five major
Islamic tradidons: Eﬂ}-'di Shi'ism, Imami Shiism, Ismaih Shi‘ism,
Mu'tazilism and Sunnism. And adherents of one persuasion were not
necessarily intolerant of those I:relnging to another; far from id
Furthermore, as must already be clear from this chapeer, some of
these dynasties ruled in more than one region, and thereby possessed
an increased capacity for political, religious and intellectual influence,
as well as tolerance or intolerance,

When one surveys the configuration of Middle Eastern states and
their dynasties in the Age of Faribism, which we have identified as
being berween AD 870 and 1023, it is quite astonishing to note the
dominance, or, at the very least, the permeation of Shi‘ire thoughr in
one mode or another. Having itemized various Shi'ite dynasties like

the Fagimids in Egypr, the Hamdanids in Syria and the Qarimifa in
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Bahrain, Kraemer comments: *Shi'1 ascendancy on such a significant
scale was unprecedented and unrepeated in Islamic history"** He
concludes that the different Shi'i regimes

never made an effort to unite or even to impose their confes-
sional preference upon the Sunmni populaton. Bur they were
responsible in large measure for the intensive culmural expansion
that went on. And rthe remarkable openness and readiness for
the alien and the novel may perhaps be gscrih-::i to their confes-
sional orientation. This intellectual Shi'ism, then, which held
the pﬂliu'c:.] reins while Shii thmlngy and jurisprud:mc: were
being formulated, was largely responsible for the intensive
culrural actviry which the Renaissance of Islam wimnessed.'’

The Hamdinid court at Aleppo was Imami Shiite."** The Ham-
danid Prince Sayf al-Dawla inherited his father’s Shilite tendencies
and surrounded himself with a drcle of luminanes, lni:|ud1ng the
great al-Firibi and al-Mutanabbi, who often shared his Shitite
religious rastes.'"*” Despire his Shiism, however, Sayt al-Dawla was
able to pose ‘as a ::h;mpmn of Islam against the military mighe of the
Byzantine empire”'™ Kennedy does not find this in any way odd:
‘Compared with the inaction or indifference of other Muslim rulers,
it 1s not surprising that Sayf al-Dawla’s popular reputation remained
high; he was the one man who artempted to defend the Faith, the
essential hero of the time."*' Viewed like this, Sayf al-Dawla begins to
resemble a prototype Salil al-Din (Saladin), though appearing in Shi'i
garb rather than the Sunnism of the latter. That was not, however,
important by comparison with his enthusiasm for the transcending
factor of jihad.'*

The Biiyids of the Baghdad inhabited by Yahya b. ‘Adj, al-Sijistans,
and al-Tawhidi were generally endowed with a religious tolerance,
Pmbahl}r deriving more from the 1*-c‘.*i:lti'.f|5-1!,-I recent conversion of the
Biyids to Islam and their comparative theological illiteracy than from
any clearly formulated and articulated pullqr of rn:hgmus freedom
and toleration.'® It is well known that the Biyids were Shiites, but of
which variety? It seems that originally the d],m:sq.r was Zaydi'* but
may later, at various dmes, have inclined towards the [mami branch
of Shi'ism, even if such an onentation was not made official."** Polit-
ically, the Biyids have been described as Imimisi.”“_[{raemer Lns15es
that an important aspect of all this was that Imami Shiism had a cata-
lytic eftect on other types of Shi'ism, notably the Lsmd ili variery.'¥
And the general tolerance exhibited by the Biyids went beyond the
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boundaries of just the various types of Shiism. ‘Adud al-Dawla, who
ruled as Biyid prince in Baghdad fmm AD 978 to 983 and was the
patron of Abi Sulaymin al-Sijistini, displayed a particular tolerance
for non-Muslims, employing several Christans in his entourage.'™
Such tolerance may have borne fruit in ostensibly unlikely quarters:
for example, al-Tawhidi, though officially opposed to Shiism, may
have been rather less hostile than is somenmes imagined. Indecd, it 1s
just possible thar he had some real contaces with [sma ilism.'**

It is interesting that, when we mrn to the Bayid courr at Rayy,
visited by both al-Tawhidi and al-Amiri, chere is discernible among
some of the courtiers a predilection for things Mu'tazilite. The wazir,
Ibn ‘Abbad, whom al-Tawhidi came to dislike so intensely, worked
here, combining adherence ro Zaydism and Mu'tazili theology."" The
Mu'tazila of Bagra and Baghdad were able to gain a third major centre
in Rayy as a result of the appointment of such scholars as the famous
Qiadi "Abd al-Jabbar (AD 935-1025), whom Ibn "Abbad invited to Rayy
and made Chief Qagdi there®" The links berween Mu'tazilism and
Zaydism were close,"? and the former exercised a particular influence
on the development of Zaydi theology, which can neady be charac-
terized as Mu'tazili. )

Third, the Saffirid court in Sijistin (Sistan) — visited by al-Sijistani,
and presided over its cultured ruler Abd Jafar Ahmad b
Muobammad b. Khalat b. al-Layth — was, despite its distance from
Baghdad, clearly in the grip of a grear culmural efflorescence, driven, it
would scem, by the dynamo of Abi Ja'far's own intellecrualism.’®*
The early Saffarids were associated with H]'.Lirijism and one of the
founders of the dynasty was even accused of being an Isma'ih.'™
However, ‘the strength of Kharijism in Sistin lay mainly in the small
towns and villages of the counrryside rather than in great centres of
population.”** And by the tme of al-Sijistini's visits in the tenth
century AD, the Saffarid court was orthodox Sunni.'™ Bur, as Kraemer
points out, this did not impede a certain eclecticism from pervading
the court milicu, and it is clear that Aba Ja'far’s was not simply a court
ruled by the orthodox “wlama™

Abi Ja'tar presided Over many of his court sessions with the
erudite by posing questions, often along the lines of guestiones
naturales. He commented upon sayings of the ancients and upon
Arab proverbs. His interests went beyond wisdom literature, for
in one discussion he compares the philosophers of Islam to
Socrates, Plato, and Anistotle, to the dermiment, it may be added,
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of the former. He was 31.1fﬁu|:iur.-|1tl1yI informed to assess the relatve

merits of al-Kindi and Thabit b. Qurra.*"

The Samanid court at Bukhara, the last of the brief case studies of
court, culture and religion which we will outline here, extended its
patronage to al-"Amini who lived in Buk!lﬁri in the li;.l:l:cr part of his
life.'®* The Siminids were Persian Sunms, but Isma ili doctrine had
made a considerable impacr on both rulers and ruled, and even a
visitor like al-"Amirt was suspected of adhering to this creed.™ (Such
51151;:-1;::4;::.5 do not seem to have been uncommon: as noted above, al-
Tawludi also is suspected of having had some kind of contact with
Ismi ilism) In its mixture then, of Sunnism and Isma'ili heterodoxy,
the Siminid court was typical of so many of the courts of the age:
liberal, less than rigidly dogmaric, variously heterodox and perhaps, as
a direct result, imm:nscl}r culoured.'™ It is in ieself a valuable pﬂmdigm
for the Age of Faribism which might with justificadion be usefully
categorized by those same epithers.

This chapter has surveyed the undeniable association between
court and culrure and has stressed the eclectic and generally tolerant
nature of so many of the courts. The following chaprers will examine
the epistemological substrate of some of the thought which was
purveyed so freely in the courts and majdlis of the rulers and their
wazirs: in particular, they will examine the epistemology of the five
major thinkers who are the subject of this book.



2

THE EPISTEMOLOGICAL
SUBSTRATE OF FARABISM
(i): THE PARADIGM OF THE

SECOND MASTER

The Quest for Knowledge

It has become almost a cliche when writing about medieval Islam, and
in p:m'i-r:ular when describing che ]Egngths to which such men as the
collecrors of Islamic tradition (hadith) went to acquire their know-
ledge,' to stress the motif of ‘travel in search of knowledge® (rilila fi
falab al-'ilm).? There was, as it were, a ‘grear tradition’, not, of course,
in the crude Leavisite literary sense,” but one which developed
whereby scholars and students of diverse types and origins spent a
large part of their early lives, at least, moving from one centre of
learning to another and from one master or professor to the next
Such lust for acquiring the mraditions or knowledge of the age was
often combined with the pilgrimage to Mecca* There is a certain
analogy here to the ‘grand tour’ of Europe, undertaken in the west by
youthful scions of wealthy or aristocratic families in the Age of the
Enlightenment and afterwards, though it must be admitted that the
motivarions of the latter, even if nominally imbued by the impulse for
educarion, may often have been somewhar inferior to those of their
Muslim forebears.

The Propher Muhammad in a famous tradition had early articu-
lated the notion that knowledge should be sought even as far as
China. And his counsels were obeyed! The life of the great Muslim
rraditionist, Muhammad b, Ismail al-Bukhari (AD» 810-70), perhaps
the most revered and famed of all the Muslim collectors of rradition
with his renowned compilation of hadith entitled the Sahil (the True
or the Authentic), presents a typical early example of the paradigm:
starting his study of rraditions ar the age of ren, he went on pilgrimage
to Mecca when he was sixteen and later roamed the Islamic world
‘from Khurisin to Egypt' studying, learning and collecting trad-
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itions.” The life of the Maghribi traveller, Ibn Bagjiifa, to whom we
have carlicr referred, presents a typical later example from a gener-
ation several centuries removed from that of al-Bukhin, in which the
impulse to travel combined with the pilgri.m:g: to Mecca and the
thirst for knowledge became formalized or canonized in the ribla
genre.” It is chis latter genre which may be described as the formal
response to, or articulaton of, Mubhammad's earlier injunction to
rravel even as far as China in search of knowledge.

Of course, the experiences undergone and the knowledge labor-
iously sought and happily acquired, were by no means monolithic: the
Islamic Middle Ages (and indeed beyond) witessed a search by
muldfarious scholars for much more than just madidons from or
concerning the founder Prophet Mubammad. There were different
categories of knowledge to be gained which mighe, indeed, include
the collection, establishment and authentication of traditions, but
which also embraced historical knowledge, philosophical knowledge,
theological knowledge, and knowledge that was esoteric or mystical
to name but a few other types.” Philosophical knowledge was clearly
of a somewhat different order from traditional knowledge, but cach
had the potental and capacity to produce an individual theory of
knowledge or epistemology. Sensory or expeniential knowledge was
by no means eschewed, and thus a Muslim thinker need not feel
obliged to share with Plato the lareer’s distrust and rejection of know-
ledge gleaned by the senses® Seripture itself, as with the Ismdili
hranch nfSI:u ite Islam, could be the jealous custodian or depository of
a secret, esoteric (bdfin) core of knowledge where the mysteries of the
Qur'an, and interpreration thereof, could only be detected or
unlocked by an educated initiate, imposing in consequence a placid
acceptance of the superficial obvious {i:fifir'} sense of scripture on
those lacking the necessary knnw]:dgc. With such groups, real
knowledge became the gnostic province of a privileged and specialized
few.

A reshaped or revamped philosophical tool or method could often
be reborn from the coils of an ourworn or antique epistemology, or
final acknowledgement thar the old objects of knﬂwladgl: themselves
were no longer adequate or even valid. For example, Lenn and Made-
leine Goodman have noted:

Emanarion was perfected by the neo-Flatonists, quite con-
scipusly as an alternative to creation because the learned neo-

Platonic philosophers did not choose to redescend into the
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anthropomorphic cosmogonies from which Aristotle had
rescued them with great difficulty only a few centurnies carlier.”

In that emanation was an attempt to help men understand the rela-
tionship between — or, at least, the possibility of a reladonship between
— the transcendent and the corporeal, it may vsefully (if loosely) be
classified here as an epistemological tool as well as one embraced by
Neoplatonic philosophy and theology. As such, it had a dynamic and
widespread applicability in the history of the development of Islamic
thought and philosophy.

A final example of the muldfarious narure of knowledge, and the
objects and rools of such knowledge in medieval Islam, lies in its
mystical aspect and, in particular, the usages by varying constituencics
of the two Arabic words “ilm and ma'rifa, both of which mean ‘knowl-
edge’. These have been clearly surveyed by Franz Rosenthal: he notes
that early on “ilm meant ‘religious ir.nm'-rlt:dgt: in the legal-tradition-
a]m sense™™ and that, in general, Islamic mysticism — gafism — was

appy to adopt and absorb the term, though perhaps with some
refinements. Ma nfa, in its technical sense, was used to refer to
(gnostic) knowledge ‘aboutr God, [and] was in all likelihood shared
originally by 5afis with other Muslim religious thinkers whe found
the essendal basis of faith in the knowledge abour God in the first
place and, thereafter, in the knowledge about a varying number of
religious beliefs'."” It seems that at first “there was no real difference
between rru'ﬂﬁ.‘;and “ilm at the earliest stages of Muslim metaphysical
thoughe, and the same would seem o be valid for mystcism”.'? Later,
however, despite the continued usage of "ilm and the fact that some
mystical authors placed this kind of knowledge above ma'rifa, the
latter became ‘a term expressive of the distinctive essence of
mysticism”.'* Later too, gnostic knowledge (ma'rifa) became the
preserve of the saints alone.'*

Knowledge, then, was diverse and multifaceted. The words which
in Arabic indicated knowledge were by no means monovalent or
monolithic bur often culturally and temporally conditioned and
capable of a variety of senses. In this chapter, and those that follow, we
will ask some of the following questions about the five thinkers who
constiture the subject marrer of this book: Whar was the nature of the
knowledge which they sought and acquired? What were their epis-
temological preoccupations? Can we identify a Neoplatonic substrate
lurking beneath the thoughe of some or all of them? How did their
ethics and their politics interact? In conclusion, we will try to see if it
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is possible to posit or formulate some kind of general theory of
epistemology, or at least the principles upon which the thoughe of
Farabism might be said to be based. In other words, what do we mean
when we ralk abour the epistemology of Firabism?

Al-Faribi and Knu-wiedge
Whar is knowledge? Whar can man know and how can he know it?

Numerous answers have been given down the ages and numerous
aspects of the same problem have been surveyed at various times. One
remembers the great nominalist debate in medieval Europe' and the
discussion of the concept of universals has continued into modern
ames.” AJ. Ayer's logical posiavism with its verification principle
provides one twentieth-century response to the problem of how to
evaluate knowledge and what may validly be evaluated.'” The nature,
concerns and problems of epistemology in any age are huge and the
answers provided by thinkers and philosophers have been commen-
surately vast. Only a few selective references, examples and defini-
rons will be provided here by way of illustration. David Pears
identifies, for instance, three divisions of knowledge: *Factual know-
ledge, knowing how to do things and acquaintance’. A further, over-
lapping triad is cited: ‘perceprual knowledge, knowledge of universals
and memory of past facts which [the person] himself had perceived”.”
He concludes with a question which may be asked of every epistem-
ologist and, indeed, of each of the thinkers examined in this book: 'Is
the philosopher’s task merely to deseribe the strucrure of human
knowledge, and perhaps o fix its limirs, or is it also to produce a
rational reconstruction of the whole thing, which would exhibit the
rrue reladons berween its pares?™

Epistemology itself, as a term, has been defined as ‘the branch of
philosophy concerned with the theory of knowledge. Traditionally,
central issues in epistemology are the narure and derivation of
knowledge, the scope of knowledge, and the reliabiliry of claims o
knowledge.”" This bref but useful definition is fleshed out in greater
depth by O'Connor and Carr:

Epistemology, the theory of knowledge, is concerned with
knowledge in a number of ways. First and foremost it seeks to
give an account of the nature of knowing in general. ... A second
concern of epistemology is with the sources of knowledge, wich
the investigation of the nature and variety of modes of acquiring
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I-muwledgr;-: ... The third concern, with the scope of knowledge,
is clearly closely related to the other two. ... The fourth concern
of epistemology has been, and for many sall is, to detend our
criteria for knowledge against the atack of scepticism.*

The focus upon epistemology in its multifarious forms was equally
intense in medieval Islam and bears comparison with developments in
medieval Europe. Details may, of course, have varied, but the broad
concentration on knowledge, frequently divine, sometimes secular,
usually legalistic, makes an epistemological assessment of the Islamic
scene both profoundly difficult and, paradoxically, structurally
possible: it is difficult becanse of the huge quantity of material to be
surveyed and assessed. Fortunately for the student and scholar of
Islamic studies, an excellent introduction to the field has already been
undertaken by Franz Rosenthal in his magisterial book Knowledge
Triumphant. The rask is made, at the same rime, if not casier, ar lease
structurally possible in view of the similaricy of the epistemological
preoccupations of many of the Islamic philosophers, thinkers, and
theologians. In other words, the same problems often arose in the
Islamic world as they did in ancient and medieval Europe, and
scholars mighe either agree with, or react in full knnwlv:dgr against,
their predecessors. A briet example must suffice here: Plato's scep-
ticism about knowledge derived from sensory perception is a philoso-
phical cliche; we have alluded to it earlier® Some Muslim
philosophers, however, like the medieval Brethren of Purity (Ikhwan
al-5afa"), felt tree, having clcarl}r considered the same problem, to
react against Plato {(whose views they seem in some other things, espe-
cially the veneration of Socrates, to have admired) and to produce an
epistemology in which ‘some knowledge of the divine could be
acquired here in this world as 2 means of achieving Paradise"* In a
commentary on the Platonic dictum that ‘knowledge is remem-
brance’, the Brethren of Purity insisted on interpreting it to mean that

the soul is ‘potentially knowledgeable’ ("alldma bi I-guumea) and
needs instruction to become ‘actually knowledgeable’ (‘allama bi
I-fi'l). They explain carefully that the method of instruction
should be through the senses, then by the intellect and finally
by logical deduction; but without the senses man can know
nothing,*

In view of the way in which Islamic philosophers often invoked the
authoriry of Plato, Aristotle and Plotinus, often crearing in the process
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an Islamic Platonism, Anstotchanism and Neoplatonism, it 15 not
surprising that the epistemologies which underlay these three broad
‘schools of philosophy” should have influenced so many of the major
and minor thinkers in the Islamic ease, and at least have been reflected
upon by others before ulimate rejection. The passion for classifi-
cation, for example, which imbued so much of Aristotelian l:p'ls‘-rern—
ology. was seu:ﬂd upon by al-Faribi; and he is the kernel and primary
focal point of this book whose task is to analyse and survey the broad
doctrine of Faribism in its epistemological aspects.

Since this volume attempts only to provide an introducdon o a
massive ficld, the approach of this chapter and its successor, for the
most part, will be confined to two very basic epistemological ques-
tions: What can be known? How can it be known? In other words, to
refer back to O'Connor and Carr's classificarion cited above, we will
concentrate mainly on the scope and sowrces of knowledge, and second,
on the modes of acquiring that knowledge ® Other aspects of epistem-
ology will not thereby be totally ignored or eschewed, bur they will be
referred to where necessary in passing. Though we will not, in

eneral, discuss the concepr of scepticism with reference to the five
thinkers under discussion in this book, we may, however, note that
such an approach could in some senses be seen as a logical theological
SUCCESSOr Of counterpart to the wia negativa espoused by some of the
thenlngiam.” They, like the philosophers and specialists in logic and
like the jurists, were profoundly influenced by epistemological
discussion which ‘penctrated right to the core of Muslim thinking'™

Al-Firibi's own epistemology can by no means be restricted to, or
structured upon, some narrow medieval quadriviom. He himself
provides a clue to its breadth in his statement that “Wisdom is know-
ledge of the remote causes”.™ However, in an attempr to provide a
manageable framework within which o consider the scope of al-
Faribi's knowledge and its sources, it is proposed here to utilize the
bibliographical frame presented by Nicholas Rescher: under the
heading “Theory of I{.ucrwlndg-: he cites five Arabic works either by
or armriburted m al-Firabi.® In whart follows here it is pmposcd to
survey the content of the first three which are definitely of Faribian
provenance (the survey will not, however, follow the order in which
Rescher itemizes them). These are the vital and primary sources of al-
Faribi's own epistemology. Their dtles are:

I The Book of the Enumeration of the Sciences { Kitab Ihsa’ al- Ulim)
2 Epistle on the Intellect (Risala fi 1= Aql)
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3  The Book of Letters (Kitab al-Hurif) (with Muhsin Mahdi, 1 have
preferred the latter, apparently older, dtle to the longer Book of
Words and Letters (Kitdb al-Alfaz wa ‘-Hunif) itemized by

Rescher)

Reference will also be made in the survey and discussion that follows
to a fourth work: The Book of Indication of the Path of Happiness (Kitab al-
Tanbih"ald Sabil al-Sa'dda).

It has been well emphasized that Greek logic became the heart and
basis of lslamic epistemology from the ninth century onwards.” It
provided ‘the only systemaric scientfic framework available o
Muslim scholars for intellectual expression from thar dme’. Logic was
a science (ilm) which resulted in *certain knowledge (al-"ilm al-yagin}’
but logic also ‘provided the justfication and the system of classifi-
cation for scholarly and scientific disciplines’™ All this was as true of
al-Faribi as of his philosophical successors. He had an immense
veneration for logic and this is apparent in his Enumeration of the
Sciences™ Not only did the logician, who depended on Greck forms of
logic, incur the suspicion and wrath of some of the theologians,” but
the hostility of some of the grammarians as well. It is clear thac al-
Farabi's venerarion and respect for logic had an impact, not only on
the acrual content of his metaphysics and philosophy burt also on his
theoretical classification of the subject matter of knowledge itself.
In other words, l had a rn:bﬁ:nund :plstcmnluglcal dimension in
both the thuught am:l the clamﬁc.aunn of al-Farib. Al-Rabe believes
thar al-Fariba gave a prime place to logic in his Enumeration :;,f‘tkf
Sciences, devoring the second chaprer (Fagl) to chis subject, because he
specifically wished to defend that science against the onslaught of the
gmmmari.am,""

Bearing all these remarks in mind then, we may um now to a
more thorough survey of the contents of that work of al-Farabi's, The
Enumeration of the Sciences, as a first illustration of whai al-Farahi
believed could be known, and the scope and sources of that know-
ledge. Al-Rabe maintains that the way in which al-Faribi classified
the sciences in this book was in no way arbitrary but was carefully
structured and thought out, deliberately giving a prime place to
logic.”” In the former's view, the philosopher’s classification reflects a
specific philosophical approach and viewpoing™ and, if only by virtue
of its being the earliest known Arabic-Islamic classification of scien-
tific knowledge, albeir a very distinguished and distinctive example, it
provided a powerful paradigm for all those Muslim classifications in
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their various forms which followed.* It was also clearly admired in
medieval Europe, where it was translated twice into Latin in the
ewelfth century (by John of Seville and Gerard of Cremona) as well as
into the L‘-p-amsl'l and Hebrew |:mgu:.gﬁ.

Al-Farabi articulated his intention in writing The Enumeration of the
Sciences as follows:

Our intention in this book 15 to enumerate the sciences {al-
‘ulim) acrually acknowledged to be science[s|. We will apprise
[the reader] of everything that cach of them contains, their con-
stituent parts and the composition of each of these pares ¥

By undertaking such a classification, it is al-Farabi's intention to help
his reader in whar may be separated into five different ways; these
may be characterized as the five epistemological goals of the whole
undertaking:

1 The reader — whom al-Farabi calls here simply al-insin, that is,
“the human being’, *the man', perhaps thereby wishing to stress
the maximum utility and appeal of his classification — can
evaluate properly what he wishes to study with real insight and
knowledge;

2 He can draw COMParisons between the various sciences in terms
of their relative merits or proficability;

3 He can use the classification to lay bare false claims o knowledge
by others;

4 Likewise, the classification can aid in the examination of the
actual breadth or otherwise of someone’s knowledge in a science;

5 The versatile autodidace (al-muta‘addib) and would-be scholar can
profitably usc the classification in al-Farabi's book as an intro-
duction to the sciences which he wishes to study.*

These five epistemological goals of al-Firibi's classificarion may
neatly be encapsulated in five key words: evaluarive, compararive,
detective, interrogative and aurodidacric,

In his Enumeration of the Sciences, al-Faribi eschewed a division of
knowledge in g:n-:*ral into theological and philosophical sciences,
unlike a] Ghazali (AD 1058-1111) and later Ibn Khaldan (an 1332-
H—Uﬁ}"l and Preferred instead in this work o ﬂrganme his classifi-
cation into the following five chapters or sections (Fugal): here is
al-Farabi's thumbnail sketch of what can be known, to a greater or
lesser degree:
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I Chapter 1: The Science of Language (al-Fagl al-Auwwal fi “Ilm al-
Lisan)

2 Chapter 2: The Scicnce of Logic (al-Fagl al-Thdni fi Ilm al-Manjig)

3  Chaprer 3 The Mathemarical Sciences (lit. The Formarve
Science) (al-Fagl al-Thalith fi"Ilm al-Ta dlim) )

4  Chapter 4: Physics and Metaphysics (al-Fagl al-Rabi’ fi 1=1lm al-
Tabi*{ wa 1= llm al-Ilahi)

5  Chapter 5: Civil Science,* Jurisprudence and Scholastic Theology
(al-Fagl al-Khamis fi 1-Tm al-Madani wa "Ilm al-Figh wa "Hm al-
Kaldm)

Here then, we find eight major headings under which knowledge
may be classified. There is a clear Aristotelian stress on the primacy of
logic, whose study, together witch thar of language, is required before
embarking on the other sciences.* This is very much in accord with
the Greek legacy bequeathed ro Islamic epistemology, which we have
already noted.

Al-Farabi's principal subject headings are furtcher subdivided: the
Marhemarical Sciences, for example, comprise no near or concise
medieval quadriviom of Anthmete, Geomerry, Astronomy and
Music but an extended sevenfold classification into Arithmetic (Ilm
al-Adad), Geomerry (Ilm al-Handasa), Optics (llm al-Mandgir),
Astronomy (llm al-Nujiim), Music (Tlm al-Mitsiga), Weighes (Hlm al-
Athgal) and Mechanical Artifices* (lim al-Hiyal). These divisions are
themselves further subdivided, a popular example of this being into
the applied or pracrical {dffam.m% and the theoretical {al-nagarf)"’
aspects of the subject.

Physics is a science which examines those things that are corporeal
(al-ajsdm al-pabi“iyya) and their accidents (al-a'rdg), and is underpinned

the Arstotelian doctrine of the four capses: mareral, formal,
efficient and final** The ensuing eightfold subdivision is also deeply
Aristorelian:® the science of Physics may be divided as follows: the
examination of basic physical principles; the examination of the
whole nature and number of simple corporeal elements {al-ajsdm al-
basifa); the examinadon of physical generation and corruption; the
examination of the principles of accidents (al-a'rad); the examination
of complex or compound bodies formed from the basic elements (al-
ajsim al-murakkaba “an al-isagisit); the examination of mineralogy; the
examination of botany; and, finally, the examination of zoology. The
larter, presumably, here embraces mankind as well as the rest of the
animal kingdom, since reference is made to both a Book of Animals and
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a Book .:‘rf the Soul or, to use more Aristotelian-like titles, to a Historia
Animalium as well as to a De Anima,™

Third, as a final cxample of al-Firibi's penchane for subdividing
and claborating the principal eightfold epistemological division of his
Enumeration of the Sciences, there is the following subdivision of Meta-
physics: this science, he says, firstly enquires into beings {al-mawjidar)
and rtheir fundamental ontological characteristics; second, it looks
into the principles of proof or demonstration in individual theoretical
sciences; and third, it examines beings which are neither corporeal (al-
Hir-ll-l-"_,fﬁﬁ'lil' allati fﬂ_]ﬂ-ﬂf bi-ajsam), nor in other bodies, and this exami-
nation ends in or at the study of God Himself, who is described here
in a characteristically negative fashion by al-Farabi.

The above brief survey of the content, classification and subclassif-
ications of al-Firibi's Enumeration of the Sciences provides a First
response to the question as to what sores of l.'hing al-Faribi believed
one could have some kind of knowledge about, even if it were only
partial or negative. If we now ask abourt the scope and sources of that
knﬂwlcdgc. the answers are not difficule to find: the scope is wide,
embraces that which is corporeal and non-corporeal, and includes
much that Anistotle himselt found necessary to survey and include in
his own vast ceuvre. Indeed, the long shadow of Aristotle hangs over
much of what has been surveyed above, and over the whole of al-
Farabi's epistemology: we have noted his terminology of accidents
and causes; we have seen the impact of his own classificatory systems;
and we note in passing that many of al-Faribi's chapter headings or
numerous subdivisions, iremized above, directly parallel or at the very
least echo works by Aristotle or artributed to the Stagirite (these range
from the already mentioned De Anima and Historia Animalium,
through the Metaphysica and the De Generatione et Corruptione, to the
spurious De Plantis®

Al-Firibi's epistemology then, at least from the point of view of
whar can be known, and its scope and sources, is Greek Aristorelian
through and through — or so we might conclude from the above. Bue
there is another side to the epistemological coin which must not be
iguur::d here, and which al-Farabi, in The Enumeration ﬂf the Sciences,
himself does not Ignore: the MNeoplatonic dimension. This is articu-
lated or epitomized in a negative vocabulary which signals a dimen-
sion of knowledge where one records, paradoxically, what cannor be
known and cannot be truly arriculated except in negatives. It is a
eruisim that a reference to the existence of a branch of knowledge need
not in any way imply the least real understanding of that knowledge.

40



THE PARADIGM OF THE SECOND MASTER

This is as truc of Faribian epistemology as clsewhere, Al-Faraln is
aware of the limitations of both pesitive epistemology and language
irself: as we have noted, he proclaims that the third major area of
enquiry in Metaphysics ends ‘at a Perfect (Kamil) whom none can
surpass in perfection’. He has neither peer nor opposire, neither

ecessor nor antecedent, and owes His existence to no one else and
nothing else.™

The basic conclusions from the above, thus far, must be that
Faribist epistemology is built upon the rwin foundadons of Aristo-
telian ‘positivism’ and Neoplatonic negativism. How far, it may be
asked, is this true of his other epistemological works in particular
(especially those others which were earlier chosen for survey), and for
the whole of the epistemology behind Farabism, in general? An
attempt will be made ro answer the first part of this question now; an
answer to the second will become apparent later in this book.

First, however, we might profitably note with al-Rabe,* thar al-
Faraba appears to have established, if not a rival, ar least a parallel
scheme of basic classificarion in another of his works to which we
have already alluded, The Book of Indication of the Path of Happiness. Here
philosophy is subdivided into the theoretical and the practical® and
then there are further subdivisions: for example, theoretcal philos-
ophy embraces the Mathematical Sciences ("Ilm al-Ta"ilim), Physics
(al=Hm al-Tabi'r), and Metaphysics (Tlm ma Ba'd al-Tabi “iypat).* In
effect, this parallels chapters 3 and 4 of The Enumeration of the
Sciences™ The alternative division here, in this Book of Indication of the
Path of Happiness, into the theoretical and the practical is an interesting
and intriguing one in the Fardbian corpus™ It is true that he did not
make it an important aspect of his Enumeration of the Sciences, although
the two words certainly appear, as we have already nored. However, it
is a significant cpistemological division in The Book of Indication of the
Path of Happiness and must, therefore, be borne in mind, alongside the
classification in The Enumeration of the Sciences, whenever any overall
survey or assessment of al-Farabi's epmemﬁiug}' or classificatory
apparatus is attempted. And for al-Faribi, the meanings of these two
key words ‘theoretical and ‘practical’ are very casy. They are neatly
described in The Book of Indication in an almost simplistic fashion:
theoretical knowledge is thar which, if known, does not engender or
require action, For example, one does not feel obliged to act on the
knowledge of God's unity or the createdness of the world. However,
practical knowledge does precipitate action.”

If we turn now to the second of the three major epistemological
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works earlier suggested for survey,” al-Farabi's important Epistle on
the Intellect, we perceive here in operation a quite different structure,
This work 15, of course, shorter than The Enumeration of the Sciences but
it is also not intended to be a formal classification of kncrwlndgc like
the latter. None the less, it has a considerable epistemological signifi-
cance both in terms of its structure and content for any study of al-
Farabi, and for this reason it will be surveyed here. Greater emphasis
will be placed in what immediately follows on the structure of the
Epistle; while the content will be drawn upon in more detail when we
come to an analysis of how one can know in Firibian thought. This
will, of course, involve a survey of al-Farabi's complex theory of inrel-
lection,

Jolivet has noted how the Achenian School, in situating the noetic
between physics and metaphysics, signalled, from an epistemological
perspective, the singular status of the intellece™ [ have stressed else-
where how the ten intellects emanating from God in al-Farabi's clas-
sical and claborate emanationist hicrarchy — and, in particular, the
Tenth Agent or Active Intellect — acr as a br'ldgl: between transcen-
dence and corporealiry.®® In other words, intellect, and thus the whole
discussion of knowledge of whatever kind and however achieved, has
an ontological as well as an epistemological function and dimension.
It was one of the fruits of Neoplatonism that the intellect gained a
prominent ontological rank.* Indeed, Jolivet holds thar al-Faribi
[urns ﬂ.ristut:lia'_n epistemology into metaphysics. The noetic inher-
ited by al-Firibi is both the result of a long craditon and also a cross-
roads.”® These few points should be borme in mind as l:nt:]r.gruund o
the survey t!lat follows.

Al-Faribi's Epistle on the Intellect is not, we stressed above, intended
to be a formal classification of the whole sphere of knowledge in the
manner of his Enumeration of the Sciences. However, the former could
usefully be defined as a species of extended encyclopaedia or dic-
tionary article, very neatly organized, encapsulating the numerous
senses of the single Arabic word “Agl (intellect), a word whose diverse
meanings are immediately recognized by al-Firabi himself in the
opening lines of his Epistle: "The noun “intellect™ has diverse senses’
(Ism al-agl yugal "ald anha’ kathira)®” He then goes on to list whar are
for him the six principal usages of the word.™ The Epistle proceeds
immediarely o discuss and analyse each of these in turn and this
discussion and analysis occupy the rest of the Episile. However, equal
weight is not given to each of the six deﬁnijci-:rm of ‘intellect”: those
which appear in the inidal list of al-Firibt as first, second, third,
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fourth and sixth are each covered in the body of the text by two o
three pages each.”® However, al-Farabi's fifth definition of intellect —
‘The intellect which he [Aristote] mentions in the De Anima (lit. Book
of the Soul) {Al-agl alladhi yadhkuruhu ﬁ' Kitah al-Nafs)"™ — receives a
much more extensive coverage,” being itself divided into four major
subsections: Potential Intellect (agl bi l-quuwwa); Actual Intellect ("agl
bi 'I-frT); Acquired Intellect (agl musiafad ), and Agent Ineellect (al-"agl
al=fa"al).™

Whar is interesting in_his enumeration of the six major senses of
‘intellect’ is that al-Farabi deliberately links four of them to — and
underpins them by — references to specific Aristorelian works, where
it 15 claimed that Arstotle mentions that particular type of intellect:
The Posterior Analytics (Kitab al-Burhan) (Intellect no. 3); The Ethics
(Kitdh al-Akhlag) (Intellect no, 4); De Anima (Kitib al-Nafs) (Intellect
no. 5); and The Metaphysics (Kitab ma Bd'd al-Tabi*a) {Intellect no. 6)."

This brief survey of al-Faraba's Epistle on the Intellect, which elabor-
ates what can be known about the single word “intellect” under six
major headings or definitions, also elaborates in part the scope and
sources of thar work. The first is paradoxically both narrow and broad
at the same time, concentrating as it does on the precise articulation
and definition of a single word and yer showing all too clearly the
multifaceted dimensions of that word in the world of human under-
standing and epistemology. The second, the sources, are clearly Aris-
totelian in inspiradon through and through and declare a precise and
Jn}rfu] dependence on the ‘First Master’, There are, however, I"'-lmpla-
tonic asperr.; as well. As with much of al-Firibi's “mm'ng, the signs of
the latter are never far away. For example, form is emanated o the
inhabirants of the sublunary world by the Acrive or Agenr Intellect,
an adapration, albeit a Neoplatonic one, of Plotinus” doetrine of the
emanation of form by the Universal Soul.™

The epistemological conclusions to be drawn from the Episl.ff ol
the Intellect are clear: like The Enumeration of the Sciences, this Epistle is
underpinned by a substrate of both Aristorelianism and Neopla-
tonism. As in some of his other works which are not to be classified
directly under the heading of epistemology, these two philosophies
stand shoulder to shoulder and frequently interact. Philosophically,
this must be accounted a major facet of al- Farabi's phjlumph}r and
metaphysics; epmem::-l::-glfally the combinarion is intriguing because
of the concepts of hierarchy and emanadon which are infilerated into
the basic Aristotelian dara and rerminology, and also because of the
attempt, noted earlier, to view epistemology in terms of ontology.
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The role of the Tenth Intellect — the Active or Agent Intellect — with
its paramount position among the six intellects referred to above, yer
its lower hierarchical position as only tenth in al-Farabi's emana-
tionist scheme, and its activity as an ‘ontological bridge’, is a striking
illustration of all this,

Can we make the same statements of the third of the three epis-
temological works earlier selected for parricular study, The Book of
Letters? Is this work also built upon a foundanion of Aristotelianism
and Neoplatonism which have a direct bearing on the epistemology
of al-Fariby?

The most cursory examination shows that here it is the former,
rather than che lacer, which plays the predominant role in under-
pinning the content of The Book of Letters. This is by no means a hand-
book of Neoplatonic emanadon but a work which is clearly and
consciously modelled upon Aristode’s Metaphysics. Yet there is no
blind or slavish rigidiry or devotion in the way in which the ‘Second
Master’, al-Firibi, chooses to follow the *First Master’, Aristotle, The
former has felt free to change the latter's arrangement in the Metaphy-
sics, and, moreover, to introduce and develop new marterials of relev-
ance to franslanon thmr}r linguisics, thmllngj.r and p]:.tlﬂmp]qf
Mahdi notes that the intention of al-Firibi is ‘the examination of “in
how many ways™ a thing is said to be’.™ This is clearly in accordance
with Aristotle who, at the beginning of Book Gamma of the Metaphy-
sics, proclaims: “There is a discipline which scudies chat which is gua
thing-that-is and those things that hold good of this in its own
right.... That which is may be so called in several ways."”" Kirwan

=y

points out in this translaton that '“Disci line™ translares “epistéme’,
traditionally rendered “knuwlnd *~™ and there is no doubr chat in
both the w:::—rlv: of Aristotle and that uF al-F:r:bl. the study of being
and the quiddity of things has a profound epistemological dimension,

This is highlighted in al-Faribi's Book of Letters by an examination
of the basic strucrure of the work, which has already been carefully
and neatly analysed and divided up by Muhsin Mahdi.™ Mahdi shows
that the Book of Letters falls usefully into three major divisions:

| The Particles [or Letters| and the NMames of the [Aristotelian]
Categories {al-Hurdf wa Asma’ al-Magilat),
2 The Phenomenon of Words, Philosophy and Religion {Hudsich al-
d{f?i; wit T-Falsafa wa 1-Milla); and
3 The Pareicles of Interrogation ( Hurif al-Sw'al) »
The tirst division, inescapably Aristotelian in orientation, considers
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Arabic particles representing being (harf inna) and dme (harf matd)
before surveying and analysing the other Categories, together with
some related bur separate topics. The second division moves away
somewhat from Arstotle’s Metaphysics to survey in some depth such
subjects as the relationships and contacts between philosophy and
religion; the phenomenon of letters and words in a community; the
origin of a communiry's language: and the coining (ikhtird") and trans-
lation of names. The third division moves a litele closer to the Arnsto-
telian paradigm again with its survey and analysis of types of discourse
and interrogative particles like “Whae?" (md), ‘How?" (kayf), and
others.®

From these three divisions, two particular passages stand out which
have interesting epistemological dimensions with regard to the ques-
tion of what may be known, First, in the premier division identfied
and isolated by Ma]l[ll, al-Firibi talks inter alia of The Primary Subjects
of the Arts and the Sciences (al-Mawdi'at al-Uwal [sic] li1-Sand¥ wa
|- Ulsim ). reference is made in what follows to Logic, Physics, Civil
Science, Mathemarical Science and Metaphysics® Here, at least, there
is some harmony with what was classified in The Enumeration of the
Sciences™ though the match is by no means total and other subjects
are introduced as well ™ Comparisons may also be made with the
classification identified carlicr in The Book of Indication of the Path of
Happiness, particularly with regard to the latters division of know-
ledge into the theoretical and the practical, a division also present in
The Book of Letters™

Second, in his analysis of the interrogative particle “What?" (harf
md), al-Faraln points to the range of ways in which the question
"Whart?" can be employed to elicit either a simple or more complex
and precise response and piece of informarion® The paricle “Whar?*
is thus an epistemological rrigger which can be used both to derive a
simple identification by name of some nbjt:cr or person before one, ™
as well as the more ﬂ:—phlm:ﬂttd and precise type of information
pmﬂdcd in response to a question such as “Whar is that animal which
15 in India?® The whole discussion here shows al-Firabi's pmfn-und
appreciation of language and the epistemological subtleties of its
usage, as well as its interaction with such fields as perception and
psychology. Behind it — or perhaps better, beyond it — lie questions
of education and irs various levels, knowledge versus ignorance, as
well as al-Farabi’s complex [l_lvl‘_'ﬂr",’ of intellection to which we will
presently come. For al-Firibi's perfect epistemological paradigm is
that in which the Being who knows (al-Agil), the intellect (al-Agl)
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and the intelligible or that which is known or comprehended (al-
Ma'qiil) are merged indissolubly and incluctably in the One who is, of
course, God Himself® In semiotic terms, al-Faribi's Book of Lerters
signals a paradigm of imperfect intellection, mediated through the
channels of a fundamental Anstotchan terminology, whose secular
multiplicity contrasts sharply with the perfect unity of Knower and
Knﬂwlrdgt in the Deiry.

So far we have concentrated on trying to provide some answers to the
question of what kinds of things and subjects al-Farabi believed could
be known, in some way. In the process we have surveyed three of his
principal works which may fairly be labelled epistemological in
orentation and content, if not always or necessarily in overt inten-
tion. This chapter turns now to the second question of how al-Firibi
believed knn:rwll:l:lg-: could be arrained. The key to this 15 an examin-
ation of al-Farabr's theory of intellection.

The complexities of this theory may be somewhar alleviated if we
follow first of all al-Faribi's own sixfold division of reason (agl), as
outlined in his key Epistle on the Intellect. As we have already noted, al-
Farabi's basic intenrion is to enumerate the various senses of the word
‘intellect” or ‘reason’.

The first major type of reason or intellect is that by vircue of which
the ordinary people (al-jumbhdr) characrerize a human being as
rational or intelligent ('dgil). The key Arabic word used here for this
rype of intellect is ta'agqul, which may be translated as ‘prudence’,
‘discernment’, ‘understanding’ or ‘judiciousness’. As Fakhry stresses,
al-Firibi infuses this Arabic word with the sense of Aristotelian
phrinésis, a Greek word which may be rendered as ‘prudence’ or
‘thoughtfulness”. Generally speaking, the faculry of ta'agqul is a charac-
teristic of he who acts for the good (man kina fadif). The word thus
has at least two principal facets, and Badawi has noted an overlap
between the sense of ‘prudence’, which it bears here, and the sense of
the fourth rype of Firabian intellect, which we will shortly consider,
namely moral prudence.™ )

The second major kind of intellect or reason in al-Farabi's list is that
which the scholastic theologians or dialecticians (al-mutakallimiin)
present as having a proscriptive or prescriptive function, 1 negative
dismissive or a positive affirmative quality. There is an immediacy of
recognition or obwiousness associated with this ineellect. Fakhry
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describes it as that “which is in part identical with commeon sense’”

The third of al-Farabi's intellects may loosely be described as
natural perception. He finds its source in Aristotle’s Posterior Analytics
(Kitidb al-Burhdn): it is the faculey of the soul which enables man to
grasp the certainty (al-pagin) of some basic universal and necessary
true principles. The faculty derives not from analogy or logical skills
or thought but from one’s own nature or, at the very least, arises in
one's youth. It appears then that it is either inborn or acquired very
early in life. Man is ignorant of from where and how this reason
comes. Fakhry nearly describes this reason as ‘the faculey of perceiving
the primary Pﬁm:ip].-cﬁ of demonsiration, instinctively and intuitively
and al-Firibi tells us that it is a part of the soul (juz' md min al-nafs).™

The fourth in chis sixfold division of intellects is, loosely, al-Farabi's
developed voice of conscience. He finds it in Book Six of Aristotle’s
(Nicomachean) Ethics (Kitab al-Akhlag) and, as we have already noted,
this quality of moral prudence (to use the term in Badawi's Histoire de
la Philosophie en Islam), by which one knows good from evil, has a
certain overlap with the prudence associared with the first kind of
intellect discussed above, Once again, this intellect forms part of the
soul; it is a faculty which derives from long expenience.™

The fifth of the Fardbian intellects is at once the most important
and the most complex of the six. It is the one that eccupies most space
in the philosopher’s Epistle on the Intellect, and he divides ir into four
different types, finding his source once again in Aristotle, this time in
the De Anima:

1 Potendal Intellect (Agl b 1-Quunpa)

2 Acrual Intellec (Agl bi 1-Fi'l)

3 Acquired Intellect ("Agl Mustafad)

4 Agent or Active Intellect (al-"Aqgl al-Fa" al)™

Each of these intellects will be hﬁtﬂ}f described here:

Potential Intellect This is the reason or intellect which has the
potential or capacity, in Fakhry's words, ‘of abstracting the forms of
existing entities wich which it is ultimartely identified"™ Potenrial
Intellect thus becomes Actual Ineellect. As al-Firabi himself puts it
The intellect which is in potentiality is some soul, or part of a
soul, or one of the faculdes of the soul, or something whose

essence is ready and prepared to absmract the quiddites of all
existing things and their forms from their marrers, so thae it
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makes all of them a form for itself or forms for itself. And those
forms which are abstracted from their matters do not become
abstracted from their marters in which their existence is unless
they become forms for this essence [the intellect in potentiality].
Those forms abstracted from their matters which become forms
in this essence are the intelligibles, and this name [intelligibles)
is derived for them from the name of that essence which
abstracts the forms of existing things, so thar they become forms
for it. Thar essence 15 like mareer in which forms come o be.
MNow, if you imagine some corporeal matter, for example, a
piece of wax on which an impression is stamped, and that
impression and that form comes to be in its surface and its
depth and thar form gers possession of all of marter so thar the
matter in its complete totality becomes that form because the
form is spread out in it — then your imaginanon is close to
picruring the manner in which the forms o things come to be
in thar essence which is like matter and substrarum for thar
form.*

Actual Intellect Fakhry notes that here ‘the intelligibles in act (or
forms) acquire a new mode of being ... the intelligibles in act, which
are identical with the intellect in act, might be said to have become
the subjects of active thought and not merely its objects’.”” Al-Faribi
describes this intellect chus:

In accordance with [what has been said earlier about the Poten-
rial Intellect], you must imagine the coming to be of the forms
of existing things [al-mawjiddat] in that essence which Aristotle
in the De Anima calls intellect in potentiality. And as long as
there is not within it any of the forms of existing things, it is
intellect in potentality. However, when there come to be in it
the forms of existing things, in accordance with the example
which we have mentioned, then that essence becomes intellect
in acruality. This is the meaning ufl'mflim in actuality. And when
there come to be in it the intelligibles which ir abstracts from
the matters, then those intelligibles become intelligibles in
actuality.™

Acquired Intellect The above-mentioned Acrual Intellect is
clearly associated with the mawjiadat which Hyman rranslates, as we
have seen above, as ‘existing things’. However, it is clear that the
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Acquired Inrellect operates on a more abstract level, or within a more
abstract province. As one author puts it ‘Onee the intellect becomes
capable of comprehending abstractions, it is raised again to a higher
level, thar of the acquired intellect, or the level where human intellect
becomes disposed to conceive abstract forms which have no connec-
rion with matter.™ Or, to pur it a different way, the Acquired Intel-
lect, in its relationship ro the Acmal Inrellect, is:

the agenr of acrualizaton ro whar is acroalized. Moreover it
differs from it in that the subject matcer of irs apprehension is
the intelligible in act only. To this category belong intelligibles
abstracted from matter by the former Reason, as well as the
immaterial forms which this acquired Reason apprchtnds im-
mediately, in the same way thart it apprehends iself qua imma-
terial.'™

Al-Firibi notes: “When the intellect in actuality thinks the incelligi-
bles which are forms in it, in so far as they are intelligibles in acrualivy,
then the intellect of which it was first said that it is the intellect in
actualiry, becomes now the acquired intellece.”™

Agent or Active Intellect Badawi has rightlj,r characrerized chis
intellect as the most imporeant of this subset of four intellects.'™ Al-
Faribi tells us that

when one has reached the acquired intellect, one will have
reached that which is like the stars and one will have reached
the limit to which those things which are related to hyle and
matter ascend. When one ascends from this, then one will have
ascended to the firse stage of existing things which are imma-
terial, and the first stage is the stage of the agent intellect. The
agent intellect which Aristotle mentioned in the third treadse of
the De Anima is a separated form which never existed in matter
nor ever will exist in it, and it is in a certain manner an intellect
in acrualiry close in likeness to the acquired intellect. And the
agent intellect is thar principle which makes that essence which
was an intellect in porentiality, an intellect in acruality and
which makes the intelligibles which are intelligibles in poten-
taliry, intelligibles in acrualicy.'™

This Agent or Acave Intellect 15 also idenncal o the Tenth Intellect
which occupies a key role in the tenfold emanationist intellecrual
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hierarchy of al-Farabi, which has been described in more detail else-
where," but which will be alluded to again later in this chapter.

If this fourfold division of the fifth of the Farabian Intellects ap-
pears to be the most complex and abstruse aspect of what we have
surveyed thus far in al-Farabi's theory of intellection, this is precisely
because it fs! So far 1 have let al-Faribi, and some of his modern
commentators like Fakhry and Badawi, state, reiterate and Interpret
the contents of the Epistle on the Intellect with regard to this particular
tfourfold division of the Fifth Intellect. It must be obvious, however,
from reading quotations from this text, that some further clarification
is needed. What is al-Farabi really tall;i!lg abourt?

Basically, in his sixfold list, al-Farabi posits a fifth major species of
intellection which has four different, but related and developing
meanings, aspects of qualities. The reladonship berween each of these
intellects is expressed in terms of marter and form, potencality and
actualig.'™ This fifth rype of intellection has two opposite poles,

ive and active, receptor and cause, which are respectively the
Potential Intellect and the Actve Intellect."™ Between the two operate
the Acmal Intellect and the Acquired Intellect'™” We may thus
define, even if somewhat simplistically, as follows: Porental Intellect
is that which has the capacity mentally to abstract and know the
essence of things. It is a passive or latent qualiry."™ Acrual Intellect is
that capacity in action'” Acquired Intellect is the latter in an exter-
nally developing and developed mode, the external factor being the agency
of the Active Intellece.'"” The Acave Inrellect is the motor for chis, the
‘efficient cause’ of thought, and also a cosmic link berween the
sublunary and transcendent worlds.""! As Walzer puws ic

The acave intellect, nous poictikds, is no longer identical with the
divine mind ... bur is described ... as a transcendent immarerial
entity placed next to the sphere of the moon and acting as inter-
mediary berween the divine Mind and the human incellect in
ransmittng the divine emanation to the human soul once ir

has reached the stage of the acquired intellect.''*

The key aspects of this whole fourfold multifaceted type of intellec-
tion reside in such significant English words as ‘capaciry’, “activation’,
‘development” and ‘agency’, which neatly encapsulate the Arabic data.
We are talking, in other words, if we work from cause or motor o
primary receptor, of a species of intellecrion being caused (through
the agency of the Active Intellect) to develop as it activates its passive
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capacity. And the Marter-Form or Potenniality-Actuality relationship
in this fourfold species of intellection is spelled our clearly by al-Fari-
bi in his text, as we have alrcady scen: “That essence which Anstotle in
the De Anima calls intellecr in potentalicy ... becomes intellecr in
actualiry’; *the intellect in acruality becomes now the acquired intel-
lect’, “the agent intellect ... is in a certain manner an intellect in acru-
ality close in likeness ro the acquired intellect”."? The overlap and
mutual irlrcrlﬂckjng of these varieties of the fifth major Farabian type
of mmtellecaon could not be clearer.

Sixth and lase in this sixfold division of Faribian intellects comes
the First Principle, or Divine Reason — in other words, God Himself,
who is the source of all intellection'® Al-Firibi describes this
supreme fount of all knowledge as follows in his famous Epistle on the
Intellect:

And it is not possible that the mover of the first heavens is the
first principle for all existing things, but it has another principle
necessarily, This principle does not have a principle whose existence is
more perfect than it. Since the mover of the first heavens is not matter nor
in maiter, it follows that it is an intellect in its substance and it thinks
itself for: its essence | and the essence of that which is the principle
of its existence. And it is clear that that which ir thinks of the
principle of its existence is more perfect than its rwo narures
which are peculiar to it as the less perfect of them. Since its
essence is divided into two natures it does not require anything
besides these two. But that principle which is the principle
through which the first heaven becomes a substance is neces-
sarily one in all respects, and it is not possible that there is an
existing thing more perfect than it, or thar ir have a principle.
Thus it is the principle of all principles and the first principle of all
existing things. And this is the intellece which Aristotle men-
tioned in letter Lam [book Lambda] of the Metaphysics. Each one
of these others is also an intellect, bur this one 15 the first incel-
lect [al-"Agl al-Awwal] and the first existing, the first one, and
the first true. The others only become an ineellecr from i
according to order.'"

And with these words, afrer two furcher final, brief comments, al-
Firibi brings to a close his highly complex Epistle on the Intellect which
has achieved a logical culmination in the source of all intellection,
God Himself.

The above sixfold division of intellection is the firse major aspect of
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Firibian theory. We may categorize it as the Arstotelian mode,
register or dimension because of the way in which it is deliberately
underpinned and supported by al-Faribi himself with references to
the works of Aristotle, for example the De Anima and the Metaphysics.
This may all seem complicated enough. Bur there is more! Our
Islamic philosopher has a second, parallel, tenfold scheme of intellec-
tion which this time clearly owes much to Neoplatonism, and may
therefore be described as al-Farabi's Neoplatonic mode, register or
dimension of epistemology. 1 have elaborated this scheme in some
depth elsewhere;'" 1t may bricfly be summarized as follows (Figure 2
provides an illustration of the interaction of the two registers): From
God, The First, emanates a series of ten intellects, culminating in the
Tenth Intellect which is the Agent or Active Intellece (al-Agl al-
Fa"al). The larter ‘acts as a bridge between the heavenly or celestal
world and the sublunary world. It thus has a hjgh]}' 5prcia]i:=:d and
distinctive role in al-Farabi's cosmology.''” These intellects arc asso-
ciated with the production of the fixed stars, Saturn, Jupiter, Mars, the
Sun, Venus, Mercury and the Moon.""* A complicating and confusing
feature to note, when comparing the Firibian sixfold scheme of intel-
lection with the tenfold, is that whereas in the sixfold scheme, the
term ‘First Intellect’ {al"Agl al-Awwal) is used ar one point of God,'"”
the First emanated Intellect is considered to be hypostatically “distince”
from Ged in the philosopher’s tenfold scheme.

In summary, Firibian epistemology must be considered to be an
unsurprising mixrure of the Aristotelian and the Neoplatonic. As
Badawi puts it ‘Dans la théorie de la connaissance, al-Farah fait une
synthése entre l'aristotelisme et le plodnisme, c'est-a-dire qu'il
pmfcss: un empirisme completé par un mysticisme intuitioniste.”
Al-Faribi has a two-dimensional theory of intellection, considerably
broader in ambition and scope than many such theories produced and
espoused today: astonishingly, it embraces the spheres of human
cognition, sublunary agency and divine reason Itself'?! The two epis-
temological registers are distnct but none the less touch and overlap
at certain key points. Our conclusion must be thar Farabian thoughe
provides a protorype :pisrcmt:ﬂu.:-gic-ﬂ paradigm of which the key
aspect is the deliberate eclectic mix or counterpoint of the Aristo-
telian and the Neoplatonic. Readers may judge from the rest of this
book whether other members of the “School of Firibi' ardculated
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their epistemology in the same manner. Finally, it should be stressed
here that Firibian epistemology has a vital soteriological dimension
as well: Majid Fakhry encapsulates this neatly when he observes: ‘Like
Aristotle, [al-Farabi] assigns immoreality to the intellectual part of the
Soul only, or, to put it more accurately, he makes it contingent upon
the Soul's degree of intellecrual apprehension.* The prime import-
ance of epistemology in Farabian l.‘lmught. and the link berween
progress in knowledge in this world and blissful salvation in the nexe,
cannot be overstated.
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THE EPISTEMOLOGICAL
SUBSTRATE OF FARABISM
(ii): IN THE STEPS OF
THEIR MASTER

The Elements of Yahya b. ‘Adi’s Epistemology

In the first chaper, &utin.g the brief survey of the life of Yabyi b, ‘Adl,
we referred to two works by thar author. They were his Exposition of
the Error of Abi Yiisuf Ya'qib ibn [shig al-Kindf in his Treatise ‘A Rebuttal
of the Christians' and the famous Refinement of Character. It is from
these, together with two other works, thar it is proposed o draw out
in this chapter some of the major clements and facets of the epistem-
ology of Yahya b. "Adi. The two further works to which reference will
be made are his short treatise entitled On the Four Scientific Questions
Regarding the Art of Logic (Magala fi 1-Bulith al-Arbd'a al-"Hmiypa “an
Sind'at al-Manfig),' and finally, the rather longer Treatise on Divine
Unity (Magala fi 1-Tawhid).

ic, both as an epistemological tool and a necessary prelude to
the study of theology, occupied a favoured role in the development of
Middle Eastern thoughe*

It is clear ... that regardless of changes in approach and method,
Muslim logicians never lost sight of the fact that the pri
function of their labors was to find out about ‘knowledge’ and
to contribute to a comprehensive epistemology for all aspects of
Muslim intellectual endeavour, including theology and juris-
prudence.’

In his introductory Risdla on logic, Yahya's master, al-Faribi,
observed:

Cur purpose is the investigation of the art of logic, the art
which includes the things which lead the rational faculty
towards right thinking, wherever there is the possibility of
error, and which indicates all the safeguards against error,
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wherever a conclusion is to be drawn by the intellect (al-"agl ). Its
starus in relation to the intellect (al-'agl) is the status of the art of
grammar in relation to language, and just as the science of
grammar rectifies the language among the people for whose
language the grammar has been made, so the science of logic
rectifies the intellect (al<'agl), so thar it intellects only what is
right where there is the possibiliry of error. Thus the relarion of
the science of grammar to the language and the expressions is as
the relation B'E"hc science of logic to the intellect (al-agl) and
the intelligibles, and just as grammar is the touchstone of
language where there is the possibility of an error of language in
regard to the method of expression, so the science of logic is the
touchstone of the intellect (al-agl) where there is the Pﬂisthil-it}'
of an error in regard to the intelligibles. ... The art of logic is an
instriment m%uch, when it 15 v:mp]-:r].rcd in the sweral parts of
philosophy, certain knowledge (al-'ilm al-pagin) is obtained of all
which the several theoretical and practcal arts include, and there
is no way to certainty of the truth in anything of which knowledpe is
sought save the art of logic *

[t is clear from this that, for al-Faribi, logic acts as a kind of
substrate, or deep strucrure d la Chomsky, for all else, including, of
course, epistemology whose primary tool it is. Like master like pupil:
it did not matter that the one was Muslim and the other Christian, It
is clear that in both traditions logic achicved a primaq.r and vener-
ation which was accorded to few other disciplines. Ir is interesting,
too, that for both al-Firibi and ‘!’ab}'a, knowledge has a soteriological
dimension. We examined al-Farabi's own concept of this at the
conclusion to chapter 2. Here we might note the words with which
Yabya commences his treatise On the Four Scientific Questions regarding
the Art of Logic. He states thar these questions are ‘whether it is, what it
is, which thing it is, and why it is. He endrles it Guidance for Those who
are Lost to the Path of Salvation® (al-Hidaya li-man Tiha ild Sabil al-
Najdt).* One may, ps, extrapolate from all this and not cxag-
gerate too wildly if one states that for both al-Firibi and Yahyi b.
‘Ady, logic construted one of the vital keys to salvation and so, to
Paradise itself’

In this trearise, Yabyi then contnues by examining firsdy the
uscfulness of logic. He laments that the ignorance or quarrelsome
nature of many people made such a demonstration necessary, and

maintains that ‘the benefit deriving from the art of logic is intrinsic
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not accidental, and this can be seen in its definition. It is an instru-
mental art by which one discriminates between truth and ﬁrfmfmﬂd in theor-
etical science, and between good and evil in practical science™ The good
acquired by logic is *complete happiness’” In a passage important for
the understanding of his epistemology, Yahyi goes on to state that
knowledge may be acquired in one of two principal ways: (1) either
without the use of logic and reference to prior knowledge by means of
such faculries as imaginarion, perceprion and whar Yahya rerms the
*first principles of reason which cannot be proved’ or (2) with the vse of
logic by means of ‘inference, syllogism and proof’, involving a refer-
ence to prior knnwlcdgc.'“

Yahyi then goes on to make a substantial ‘Digression on the
Sources of Error’. He emphasizes thar such faculties as ‘reason,

reeption and thought' only work properly and convey real and orue
knowledge if they are ‘in a state of health and freedom from the
corrupting infirmities which make it fail in its purpose’. But distor-
tion may result if the senses or imaginative faculty are in any way
impaired. In a statement which would certainly have fuelled Plato’s
general scepricism abour data garnered via the senses and which, with
its references to black and yellow bile, peddles the usual humoral
theory of the Middle Ages, Yahya concludes that it is possible ‘to taste
the sweet bitter, the bitter sweet”. And mental incapacity parallels
faulry sensory perception: “The same thing happens to reason if the
inscrument with which it does is work, the brain, 15 sick. Then 15
conceiving and whar it conceives are corrupred.’" The syllogism
irself, Yahya observes, depending on how it is framed, can yield false
conclusions.'?

We may revert for a moment to our two basic epistemological
questions of what can be known and how it can be known, and
examine these two with reference to the brief treatise which we have
just surveyed. Clearly, the treatise deals much with the modes of
acquiring knowledge, with its references ro perception, imagination,
syllogism, inference and Prn:l-nf. Bur it also cil:aﬂ}r underlines the fact
that whar we can know may rest on shifting sands: the ‘knowledge’
gamu:n:d by the hallucinating wanderer in the desert of an oasis of
palm trees and running springs clearly conflices with reality! There is,
in other words, in Yalya's epistemology a real Platonic appreciation
of the nature of what may be known. And it is not only the senses
which may yield false results bur the pach of logic itﬁd:].EyPl:[-CL‘PﬁﬂII
and logic both share an inerinsic fallibility, and that, to revert to what

was stated earlier, may have serious consequences for salvadon irself.
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Logic may indeed yield happiness in this life but false logic may yield
eternal unhappiness in the next.

We turn now to an examination of the second of the four works
proposed above for analysis, The Refinement of Character. It is proposed
here to accept that the argument over the actual authorship of this
work is exhausted, indeed dead, and that the work is truly the product
of Yabya b. "Adi.”* If we hold that the short treatise O the Four
Scientific Questions Regarding the Art of Logic stresses the primacy of
logic, and its epistemological link to personal salvation, then the longer
Refinement af Character emphasizes the link between echics, polidcs
and knnwicdg:.

There is no doubt that The Refinement of Character lacks orig-
inality,"* bur its early position in the history of Islamic ethics makes it
particularly significant and interesting'® Walzer summarized its
principal features thus:

The treatise Fi Tahdhib al-Akhlik of the Jacobite philosopher
Yabya b. ‘Adi represents another variant of late Greek ﬂj-:-l.tﬁ]'-t-
There are no specifically Christan ideas in 15 Aristotelian influ-
ence 15, as in al-Rizi, non-existent. It is based on the Platonic
triparction of the soul, but the 21 virtues and corresponding
vices arc neither spcciﬁcall}r referred to the three souls nor
subordinated o the four cardinal virtues and their conrraries
(which are listed among them). This scheme probably depends
ultimately on some lost pre-neoplatonic Greek original. His
concluding chapter on the perfect man who bases his life on the
requirements of his intellectual soul and has trained himself to love
every human being combines stoic and neoplatonic language,
and is not very diggr:m‘ from the thought of al-Faribi.'®

In his edition of The Refinement of Character, al-Takna draws our
attendon to Yalya's usage of such phrases as “cogitadon and discrimi-
nation’ (fikr wa tamyiz) instead of the expected word for ‘intellect’ and
‘reason’ (‘agl), and to the fact that Yahya also eschews an exact defini-
tion of the concept of reason.'” However, despite this lack of formal
definition at the beginning of The Refinement of Character, and slightdly
ditfering nomenclarure employed, it is perfectly clear what Yahya is
ralking about and there 15 no reason why, tor the sake of economy, fiker
wa tamyiz should not be rendered simply, even if loosely, as ‘reason’,
This ‘reason’ is the primary cricerion which diﬁringuish-:s man from
other forms of life." And the use of rcason for man is a very real
necessity, not an optional luxury: if man abandons himself o the
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imnarely evil qualities in his nature and ignores his reason, he is a self-
chosen vicim of pure animal morality (akhlag al-baha'in) because it is
precisely his reason which should set him apart from the animals,'”
Because of man's natural disposition towards evil thers is a pmf-:l-und
need for the proper rule of law and right-living kings.™

One may be forgiven for wondering whether Yahya's pessimism
about human narure does not reflect in some way the Christian theo-
]n:rgians’ doctrine of original sin. Whatever the case, however, it is
clear that here, for Yahya, ethics and politics arc incluctably linked.”
Yahya clearly wishes to stress that the internal structure of a man’s
thoughts, moral dispositions and passions can, at the very least, have
serious outward political consequences. Morally good men clearly have
the capaciry to become morally good kings and rulers. Kings who live
rightly and laws that are good will, in Yahyd's own words, ‘prevent
the evildocr from his iniquity, obstruct the usurper from his usurp-
ation and punish the libertine for his debauchery’.* The implied
corollary of all chis is chat, given a bad king and bad laws, the evil
desires of all men's hearts — those of ruler and ruled alike — will
dominate and flourish. Chaos rather than good order will ensue.

What is needed is some form of comtrol, not in the shape of an intel-
lect trained by unthinking, fascist Orwellian thought-police, but in
the guise of a well-endowed intellece cquippcd with real knowledge.
Here now appears a stress on reason, i.e. on what might be termed the
third main element here of Yahya b. "Adi’s epistemological circle: this
is the circle which links — or should link — rogether in a coherent
harmony ethics, politics and reason or knowledge. If the three points on
the circumference are joined — and provided. of course, thar we
intend by these terms properly formed echics, producing juse policics
based upon well-ordered and sound reason and knowledge, which is,
once again, in mrn the foundarion of good conscience and properly
formed ethics — then the radii of the circle point inwards rowards a
central point of ulamate personal perfection and human happiness
for ruled and ruler® (sec Figure 3). And it is sclf-evaident chat such
perfection must provide an infallible key ro salvation in Paradise.
Yabyi, as a Christian, would have much appreciated the New Testa-
ment injunction: “You are to be perfect, as your heavenly Father is
perfect.** Further, as we saw before, the ‘happiness” aspect has a
related epistemological dimension: the good acquired by logic is
‘complete happiness’® and it was suggested thar it might not be
fanciful w assume thar, for Yabya, logic irself might constirure a vial
passport to salvartion.
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'kﬁfq.m“’; tripartite division u_]".n:-u! based en Plate
Yakya's parad (For references and further details, see n, 26)
s paradigm

Figure 3 ‘The moral and soteriological episternology of Yabya b, "Adi

Yahyi's Control is that major faculty of Plato’s division of soul (see
Figure 3) which Yahya calls ‘The Rational Soul’ {al-Nafs dLNdj:qd:l
By it, man 1s dls.tmgumhcd from all the animals, for it comprises a
package of key features which no animal possesses, namely, cogita-
ton, thinking (al-fikr), memory (al-dhikr), discrimination, discern-
ment (al-tamyiz) and comprehension (al-fakm)* The passage where
these details occur is a good example of Yabya's preferred choice of
words like fikr and famyiz instead of — but as synonyms for — “agl
(intellect, reason).”™ Al-Takrid concludes: “We notice that he used the
terms reason, rational soul, thinking and discernment in the meaning
of man’s selt-control, thar is man is able ro do good, follow virme and
avoid vice and bad actions.® Ethical choice clearly has an epistemo-
logical qualiry, for it is based on knowledge.” Man can fortify and
strengthen his ratonal soul by the study of ‘the radonal sciences'
(al-ulim al-agliypa), and the study of books dealing with ethics and
politics.”' Here again is the stress on Yalyi's primary link of ethies,

liics and reason.

It has been well pointed our thar “Yabya's ideas on ethical behav-
iour, the three souls and the just man, are similar to those of Plato in
his Republic’** Al-Takrin has also demonstrated convincingly the
impact of Aristotle’s Nicomachean Ethics on Yalya's Refinement of Char-
acter™ and, in the light of al-Takritis careful analysis, Walzer's
comment that ‘Aristotelian influence is, as in al-Razi, non-existent' ™
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rings somewhat serangely. Al-Takrn notes, furthermore, ‘some
agreement with Galen and Plodnus’® and this does concur with
Walzer's remarks that Yahya's ‘concluding chapter on the perfect
man ... combines stoic and neoplatonic language, and is not very
different from the thought of al-Firabi.* However, the role of
MNeoplatonism is fairly minimal in this text by comparison with that
of Platonism:. Whar we have here is a text thar follows a Platonic-
Aristotelian paradig;m rather than the Aristotelian-Neoplatonic one adum-
brated above. Walzer is right, however, to hint ar the impacr of
al-Firabi on Yalya and this poinr is developed in greater derail by al-
Takriti who notes: *Al-Farabi always considered Ethics as the most
important influence on a man's life. As logic provides the rules and
regulations in knowledge, so Ethics yields the tundamental rules and
laws which should be followed by man in his dealings with his fellow
men."” He points out thar al-Firibi too believed that virtue was the
product of education and knowledge. ™ It is clear, then, from this that
Yahya follows a basically Farabian model in his linking of the ethical
and the intellectual, .

The remaining rwo texes by Yahyi, which we cited carlier, may be
dealt with more briefly. In his Exposition of the Eror,” which is a
defence of the Chrisdan dogma of the Trinity in response to a
critique by al-Kind1, Yahya couches his reply in the same Aristotelian
and Porphyrian vocabulary as his opponent. Fakhry has emphasized
that some of ‘his analogies are significantly drawn from eman-
atdonism’,* though later the same commentator stresses, having
discussed some other texts by Yalyi, that ‘on the question of creation,
Yahia, unlike his Muslim Neo-Platonic master, al-Firabi, stands
unequivocally behind the protagonists of creation ex nilild’.*' What
we have, however, in the Exposition is a discussion in terms of al-
Kindi's Aristotelianista, the five ‘voices’ or ‘predicables’ of the
Neoplatonist Porphyry of Tyre (AD 234-¢. 305) (one of Plotinus' disci-
ples and his editor), together with the fainr shadow of emanartion
hanging over the text, thus bringing the whole close to the Aristo-
telian-Neoplatonic paradigm by which many another work from the
“school of Farabr’ is characterized. And if we ask of this texr, *What can
be known?, Yahyi's theological response will be, “The Triniry’. The
modality of that knowledge clearly comes not simply, or even mainly,
via the eye of faith bur through the Aristorelian-Neoplatonic sieve to
which we have referred. Ir is clear that, for Yabyi, the Trinity can be
explained and defended according to the norms of dialectical philos-
ophy, even if (though he does not say this) it cannot be fully under-
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stood. In this rreatise, at least, Yahya does not communicarte any sense
of the mystery of his subject; he is content to stress the use of reason and
reasoned argument.

The Treatise on Divine Unity*” is also much influenced by Aristotle,
in paracular by that author’s Metaphysics, bur also — unexpectedly —
by Procline doctrine as well, directly or indirecty.* This readse first
surveys a variery of views concerning God's unity before Yahyi
provides his own, concluding ‘that the First Cause has plurality only
in virtue of the constituent parts of its definition, viz. the atributes
which may be predicated of the divine essence”. ™ Yahyi believes that
‘these areributes, which are three, can be deduced from His creadon —
His substance is hidden, but His essence is evident from His actvity:
bounty (jid = agathdtés), power (gudra — diinamis) and wisdom {hikma
= gndsis)'.** Endress stresses the Procline nature of this tmad,* as does
Yahya's editor, Khalil Samir.*” The latter maintains chat the Treatise on
Divine Unity is entirely based on the work of Arstotle and his
commentators.*® The Procline triad towards the end, however, is sign-
ificant and means that this work too, like The Exposition of the Error
surveyed above, has what may ar least be described as a ‘Neoplatonic
Havour’, even though there is no question of emanarion in Yalya's
work here. The combinatdon of Aristode and the Neoplatonist
Proclus Diadochus (AD 410-85) in chis Christian text is an intriguing
one, and both Endress and Samir hint at Pseudo-Dionysius as a
possible vehicle for the Procline doctrine. Endress notes:

In the philosophy of Proclus, ‘Goodness, Power and Knowledge
constitute the primary divine tmiad ... which pr-:ﬁ.gun:s in a
seminal form the triad of the second hypostasis, Being, Life and
Intelligence ...". The Procline doctrine reappears in Ps.-Diony-
sius Areopagita, whose influence on Yabyd ibn "Adi deserves further
investigation.*
The editor of Yabyi's Treatise on Divine Unity, Khalil Samir, appears to
concur:™ and both Endress and Samir are agreed that the uldmare
source of the triad lies in Proclus’ Elements of Theology® Larer, of
course, Yalya would replace this triad of fid, qudra and fikma with a
much more famous one, by which he would designate God: “agl, “agil,
maqul™® 1 have rendered this phrase loosely elsewhere as ‘pure,
thinking, intelligible mind’* bur it must be nored thar Yahyi's
terminology of ﬁ:n: intellect has a Christian Trinitarian dimension as
well:
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In consistency with Alfarabi’s philosophy ot religion, according

to which religious monfs are symbals of philosophical truths,

Ibn "Adi treated theological notions as embodiments of philo-

sophical concepts. For example, he interprets the persons uftht

Trin.il::.r as symbolic representations of Aristotelian ideas: the

Father symbolizes the intellect the Son symbolizes the intellec-

raally cognizing subject, and the Spirit symbolizes the intellec-

tually cognized object.™

We may conclude briefly, from our study of these four works by
Yahya b. ‘Adi, that the author is much more dependent on Plato and
Aristotle for his epistemology than he is on Anstotle plus Plotnus,
though we should not, | suppose, lose sight of Proclus. However,
Yahyi's concept of intellect, ﬁﬂ:mplm owes nothing to the tenfold
emanationist hierarchy of his master, al-Faribi. The disciple has felt
free to float away from his teacher and there is thus no question of
duplicating the basic Faribian Aristotelian-Neoplatonic paradigm
adumbrated in chaprer 2, except in the faintest way. (If anything,
Yahyi exhibits much more of what we have called a Platonic-
Aristotelian paradigm.) Where, however, Yalyi is a true pupil is in
his reiteration of another Faribian theme: for the Second Master too,
established a link between ethics, politics and reason.

Al-Sijistani and Knowledge

We referred carlier, in chapter 1, to the major work of 31-5i_1'i5|:.:1ni
entitled The Cupboard of Wisdom, The importance of this work should
not be underestimarted. Fakhry has noted:

Nicknamed the logician, al-Sijistani is said o have written
numerous commentaries on Aristotelian logic and relared
subjects, but unfortunarely none of these works has come down
to us. In fact, with the exception of al-Tauludi's account of his
philosophical and logical views, we have no other clue to his
thought except the cursory, if complimentary, references to him
by the later historians of philosophy.*

_[ﬂsrf"iul’an Ess confirms that we know ai-Sijiuiﬂi ‘mostly through
scattered remarks which were noted down by his companion Aba

Hayyan al-Tawhidi"¥ None the less, his remarks are clearly not
intended to belictle The Cupboard of Wisdom which, indecd, as

Kracmer reminds us, ‘is our only source for as-Sijistini's early
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period”.** It may not have been absolutely onginal, but its comprehen-
sive nature was recognized and applanded from medieval dmes.® And
al-Sijistini’s wvast Greck learning, upon which Fakhry has
commented,” is evident from the briefest glance ar the names of the
Greek and Islamic philosophers and writers whose histories in one
form or another are contained within the Arabic text of The Cupboard.
They include well-known figures like Thales of Miletus, Pythagoras,
Socrates, Plato, Aristotle, Homer, Euclid, Hippocrates, Ptolemy,
Euripides, Thucydides, Sophocles, Plotinus, Philo, Porphyry and
Galen on the one hand; afil Yahyd al-Nahwa (John Philoponus),
Hunayn b. Ishiqg, al-Kindj, al-"Amin and Yahya b, "Adi, on the other.”
(The latter two, of course, are covered in some depth in this book )

The Cuphoard of Wisdom, then, shows al-Sijistani functioning as a
major historian of philosophy. Bur if we wish to examine him as a
philosopher in his oum right, and try and glean some ideas abour his
theories of intellection and general epistemology, we are better served
by referring to the work of al-Tawlud, as suggested and noted above
by Fakhry and Van Ess. We might usefully, therefore, using such
sources, survey first al-Sijistini’s views about the soul and the intel-
lect.

At times, it 15 clear that al—Sijistin,{ thinks in terms of a Platonic
tripartite division of the soul like Yahya b. ‘Adi: for example, al-
Sijistani ‘associated with the Plaronic doctrine of the mriparrition of
the soul corresponding virtues. He quoted Plato: “Whoever rules his
reason is called wise; whoever rules his anger is called courageous; and
whoever rules his passion is called temperate.” ** Bur alwﬂijistini 15
also familiar with an Aristotelian tripartite division of soul into the
vegetative (al-ndmiyya), animal (al-payawdniyya) and radonal (al-
nafiga)”® What is interesting and relevant about both of these
divisions, the Platonic and the Aristotelian, is that they both clearly

a clear and important rational element.

In another place al-Sijistini defines the soul as ‘a divine force
which mediates between Narure (al-Tabi's) ... and the Intellect
(al-'Agly. Just as man has a nature whose effects are apparent in his
body, so too is he blessed with an intelligence which enables him to
discriminate and undertake a whole range of other intellecrual func-
tons.™

However, despite this range of divisions, influences and defini-
tons, al-Sijistani is forced to admie thar it is really very difficult to
describe the soul adequarely.® Aristotle, as Kraemer poines our,
confessed to a similar problem at the beginning of his De Anima. Al-
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Sijistini more than hines thar the reason for this lies in a third dimen-
sion of the soul, over and above the Platonic and Aristotelian: that
dimension is the Neoplatonic. Al-Sijistini ‘obscrves that it is difficule
for man o know the soul, for he can only know the soul by means of
his soul, and he is veiled from his soul by his soul. For he is
compound, his soul simple. Also, he contains a small part of soul, and
a part of soul can hardly know its totality.™ Here we have a clear
reference to the classical Neoplatonic doctrine of the Universal Soul,
of which man’s soul is bur a pare;® and it has been stressed thar it is
the Neoplatonic dimension in al-Sijistint’s various discussions about
the soul which is the one which prevails.”®

For this brief survey, it is clear thar al-Sijistini, at various points in
his writings, considers the quesdon of soul under the three distinet
headings of the Platonic, the Aristotelian and the Neoplatonic, Each,
it will be observed, has a noetic quality: the Platonic and the Aristo-
telian both posit a rational soul; the Neoplatonic stresses more the un-
knowability of soul and this, of course, rﬁwt& the general Neoplatonic
artitude rowards the One, the Deity Himself, who is supremely
‘Unknowable'. Kraemer comments:

The noton that the homan soul is a small parr of the universal
soul — the doctrine of monopsychism — is affiliared with the
idea that man is a microcosmic replica of the cosmic hierarchy
in the sense that he is endowed with nature, soul and intellect.
He does not contain the One in the same way but has cognition
of it. It is implied that the One is glimpsed by means of contem-
plation of the great chain of being.™

The above remarks are designed to be a short incroduction to what
will now follow, that is, a survey of al-Sijistini’s doctrine of intellec-
ton and his general epistemology. Once again it is necessary to go to
al-Tawhidi for most of our references. The question may be posed:
does al-Sijistind in his treatment of the intellect, embrace Platonic,
Aristotelian and Neoplatonic definitions and does the latter dominate
as it does in the case of the soul?

Al-Sijistan’s theory of intellection has something in common with
al-Faribi's sixfold division of the intellect (reflecting as it does aspects
of the fifth Farabian intellect), as well as that same philosopher's
emanationist hierarchy of ten intellects, where the Tenth Intellect 1s
also called the Agent or Acave Intellect. However, it is worth sressing
that in whar follows, the text upon which these remarks are based,
here at least, ‘represents an attempt to arrive at a proper definition of
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Eerms; it is not a systemaric expositon of the process of intellection”.”

In what has been identified as ‘our principal source for as-Sijista-
ni's docerine of intellecs’,” Aba Hayyan al-Tawlidi's The Convers-
ations {al-Mugabasat), 1'I—Sijis:§1ﬁ identifies three rypes of intellect.
There is the Agent or Active Intellect (al- Agl al-Fa"al) which is paral-
leled in both the Faribian schemes or divisions alluded to above; there
is the Human Intellect (al-Agl al-Insani) which is also known as the
Material Intellect (al-"Agl ai—Hayﬂﬁmﬁ: and, finally, there is the
Acquired Intellect (al-"Agl al-Mustafad) which parallels an aspect of al-
Firibi's Fifth Intellect, in his sixfold division. These three intelleces of
al-—Sijistirur — Active, Human and Acquired — are viewed in terms of
agent, patient and acton ("l maf @l fi'l) respectively.” Kraemer
believes that the text of the Mugdbasit here implicitly assumes an
identificadon between the Arstotelian or Neo-Arstotelian Active
Intellect and the Neoplatonic Intellect, and also points to the key
doctrine in Neoplatonism of the unity of the intellece.™ Elsewhere, al-
5|_|us|:&|1; stresses that the intellect is the viral link berween the corpo-
real and incorporeal worlds.™ People may indeed differ in the rypes of
intellect which they possess,” but ulamately all are a part of the same
majestic hypostasis. Badawi believes that al-Sijistin1 atmbutes to the
intellect qualirires comparable to those which Plotinus accords to the
Nowus.”" He believes that al-Sijistini endows reason with a divine force
and quotes, in support, the following view of his via al-Tawlndi's
Book of Pleasure and Conviviality: ‘The intellect {al-"agl) is the Caliph of
God. It 1s the recipient of the pure emanation (al-fayd al-khalig) which
has neither blemish nor impurity. If one said that intellect were abso-
lute light (lit. miir fi 1-ghdya) one would not be far wrong.™

is reference to emanarion highlights once again the Neoplatonic
dimension of al-Sijistini’s thought; and before moving from this brief
survey of the components of his theory of intellection to his general
epistemological views, it is worth spending a little longer stressing the
Neoplatonic context of all his thinking. For his Neoplatonism is not
an optional or peripheral extra but an integral part of what he
believed and taught. This, of course, has profound implications for
any theory of intellection given the dominant role played by the
Universal Intellect and its clones and hypostaric subordinates in
classical Islamic Neoplatonism.

OF al-Sijistini, .M. Stern wrote: ‘His system, like that of most of
the other members of his environment, had a strong Neo-platonic
colouring,'™ We have already noted above the reference by al-Sijisti-
ni to emanation (fayd) and his analogy with light. Elsewhere, the intel-
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lect is compared to the sun; the soul is its deputy (khafifanhu) but the
intellect is brighter than the soul and whereas the sun is subject to
setting, rising and cclipse, the radiance of the intellect is eternal (ish-
ragahu dd'im )"

In one of his short philnscu}hica] treatises, On the Specific Perfection of
the Human Species, al-Sijistini adds ro our picrure of the Neoplatonic
dimension of the intellect.

[It is] the cause of the order of existents and their harmonious
combination, giving cach of them is determined existence.
Each of them seeks the help of intellect for irs specific perfec-
ton. ... Intellect has owo other funcaons: che first, insofar as i is
primary, simple, actvared, and caused by the First Cause and
First Agent, praised and exalted, which gives cach existent —
incellect, soul, and what s beneath them — the existence
common to all of them. Incellecr allots this existence to the
essences of existents by giving them the forms specific to each
one of them.... The second funcdon is what [intellect]
petforms by means of soul by conferring life upon everything
ready to receive it. This activity belongs to soul per se and to
[intellect] by irs intermediacy. For soul is the form thar occurs in
the animate being, and intellect bestows it [Intellect], therefore,
is what merits being called ‘complete’, ‘universal’, ‘perfect’, and
‘perfecting others’. Or [intellect] has completeness by virtue of
the First Agent, insofar as it made it cause of the existence of
every existent by nrd-:ring existents in harmonious relations.®

Apart from the Neoplatonic activities described above, what s par-
ticularly fascinating about this short treatise, as implied by its title On
the Specific Perfection of the Human Species, is that it was written specif-
ically tor the Biyid prince, whose patronage he gained, namely "Adud
al-Dawla. In Kraemer's words, ‘he is the perfect individual whose
manifestation is celebrated in this treanse”.® God's power (lit. *the
power emanated from the Uldmate Foundation’) descends chrough
the emanationist hierarchy or chain, a verimble purveyor of virtues,
which are then embodied in this world in one of pure soul and intel-
lect who is firted thereby o rule the world of men, save them from
tyrants and establish a just hierarchy. Al-Sijistini clearly intends that
this should parallel in a -::-l:-r_pﬂrtal and temporal fashion, the ordered
hierarchy of Neoplatonism in the celesaal sphere where the intellect
and the soul know their exacr rank and are eternally obedient to the
hypostasis above them; in a similar fashion mankind should order
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iself.* Here then, the Neoplatonic emphasis on, indeed fedsh for,
order and hierarchy provides the ethos for this whole treatise with the
ordering of the supralunary world as an eternally emanated paradigm
for all behaviour in the sublunary sphere. In other words, this
Neoplatonism of al-SijistiuI has a political and ethical dimension or
edge.

gi—[;wing cxamined some of the key aspects of al-Sijistani’s theory of
intellecrion, and noted its Neoplatonic orientation, we will move now
to some other areas of thar philosopher’s general epistemology. He has
much to say on the subject of ]mu:rwlcdg-:: the E:-Ilﬂwing aphoristic
statements help to set the scene: juse as che intellect is compared to
absolute light and to the sun (see above), so light imagery is cmplc-yr:d
when al-rSJ_]ntam talks about knowledge. For example, after the citation
of Plato’s remark thar ‘Knowledge is tht lamp of the soul’, al-5ij istim
remarks: ‘How beautiful is chat |.1mp whose gl:s:; is pure, whuse light
is sharp, whose oil is strong and whose wick is straight'™ In The
Cupboard of Wisdom, al-Sijistimi quotes Theognis’ observation that
‘Knowledge (al-1lm) is not on the level of food which suffices to feed
two ot three but cannot feed many persons. Rather, it is like light (fka
I-nir) which enables many eyes to see all ar the same time.”®* Else-
where al-Sijistini holds chat

Knowledge (al=Ilm) and wealth are like two wives [of the same
man|. They rarely go together and are reconciled to each other.
Also, a man's portion of wealth resules from the concupiscent
and bestial soul (al-Nafs al-Shahawiypa) whereas his porton of
knowledge resuls from the ratonal soul (al-Nafs al-Aqgila).
These two portions oppose and contradict each other. Further, a
discerning and discriminating person must realize thar a man
who possesses knowledge is nobler in every conceivable respect
than a man of wealth. If he 15 given knmﬂedgc. he need not
despair of money, of which a litdle suffices, or greatly worry
abourt the loss of it Knowledge exercises control. Wealth is
something over which control 1s exercised. Knowledge belongs
to the soul. Wealth is corporeal. Knowledge Belnngs o a man in
a more personal manner than wealth, The perils of the wealthy
are many and sudden. You do not see a man who possesses
knmvl-:dgc robbed of his knmvlrdgi: and left ::lv:pn'vcd of it. But
you have seen quite a few people whose money was stolen,
taken away or confiscated, and the former owners remained

helpless and destirute. Knowledpe thrives on being spent. It accom-
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panies its possessor into destitudon. It makes it possible to be
satisfied wiath little. It lowers a curtain over need. Wealth does
not do that.®*

This extended passage nfa]—bglsum s view on the relative merits of
wealth and knnwlcdgc rct:LJJIﬁ little commentary: it vaunts the values
of knowledge and is highly Platonic both in it attitude to things
corporeal and cnrp-:::re:] need, and irs reference to the radonal and
concupiscent souls. A neat equation is drawn with things marerial and
:r:mpml like money (al-mal) deriving from the concupiscent, bestial
or appetitive soul, while that which has an eternal quality and canno,
as al- Sl_]lstam ]:I{IIIII_'E- out, be taken away, is associated with the rational
soul. Thus an ancient and perennial dichotomy berween soul or mind
on the one hand, and mamer on the other, underlies this text
purveying al-Sijistint’s ideas, which looks both backwards to Plato
and forwards, in some respects, to Descartes. And here too, as with the
intellece, there 1s an ethical dimension to the discussion.

All the above quotations show the premium that al-Sijistim placed
on knowledge (‘ilm): che lareer is truly the fruit or the yield of the
intellece (al-'ilm thamarat al-Agl}*" And while the truth born of know-
ledge may often be partial rather than total — and here he retells the
famous Buddhise®™ parable of the elephant and the blind men, each of
whom describes that animal differently according to the limb which
he touches™ — this can never mvalidate the need to search for chat
truth which is the product, or partial product, of knowledge. For the
truth brings men mgtfhcn while error divides them.™ It is interesring,
of course, from the point of view of Plato's suspicion of the dara
yielded by sensory perceprion,” that the parable of the elephan is
retold by al-Sijistam after the latter has bru:ﬂ}r uoted Plato himself.
Mone the less, al-Sijistinis epistemology is cl:arl}r not denying a
validity or role o any knﬁwlm:lgc gleaned by the senses bur simply
pointing out its |im.iur:ipm as indicated in this well-known parable. In
this respect, al-Sijistani cannot be described as an unreconstructed
Platonist. The specific point made by his citation of the parable here,
however, is that "we find all those professing a doctrine to be deter-
mined by his own perspective, prejudice, nature and passion. But the
far-ranging, intelligent and thorough person nevertheless has an
advantage over others."*

Jadaane neatly summarizes al-Sijistint’s cpistemology thus: he
maintains that it follows two distinct lines, one Greek, the other
Gracco-Muslim. In consequence, two types or modes of knowledge
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can be identfied: natural k.nﬂwll:dgt: and supernatural knuwlcdgc
The quest for truth may certainly be difficalt but it is possible. Thus
agnosticism and scepticism are rejected® Jadaane emphasizes™ thar
knowledge in al—SijistinI is defined as the image of the object known
in the soul of the knowing subject (al-%ilm girar al-malidm 7 nafs al-
“alim)."* The souls of the learned (al-wlama’) are acrually (bi 1-fi"l)
knowledgeable; the souls of the pupils (al-muta’allimin) are poten-
dally (b I-guunia) knowledgeable™ After such vocabulary it is hardly
surprising that Jadaane rightly chooses to conclude: the narural epis-
temology of al-Sijistani is profoundly Aristotelian in its inspiration,
while his 'supﬂmmral* tpisl:cmnlng}r has its roots in the Greek
mythological radition on the one hand and Qur'inic reveladon on
the other.”

Al-Sijistini’s general overall epistemology then, may be said to
have elements of the Platonic and elements of the Aristotelian, while
being neither totally Platonic nor woreally Aristotelian. And there is a
third element in his epistemological cauldron and that is the Neo-
platonic. We have stressed already the Neoplatonic dimension of
Sijistinian thoughe. It is also clearly apparent in the following epis-
remological division: in response to a queston, al-!ii_jistin.{ notes that
there are four grades of knowledge:

I There is that which is purely sensible {mahsits bapt), possessed, for
example, by the animals;

2 there is that which 1s purely intellectual or intelligible {ma'qsl
mafid) and is characteristic of the celestial bodies;

3 there is that which is both sensible and intellecrual {mahsis
md giil ) which is associated with man's imagination; and

4 finally, there is thar which is both intellectual and sensible {md'gal
mafssis) which the perspicacious man (dhd T-nazer) attains by
some piece of research (bi 1-balh).*

A]-Sisjistini continues: the more a man thus studies and researches
carefully, the greater his chance of arraining to ‘the knowledge ("ilm )™
of the ratonal and living bodies, which are free from sensory percep-
tion (al-fiss) thanks to what they possess of the eternal emanaton {al-
fayd al-da'im}."™ Man’s soul will then be illuminated with real
knowledge; his conduct or way of life will be upright and on a
rational course; and his character or morals will be purified of all
material filth; chis is clearly the highest form of human knowledge.'"
The mixrure of Platonism (with is constant distaste for sensory
perception) and Neoplatonism (with its reference to emanation) only
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highlights the eclecricism of Sijistinian chought And, as Jadaane

stresses, there is a neat equivalence berween these four grades of

knowledge and the fourfold hicrarchy of animals, celestial bodies,

ordinary men and pure, ‘illuminared” men, into which latter caregory,

of course, fall the philosopher, the astrologer, the soothsayer and the
her 102

With the link now established above berween real knowledge and
morality, we may turn briefly and finally to a consideration of the
ethics proper of al-Sijistani, a subject upon which we have already
touched several times, As will be abundantly clear from whar has gone
before, al-Sijistanr’s philosophy is impregnated with a divine moral
ethos.'" Philosophy and morality do, indeed, go hand in hand. And
we can say that, just as, for al-Sijistini, knowledge is the fruic of the
intellect,"™ so virme, or the virtues [d.f-‘,f'ar,ﬁ*:'f], are the fruir of a well-
ordered desire associated with the intellect."*

Al-Sijistana lists wisdom (al-hikma) as one of the sensory (or
perceprible) and intellecrual virtues (al-fagda'il al-hissiypa wa =agliyya)
in a group which also includes courage, gencrosity, gentleness (or
discernment) (film) and patience!™ This characterization of the
virtues as fissfyya and ‘agliype interestingly parallels those epithets of
malsis and ma'qil in al-Sijistini’s fﬂuchl-]d gradaron of knowledge
which we studied earlier.’” There is, then, an apparent harmony or
parallelism of langnage as well as content, at least here in these owo
places, in the rearment of knowledge and virrue, which leads almost
inexorably to the formuladon of a basic paradigm in which we
suggest that, for a|-bl_|:tst:m in some senses at least, knowledge is
virmue and virtue is knowle

In conclusion, then, it is clear thar if knowledge is bound up with
virtue and good ethics, then the larter in marn are bound up with
salvation iwself. And if the middle term of this proposition (ethics) is
omitted, then we can say thar salvadon has a real epistemological
quality or dimension in the thought of al-Sijistini. Bur ethics are
important and, as Kraemer stresses, ‘not only the inrellect bur the
moral virtues as well are related to the divine”. '™ Good ethics for al-
Sijis:ﬁn{, emphasizes al-Takriti, ‘conrrol’ the soul™ while good
thinking keeps one on the right path and free of sense-inspired
error.”" Plato would cv:rr-.ijnl}r have ngr:rﬂ! However, it is ‘a modified
Platonic doctrine’ which lies at the heart of Sijistanian cthics:
“Whereas in Platonic ethics, courage is related ro the radonally-
directed spiritual faculty, Aba Sulayman al-Sijistani relates it to all
three facultes of the soul, thus giving rise to three kinds of
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courage.'"" This is illustrated in the fn:rllnwing quotation: ‘If courage
is rarional, it facilitates the pursuit of wisdom, persistence in artaining
the goal, and expending energy to obtain desire. If it is spirirual, it
facilitates venting angcr.jusl:iﬁ-:-d or not. If it is appetitive, it facilitates
adopring consummate temperance, in public and private.”'"

Good refined or trained morals and ethics, then, are a prime key or
passport to eternal salvation in paradise’* for al-Sijistani. Itisinteresting
to compare this dominant motif in his thought with the ideas of al-A-
miri on the same subject, and we shall pass to these in a moment.

In a nutshell, al-Sijistin in all his thoughe is not a grear original
thinker: he depends not only on his immediate philosophical
environment and those Islamic and other Middle Eastern Christian
philosophers who have preceded him, burt also, of course, on Arnistotle
and Plotinus, thus conforming to a basic flmdjgtn suggested above.
Furthermore, he is a true ‘son’ of al-Firibi and member of his School
ins his use of Platonic thoughr and classifications.

Al-‘Amiri and Knowledge
Al-"Amirt’s On the Afterlife has been described as ‘a tenth-century

attempt to reconcile a Greek philosophical view of the soul with
Islamic doctrine on the afrerlife’. ' The fact thar al-"Amin is soaked
in the Greek wmadition, pardcularly the Hmrplamni;:, is not in
dispute."® Another work attributed to al-"Amin, On Being Happy,'
has been characterized as possessing ‘a strong interest in Greek ethics,
pﬂrﬁmlaﬂ}r the Nicomachean Ethics and [makmg] abundant use of both
Plaro and Aristotle, with a late-Neoplatonic coloradon’''” Different
commentators have stressed ditferent aspects of this Greek sieve
through which al-"Amiri filtered his ideas. For Jean-Clande Vader ‘al-
‘Amiri est nettement, comme son milieu, néo-platonisant et pytha-
goricien’,'" while the Encyclopaedia of Idam inserts him neatly into the
dual paradigm, adumbrated above, and describes his philosophy as ‘a
rather conventonal amalgam of Neoplatonism and Anstotel-
ianism”.'"* The pluralism of the society in which al-'Amin lived is
clearly reflected in his works.'®" Yer al-Amin's corpus is much more
than a mere amalgam of Greek ideas, however much that might
reflece his own milieu, and however much this aspect might be
stressed by authors such as those cited above. His On the Afterlife, for
example, is as much an extended epistemological discourse and ir is
from this point of view that this work, as well as his others, will be

rreated here.
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Al-"Amiri valued knowledge as much as any of his predecessors.'!
On the Afterlife, and its companion volume, On Making Knoun the
Virtues of Islam,' ™ are both “directed to the religious establishment’ and
ery ‘to justify philosophy and show how it may complement the reli-
gious sciences’.'™ Ar the beginning of On the Afterlife, the Prophet
Muhammad is cited as proclaiming the abundance of knowledge
while the dangers of ignorance are underlined;'* and al-‘Amin
provides several definitions of knowledge. For example, ‘knowledge
(al-ilm) is the understanding of the thing just as it is, free of mistake
and slip’.'® Alexander is quoted as stating that *[real] knowledge
(al-"ilm) is identifying the cause of the known (lit. sabab al-ulim) [and]
recognizing that it is the cause’.'™ Above all, for al-"Amiri as with
Plato, there is a need to know God.' [t is important to note, however,
that in al-Amin’s thought, philosophy is bound up with action. A
considerable premium is placed on the merit of work: ‘Knowledge’,
he declares, is at the heart of [or foundadon for] work” (al-ilm mabda’
li I-amal) and ‘work is the perfection of knowledge' (al-amal tamdm
al-ilm). He continues: ‘Superior knowledge (al-ulim al-fadila) is only
warnted for the sake of virtious actions (al-a'mal al-giliba)."'** Here, then, is
the clearest statement by al-"Amiri that he considers that knowledge is
a foundanon and source for ethical action, and that the two are
ineluctably linked. As he puts it elsewhere: "He who attins real
wisdom (al-hikma al-hagiga) and practises true service and devotion is
described as virmous absolutely; but he who is not wise and devour
can only be described as having virtue like a shadow or an image."'#

In On the Afterlife, al-Amiri identifies four categories of people
according to their respective epistemological stances (abwdb al-
e drif :

1 There are those who belicve that that which can be perceived by
the senses (al-mudrak al-fissi) has reality (hagige) but deny any
reality to the intellectual concept (al-mutagawnvar al-"agli);

2 there are those who believe the reverse;

3 chere are those who believe that neither the sensory nor the intel-

lectual have reality; and
4 finally, there are those who believe that both have realicy.'™

For his part, al-"Amin concludes by coming down on the side of the
last category: both the sensory and the inrellectual have a genuine
realicy.'*!

On Making Knoun the Virtues of Islam provides a further insight into
the way in which al-Amini viewed the whole subject of knowledge
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(al-"ilm). He divided it into the two main rypes: religious (al-mill} and
philosophical (al-hikmi). Religious knowledge was further divisible
into fadith (dependent on the senses), theology (dependent on the
intellect) and jurisprudence (dependent on both the senses and the
intellect). All three could be serviced by linguistics (sind"ar al-lugha),
Philosophical knowledge was also divisible into chree pares: the firse
was physics or natural science (dependent on the senses), the second
was metaphysics (dependent on the intellect), and the third was
mathematics (dependent on both the senses and the intellect). Logic
was the tool which serviced these three aspects of philosophical
knowledge.'* Further subdivision occurred as well'” (see Figure 4).
Al-'Amin stressed that logic was a primary tool in the achievement of
real knowledge; and a Firibian awareness of this pervades his whole
thinking:
ic is an intellectual instrument, which alone properly
enables the rational soul to distnguish berween truth and
untruth in speculative problems and between good and evil in
practical problems. One can roughly compare the use of this
instrument with that of a gauge with which one measures

ENOWLEDGE (al-"Iim)

i |
Religious Philosophical

I I | I | 1
Hadith' Theology®  Junsprudence' Physics' Meaphysics’  Mathemartics®

| | T | |
Arithmetic  Geometry Astrology’ Cemposiion  Mechanics
Astronomy  (Music)

Eey
1 Dependent on the senses

2 Dependent on the intellece
3 Dependent on both senses and intellect

Figure 4 Al-"Amiri's basic classification of knowledge in his book Om Making Knous
the I"'l'ﬂ'ﬂ-ervl:_lll'_.ir.:.lldrll {Klﬁ'& al=I"lim bi Mﬂnﬁgil'ﬁ' mf-fsfn:im}
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objects of knowledge. Logic conrrols question and answer as
well as contradiction, contrast and fallacy. It helps to resolve
doubts, cxposc misleading statements and support other ideas
which may serve to verify claims thar have been raised. Besides,
it also confers an intellecrual pleasure, which provides a cheerful
calm in marters of cognition to such an extent that the soul by
itself becomes a propagandist for the acquisidon of philosophy
(al-fikma), not in order to earn the praise of friends tﬁ:n:hr}r. but
in order to be blessed with the realization of truth and the joy of

c‘ertainry.'“

In a stimulatng, erudite and wide-ranging article,"** Professor
Mohammed Arkoun stresses that On Making Knoum the Virtues of Islam
operates within, or employs, a lexicon and cultural paradigm which is
already well established."™ It is clearly a lexicon which gives a cerrain
primacy to the noetic in its technical aspects.”” Reason, however, does
not conflict with revelanon but complements ie.'* There is, too, a
scale of values: despite the value of the rational sciences, they have a
lesser nobility than the religious sciences; knowledge has an inferior
position with regard to acdon; the former statement is a result of the
larter, according to al-"Amin.' ¥

In his recognition of the limitations of the human intellect,'*" he
clearly seems to embrace, in part ar least, the old medieval western
saw which considered philosophy to be the handmaiden of theology.
Or, as Rowson perhaps better states it

It would appear thar al-"Amin agrees with al-Kindi in
conceding crucial dogmadc points to Islam, but pushes his
philosophical interpretations of them as far as he can; to avoid
collision, he appeals in the end to the limitations of the human
intellect, and the impossibility of grasping the kayfiyat of the
eranscendent: a philosophical bild kayf'*!

Rowson goes on to maintain that such a stance set al-Amin apart
from his fellow contemporary philosophers: in particular, he differed
from them ‘in being actively interested in resolving the conflict with
the “wlamd’ and winmning their ﬂpprm'a] of ]JIJj]LTEDPh}I".HE Above all, a
clear link, as we have already scen, was established by al-‘Amir
between virtue and knowledge.

In conclusion, it is clear thar al-Amiri, o rake up once again
Arkoun's point, operates within an already well-cstablished lexical
and cultural paradigm. The basic elemenes in this are the familiar
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triad of Platonism, Aristotclianism and Neoplatonism, From an epis-
tcmn]ogicnl point of view, al-"Amin’s Platonic suspicion of know-
ledge yielded by sensory perception is significanc:

The eternal truths (al-wliim al-hagigiypa) which are known with
certainty — such as our belief thar things equal to one thing are
equal to each other, and thar the whole is greater than its pare —
these are not established by bodily sense, which is ltable to error and
inadvertence. Rather, they are acquired by the innate (gharizi)
intellect, which is a divine prmfa having the same relationship
to the soul as the visual power has to the corporeal eye.'*?

And knowledge acquired by the ratonal soul is of more value and
significance than that perceived by the sensual spirit.'*

There is an epistemological dimension rto the Neoplatonic
substrate of On the Afterlife as well. One of the key Neoplatonic
features of this text is the intermediate role allocated o the intellect.
We have just noted that eternal truths are acquired by the innace
intellect {al-agl al-gharizi). Certain men have had their substances
blessed with 'the light of the intellect’ (nir al-"agl) which enables those
men to be God's khalifa on earth and make progress towards para-
dise.'** As Rowson points out: “The virtuous soul’s ascent ... in terms
of closeness to God ... by means of the intellect ... is thnmughl}'
Neoplatonic.” " What we have in effect here, behind this text, is the
great brooding image of the Universal Intellect locking up rowards
God in classical Eulunn. and downwards towards man, emanating and
bequeathing that Imﬁwledge which facilitates and even precipitates
virtuous action. An epistemological circle of virtue and knowledge is
thus produced, and closed, whereby intellect ‘locks down’ from the
supreme source of salvadon to man, wheo is thus endowed with know-
ledge sufficient o engender a scheme or code of good ethics whose
pursuit in virruous action will lead thar man to ultimare salvaton.'”
Salvadon is thus born of salvanon's source, via the intellect.

Third, and finally, if we turn o the Aristotelian element of the
three-part paradigm enunciated above, this too will be seen to have its
c]:m-:mulug:cal imension. In his work On the Afterlife, at least, al-
‘Amin divides the human soul into the Rational (Nuggiyya) and the
Sensual (Hissiyya), and Rowson notes that the philosopher’s source for
his analysis of the soul here ‘is Aristotle’s De Anima, as interpreted in
the late Greek Neoplatonic Schools”.'*

If we now compare these three aspeces of al-"Amin’s thought — the
Platonic, the Arstotclian and the Neoplatonic — (while acknowl-
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edging that there are others as well) with the same three as they
appear, for example, in the thought of al-Farabi and al-Sijistini, we
find that Arkoun's point about a common linguistic and philoso-
phical heritage is well borne out in many respects. Above all, we are
perhaps now in a position to enunciate for the first tme in this
volume the major underlying paradigm to which the thought of
al-"Amiri (as much as that of his predecessors) conforms; it may be
presented succincly, though non-exclusively, as follows: the impact of
Tslamic {or Christian) dogma together with any combination of the thought of
Plato, Aristotle and Plotinus on al-Fardbi and his School produced whar I will
term here a fﬁmdﬂ mental epistemology of salvation' whose primary elements
were the noetic, the ethical and the soteriological It remains only to
demonstrate in conclusion how the thought of al-Tawhidi also
conformed to this basic paradigm.

Al-Tawhidi and Knowledge

Joel Kraemer, in his erudite and indispensable volume, Humanism in
the Renaissance of Islam, neatly characterizes several of the “Scholars,
Patrons and Potentares’ with whom he deals by a single epither thus
al-"Amin, whom we have just surveyed, is “The Philosopher’, Miska-
wayh becomes “The Courtier’; and Abi Hayyan al-Tawhidi, whose
artitudes towards knowledge and general epistemology will be the
tocus of this section, is designated *The Secretary’.'*

The implicit stress is correct. By virtue of his calling as “a profes-
stonal scribe, secretary, and courtier’,'™ al-Tawhidi was enabled to
write such entertaining philosophical works as The Book of Pleasure and
Conviviality. His encyclopaedism has been much noted."' Indeed, the
larrer work, while admictedly employing a more personal and person-
centred presentation than the Epistles (Rasal) of the Tkhwin al-Safa’,
none the less has much in common with those Epistles: both are
profoundly encyclopaedic in scope; both appear to be the product of
philosophical and literary seminars;'® and, if we accept the account
and cvidence of Abbas Hamdani, the similarities between the Episles
of the Ikhwin and al-Tawladi's Book quIﬁ:_mrr and Conviviality should
come as no surprise. Whatever the truth or otherwise of al-Tawhdi's
statement in which he ‘named four specific contemporary writers as
the authors of the otherwise anonymous encyclopedic work Rasd'il
Ikhwin al-§afd”,'™ it is clear that he had some familiarity with these
Epistles.'** As Hamdani notes:
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At another place in his al-fmid, Abii Hayyin gives a long story
about a Zoroastrian and a Jew as related (baddathant) to him by
al-Qadh Abii 'l-Hasan "Ali b. Hiriin al-Zanjini, who is described
as the jahib al-madhhab (leader of the sect, meaning the Qarma-
gian or the Fifimid). This al-Zanjini was mentioned before as a
member of the heretical group of Bagra. The story is found
verbatim in the Rasdil... Stern contends that Abid Hayyan, at
the ome of reproducing a wverbal narration in his al-Imid’,
refreshed his memory from a copy of the Rasa'il itsclf.'*

Furthermore, just as the Epistles of the Ikhwin devote a substantial
section to animals and their kinds' (clearly written within or
reflecting the Aristorelian tradition of Historia Animalium, De Partibus
Animalium and De Generatione Animalium),'™ so too al-Tawludi, in his
Book of Pleasure and Conviviality, has a substantial zoological section.'
Of course, the author was no more a professional zoologist than the
Ikhwin, but he regarded such macters as part of a good education and
also as observable and demonstrable aspects of God's power and
wisdom.'™ There is no doubt thar behind both the zoology of the
Tkhwin and that of al-Tawhidi, a clear theological and epistemolog-
ical purpose resides: God's knowledge, wisdom and power produce
manifold earthly signs — such as the animals — in order that man may
recognize and know the manifold narure of God's knowledge, wisdom
and power and, acting logically, be sufficiently impressed to worship
the Creator.” Like the Tkhwian with their Epistles, al-Tawhidi too,
adheres to an Arstotelian tradition in his zoological wriﬂnglj, most
probably drawing inter alia on an Arabic translation or paraphrase of
Aristoe’s Historia Animalium.'

The above brief survey, besides illustrating points held in common
between the Ikhwan's Epistles and al-Tawhidi's Book of Pleasure and
Conviviality (most notably and significantly for our interests, their
encyclopaedic approach to, and veneration for, knowledge), also
underlines the fundamental Aristotelianism ar the heart of both texts.
Yet this is, of course, only half the story. The lkhwin al-$afa" were
pmfuum:_ll}_r Neoplaronic as well, and there was a similar orientanion in
al-Tawlidi which scholars have commented upon. For example,
Kracmer points out that he was ‘arrracted to the Neoplaronism and
Neoaristotelianism of Sijistini and his cirele’ " The Encyclopaedia of
Islam notes thar *He was obviously impressed by Abd Sulayman’s
Neoplatonic system, which the latter shared with most of the other
contemporary Baghdad philosophers.” '™
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In summary, then, whar has to be borne in mind in any assessment
of al-Tawhidi's attitudes to knowledge and his basic epistemology is
that they are underpinned by three principal factors: a devotion to
encyclopaedism, a fundamental Anstotelianism and an attraction
towards Neoplatonism. Though his deployment of these may not be
particularly original,'™* though his intellecrual honesty may some-
times be called into queston,'® and though he might treat his
subjects in a somewhat unsystematic or even disorganized fashion,"
it has also been said of him that he ‘appears to have been dominated
by a rare desire to achieve intellectual independence, and the ideas he
put on paper are the result of much searching meditation’.'” It 1s in
the light of this last statement that we will try to evaluate his attimades
to knowledge and the general structure of his epistemology. And if it
is rightly perceived that, for an analysis of the latter, such works as The
Book of Pleasure and Conviviality are too disjointed and unschemanc —
however relevant they may be in diverse places and however much
they might stress the r:ncyr:lupudlc substrate to his theories of
!ma:rwlv:dgc then we may easily turn, for a more coherent and
systemaric epistemology, to al-Tawhidi's Epistle on the Sciences(Risila fi
1= Ulim ).'=*

First, it will be clear from a brief look at some of al-Tawldi's
views on, and general definitions of, knowledge that many of them
parallel or complement other views and definidons in authors whom
we have prenﬂusl}r surveyed. Thus, a random glance reveals al-
Tawhidi maintaining that knowledge (al<ilm) is ‘the perception by
the Rarional Soul of things as they really are’'® while wisdom (al-
hikma} in a following definition is *the essence of knowledge abour
cternal things’.'™ There is an interesting implied conerast here which
seems 1o associate knowledge (ilm) with this lite and wisdom {frikma)
with the next. Al-Tawhidi also makes full use of the obvious images
which may be drawn from namre: thus ‘the intellect is the tree whose
root is knowledge, whose branch is action, and whose fruir is the law
(sunnah).'" And knowledge, of course, may be manifest in many
different, indeed, almost unexpected ways — at least, from the point
of view of the epistemologist. Thus ‘handwriting is the garden of
knowledge''™ and ‘jewelry fashioned by the hand from the pure gold
of the intellect’.’™ Indeed, the pen ‘is the chief of wisdom’,"™ while it
is ‘the light of handwriting [which] makes wisdom wvisible’’™ In a
statement, highly significant for its linking of the pen (Le. knowledge,
wisdom), politics (Le. action) and, thus, implicidy the whole arena of
ethics, the last quoradon by al-Tawludi from an unnamed Greek
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philosopher is contnued thus: ‘And the skilful handling of the
calamus shapes politics.™

However unusual some of the metaphor may be, there is, behind it
all, a basic threefold division of the soul, which we have encountered
before (for example in the epistemology of Yahya b. ‘Adi), and which
underpins the thought of al-Tawludi: the Rational Soul, the
Passionate Soul and the Appetitive or Carnal Soul'”” The other pillar,
of course, upon which al-Tawludi leans is Aristotle, and this is par-
ticularly apparent in al-Tawhidi's devotion to logic.'™ The joy of
knowledge, and that primary aspect or tool of knowledge, logic, set
man apart from the animals.'™ But hubrs should not be allowed to
lead the scholar to desecrate his unique intellecrual gifts, nor stupidicy
be allowed to lead the pious but stupid man to do harm by spreading
his ignorance. Citing al-Tawhidi,'* Rosenthal notes a warning

against men who were pious but ar the same rime stupid.
Together with wicked scholars, they belonged to the most
harmful type of human beings. In the case of wicked scholars,
knowledge suffered harm, because their knowledge was sure o
be rcjm:d on account of their wickedness. In the case of those
who were pious and stupid, the harm was done through the
spread of ignorance, since their piery was sure to make people
accept their ignorance. Moderation in both directions was ...
what promised the best hope for future salvanon.'™

It is clear from all this that, once again, the stress is on the salvific
dimension of knowledge and we will return to that point later in this
section. Meanwhile, we mught simply note here the recurrence of
another familiar theme: philosophy (a system of reason and know-
ledge) is stll the handmaiden of, and subordinare to, theology (a
system for salvation) and revelation. As al-Tawhidi neatly puts it: ‘The
prophet is above the philosopher, and the philosopher is less than the
prophet. The philosopher must follow the prophet rather than vice
versa, because the prophet is one who has been sent (mabdh). '
Reason is thus inferior to revelation, though no one can and should
deny the very real links between philosophy and religion.'™

For a slightly more systemaric, though by no means complete,
approach to epistemology, and some sense of whar a coherent general
structure or framework of knowledge might have looked like to al-
Tawhidi, we turn now to a consideration of that author’s Epistle on the
Seiences (Risdla ft 1= Ulim).

The contemporary intellectual life of the Islam of the fourth Hijr
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century, with all its squabbles and intellectual controversies, is clearly
reflected in the work of al-Tawhidi.'™ And al-Tawhidi prints his own
personality on every text. This is as true of the Epistle on the Sciences as
it is of every other. He shows that he has a specific purpose in writing
the Epistle: it is to record his basic and profound intellectual objection
to the artificial separation of certain disciplines: Logic and Jurisprud-
ence, Philosophy and Religion, Wisdom am:l Lawo%lt altkam).'"® The
Epistle cncap:sulalem and briefly surveys, some of tht branches of the
knowledge of the day under the following headings: Jurisprudence,
the Qur'an, the Tradidons, Reasoning by Analogy (Qipds), Scholastie
Theology (Kaldni), Grammar, Language, Logic, Medicine, Astronomy
and  Astrology, Anthmetic, Geometry, Rhetoric and  Islamic
Mysticism { Tagawwnf ).'™ Al-Tawhidi specifically states his intention
to be concise and thar he will not attempr to cover everything' Ir is,
therefore, a rather simpler scheme which he presents, by contrast with
those of other well-known classifiers of the sciences in Arabic
thought"™ And, as Marc Bergé stresses, its omissions — History,
Physics, Zoology, Music, Ethics and Politics, for example — are
serious.'* Yet, despite its lack of a logical order in the subjects treated,
al-Tawhidi's Epistle on the Sciences is worthy of some attention and
study."™ And while we may agree with Bergé's final designarion of it
as a work of adab,'"' this should not prevent us from appreciating its
epistemological dimensions, simple and unstructured as these may be,
some of which will be highlighted in what follows.

After the opening remarks, several of which stress the very real
isolation felt by the author in his present milieu, al-Tawhidi swiftly
manifests his dislike of the man who denigrates ]Dgl "> He then
moves to a delineation of the various branches of knowledge outlined
above: aspects of jurisprudence include the permitted and the
forbidden; the most difficult feature of raditon study s to distin-
guish the sound (gahil) from the ‘sick’ [:_tdqu]. After the Qur'an and
tradicion, reasoning by analogy construtes a primary cruech and
handle in jurisprudence.'™ None of this is particularly remarkable.
But ai—Tﬂ.wi;!ldl goes on to emphasize, in what must be rcg:rdc-:l as
the central section of his Epistle, the primary role of reason in all
branches of knowledge, and the necessary usages of logic (al-marnpig).
Logic allows ideas expressed in discourse to be considered from a
whole variety of perspectives and possibilities. It can help in distn-
guishing a genuine prmf from a doubtful one and can eliminare
specions arguments.'™ It is clear, thercfore, that with al-Tawludi,
logic shoul underpin the consideration of every branch of know-
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ledge, though al-Tawhidi is keenly aware of the limitations of both

knowledge and man."* If one were to attempt an answer here, on the
basis of the Epistle on the Sciences, to the primary epistemological ques-
tons of “What can be known? and *How can it be known?', one
would have to reply by referring the reader to the categories of know-
ledge which are surveyed in the Epistle, in answer to the first question,
and ro the domain of logic as an answer to the second. Bu, as al-
Tawhidi himself implies, the Epistle on the Sciences 15 by no means a
complete epistemology. To formulate such a scheme of knowledge
and gain a more complete picture, one needs to combine the dara
from this Epistle with that gleaned from some of his other works,
surveyed above. We recall, for example, that there is still a hierarchy
of values in knowledge itself, however much logic is vaunted, and thar
the prophet ranks above the philosopher. What the Epistle on the
Seiences does, self-confessedly impertectly, is to present a series of
branches of knowledge, in an albeit simple, largely unstrucrured
fashion, as part of a literary argument in favour of the merits of reason
and logic, rather than a highly complex theory of intellection. The

istle on the Sciences remains an approach towards epistemology but
never a fully fledged epistemology in its own right in the sense, for
example, of al-Firibi's Epistle on the Intellect which we have examined
in a previous chapter. Kraemer has noted of al-Tawlidh that he
‘embraced adabin the broad humanisac sense’.'™ This is certainly true
of the Tawhidi revealed to us by the Epr.srif on the Sciences.

[n our assessment of al-Tawludi, it remains only o examine the
ethical dimension of his view of knowledge. We have already noted
the lack of a section in the Epistle on the Sciences to deal with either
ethics or politics; and it is thus clear that the ethical aspects of al-
Tawlidi’s epistemology must be sought elsewhere,

There are a variety of statements which help us to formulate a
coherent view. For example, knowledge is the nourishment of the
soul;'"” and just as [slam acknowledges the joint efficacy of both faich
and works in the achievement of salvadon, so al-Tawhidi stresses that
‘action (fi’) is the source of knowledge'."™ Above all, reason (al-'agl) is
the line of communication or contact (al-wugla) between God and
man,'™ as well as che arbiter berween the jinn and man;™ its wazir is
knowledge (al-ilm) and, by ir, the servants of God are spared His
punishment.® There could be no clearer statement that reason, the
intellect, is a most significant guide to the achievement of cternal
salvation and bliss, All this is confirmed elsewhere in al-Tawhidi's
treatise, in which he deals with the art of penmanship; we have drawn
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upon this treatise a}rcad}'rm “Abbas said: “.. The intellect is the
tongue of good actions and qualities. And good actions and qualites
are the perfection of man,"™" " o

In the end, then, it is clear that al-Tawhidi too conforms to the
pari-dlgm adumbrated above at the end of the section de:almg with
al-'Amin, and contributed by his thought towards the ‘fundamental
fPIEttmﬂlﬂ%}' of salvarion' which we have identified as a major char-
acteristic of Farabism. Al-Tawludi's writings may have fallen much
more within the adab rradition than those of some of the other
members of the School of Firibi We have already noted how his
most famous work, The Book of Pleasure and Conviviality, has been
described as ‘a kind of philosophical Arabian Nights ™ Within the set
framework of a sequence Df‘IﬁEhE',

cach chapter outwardly appears to sum up the discussion which
had raken place at one meetng .. [a.ud] cach chapter begins
with a short prelude in which I:he vizier usually suggests the
topic to be discussed or purs a question to the author, In some
cases a lively discussion ensues, in others the whole ‘Night' or its
greater part is taken up by the continuous discourse of the
author, which, in several instances, had previously been
prepared in writing. Towards the end the vizier usually asks
Abii Hayyin to close the meeting with a *farewell tithit’ which
is, as a rule, an anecdote or poem,™

Structurally, it is clear that al-Tawludi’s work has something in
common with the Arabian Nights, with the same adherence to a frame
of "nights’, though the briefest of readings will confirm that both works
are very different in content™ Both belong broadly, and in their
different ways, to the adab genre of Arabic literature™” And, as we saw
a lirtle earlier, al-Tawhidi's Epistle on the Sciences was also characrerized
by Bergé as a work of adab. How, then, should we conclude with regard
to the epistemological dimension of al-Tawhidi? Basically, he was an
encyclopaedic belletrist, an adib, as the Arabic would pur it, in the often
randomly organized manner of an al-Jahiz (¢ AD 776-868/9), whom he
admired.® Yer al-Tawhidi's scattered remarks about reason and
knowledge, only rarely gathered in a single work like the Epistle on .rflf
Sciences, are important for the light which they shed on al-Tawhidi's
intellecrual milien gew:t‘:l]}r and the ml:en:almgg,- of that milieu and the
School of Firibi in particular. Perhaps it is not too ponderous to
describe al-Tawhidi as an exponent of epistemological adab, at least in

so far as his remarks on reason and knowledge are concerned.
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CONCLUSION

The previous chapters have surveyed the epistemology of 2 number of
key thinkers from the Age of Farabism, seeking always w identify in
their tlmughr a view of what can be known and hew it can be known.
These were carlier idendfied as two of the most basic epistemological
questions which can be asked. It is inscructive at this poine w
conclude by trying ro place the dara of Farabist epistemology thus
g.amered into some kind of brief l:hmrmhg:ical COntext, |mking both
backwards at the ideas of Plato and Anstotle, and forwards to theories
produced in our own age.

Plato's earlier work, at least, ‘did not clearly distinguish between
what exists and what is true’. He did not subseribe to ‘a propositional
view of knowledge’ bur preferred

to think of knowledge as a reladion berween a knower and a

thing, the thing being not a proposition but rather the thing

denoted by the subject of the ‘that’-clause or the indirect ques-
rion, as in 'l know Meno, who he is', or °I know Meno, that he is
rich” or *... whether he is rich”.

Plato also uses in his epistemology ‘the model of whar is now often
called “knowledge by acquaintance™.' Plato sought definitions and
his doctrine of eternal Ideas chus invaded his epistemology as Hare
succinctly shows: ‘Plato thoughe that the thing about which the ques-
tion was asked was an eternally existing endry, an Idea, and that the
definition was a description of this entity. It is doubtful whether
Socrates thought this, and Aristotle did noe™

The ethical dimension also infused Plato’s epistemology, and this is
of considerable significance for our survey of the philosophers
covered in this volume. Hare, drawing artention to the role of “the

Good' in Plato’s thought, reminds us that in the Republic, the Good is
B4
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‘the greatest thing we have to learn (505a)"* In other words, the epis-
temﬂ!agicﬂ paradigm to be drawn out of all this is that o know the
being of something properly, one must know ‘the goodness or perfec-
tion of a good thing of that kind". Thus, real knowledge of an animal
or a square, man of a circle, involves knowledge of what it means to
be the perfect or good exemplar of those.’

There is, of course, abundant scope for confusion here, pardeularly
with respect to our definition of such emotive words as ‘good’ and
‘perfect’.® Bur whar cannor be disputed is thar, by underpinning the
whole framework of Imuwledge with such vocabulary and such
concepts, Plato at least provides a point of departure for the develop-
ment of an ethics-based, or ethics-infused, epistemology. The point
was seized with relish in a2 mulomde of ways by the Middle Eastern
philosophers and thinkers whom we have just surveyed. And if we
finally note, and add to what has preceded, Plato’s well-known
distrust of the evidence of SENSOry perceprion,’ we are moving some
way towards establishing part of the Platonic hericage, diverse and
sometimes garbled as ir was in a Middle Eastern milieu (like many
another thought system), which our philosophers inherited, and on
which they often drew.

However, let me stress here, as I have done elsewhere, that none of
this is to imply that their philosophies were merely those of the
Greeks or the west writen in another scripr, Influence there was, and
this was acknowledged by the Middle Eastern philosophers them-
selves. Bur the sacred texts which underpinned their writings, even if
only as a point of departure, ensured thar they were much more than
erudite clones of Pythagoras, Plato, Aristotle and Plodnus. And the
paradigm which wc_adumhrired above in chapter 3, at the end of the
section on al-"Amin, began with a reference to the role of ‘native’
dogma and concluded with reference ro thar dogma's parr in the
production of a doctrine of salvarion. There is clearly a delicate
balance to be struck and the fact thar we have insisted so frequently in
this volume on the Greek impact on the philosophers studied should
not be allowed to mislead the reader into thinking that this is the on
dimension of their though. This volume therefore rejects the ol
*Orientalist’ paradigm which saw Islamic phjlumph}r as nothing more
than an amalgam of Greek thought and denied the seminal role of
Islam itself.

Aristotle agrm:i with Plato in perceiving links berween the essence
of something ‘and the pcﬁcﬂ‘jﬂn of that thing, the end to which its
whole dr.w:E:pm':ht is striving (in Aristotle’s terms, between the
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formal and the final cause).” This is by no means to say, of course,
that Aristotle’s epistemology always paralleled that of Plaro. He
rejected, for example, Plato's doctrine of Forms or Ideas. But, like
Plato, he linked knowledge and explanation. He sought a ‘systemaric
and unified’ body of knowledge whose guiding star was logic.” Here
again, in the emphasis on logic, is a feature taken up and cherished by
the philosophers covered in this book and, indeed, many others before
and after them. Aristotle’s major division of knowledge embraced che
theoretical, practical and pmducﬁv:. The first included both theol
and mathematics; the second, of particular significance for this
embraced both ethics and politics; while the pn}ciucl:iv: constituted
such branches of knowledge as art and rhetoric." Barnes idenrifics
Aristotle as ‘a self-conscious systematiser’;'’ as such he prefigures
many of the authors whose schemes of knowledge have been surveyed
above.

For Aristodle, it is clear that knowledge is at the root of both ethics
and politics which, together, form a simple endeavour; and his
written works on the two subjects demonstrate rather than theorize about
practical knowledge.'"” Furthermore, withour a systematic accumu-
lation and comparative study of the evidence, one will clearly no
advance very far in the ficlds of either ethics or politics, ar least as far
as the scholarly study of these is concerned. As Everson puts it: “The
Polities is informed throughout ... by references to the constitutions of
existing states and it is evident thar Aristotle regarded the analysis of
the constitutions which he had collected and consideration of them in
the light of the political developments in their respective states as a
necessary step to any realistic constirutional theory.™?

Such then are whar might be rermed some of the main lines of
epistemological development in the thoughr of Plato and Aristotle.
Both, in a very real sense — in particular, the epistemological — are
godfathers to the Age of Firibism. If we move briefly now to our own
age, some of the diverse facers of which could scarcely have been
imagined by the authors covered in this volume, we find that, from
the epistemological point of view, and hardly surprisingly, chings
have moved on since Plaro. Where racionalists like the lamer, and,
indeed Descartes after him, ‘argued thar ideas of reason intrinsic to
the mind are the only source of knowledge’, the empirical school,
cpltﬂmlz:d in such ﬁgurcﬁ as Locke and Hume, argued that sense
experience is the primary source of our ideas, and hence of know-
ledge’."* Kant, in his epistemology, was ann-cmplm;lst in dm}qnﬁ
thar all knowledge is denived from experience” but he also oppose
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Plato regarding the actual scope of knowledge: ‘For while Plato consid-
cred true knowledge to be confined to the suprasensible world of the
Forms or Ideas, Kant insisted, with the empiricists, that knowledge is
limited to the world of experience.

Modem epistemology has become less concerned with scepticism,
and Ehilu:?-uphtfs like Wittgenstein and G.E. Moore have concen-
trated more on ‘redirecting philosophical attention from the defence
of claims to lr.m:rw]:dgt against doubt to the analysis of their
meaning’," And we have already referred in an earlier chapter o
AJ. Ayer and his verification principle, or ‘criterion of meaning-
fulness’, whereby ‘the meaning of a proposition consists in the
method of its verification, that is in whatever observations or experi-
ences show, whether or not it 15 true’.’” Since the 1940s, in America
and Britain, the definitional and analytical aspects of theory of know-
ledge, as opposed, for example, to the larger debate abour scepricism,
have commanded considerable, indeed massive, attention. This aspect
of epistemology, says T. Sorell, *has taken on a life of its own in the
last twenty years, mainly in articles in the professional journals’'* He
cites the example of the 1963 paper by the American philosopher
Edmund L. Gettier enritled ‘Is justified true belief knowledge?* This
paper ‘takes up a philosophically areractive analysis of factual know-
ledge — a starement of necessary and sufficient conditions for
knowing that — and shows by counter-example that it is inade-
quate”.' Other philosophers, aware of the revision of geometry and
logic in the light of quanrum physics, have cast doubt ‘on the whole
category of the a priori-knowledge independent and prior to experi-
ence’. ™

It is a cliche that fashions in philosophical thought and analysis
change, and this is as true of cpist:nmlﬂg}r as it is of every other tield.
What is clear, however — and this, of necessity, sets so much of
modern epistemology apart from its medieval Islamic and Christian
counterparts — is thar a grear deal of whar is written today concerning
the theory of knowledge is secular rather than r::ligjuus based. I am
not, however, denying a role to those whose epistemology may be
underpinned by religion, but am simply making a general obser-
vation. As a consequence of chis, epistemology loses its soteriological
dimension. The Janus-faced Aristotelian model of practical know-
ledge, whose one side, as we have seen, is ethics, and whose other is
politics, is underpinned by an epistemology where the primary
‘soteriological aspect is salvation through or in happiness (endaimon-
ia )" in this world. The epistemology of the Middle Eastern philoso-
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phers whom we have surveyed in this book on the other hand, which
underpins, permeates and combines their ethics and their politics,
leads to salvation in the next world if the theory is followed. Of
course, the practical and political reality often failed to mirror any
ethical, epistemological or political theory or ideal. Knowledge, and a
theory ;F knowledge, as we have demonstrated from the preceding
3!13"}’5]5 of the leugjlt of our five thinkers, was both possible and
necessary. Islamic and Middle Eastern epistemology may have been
infused with — perhaps somerimes constrained by — a theological
dimension, but it was just as sophisticated and various within irs
chosen parameters (Qur'anic and Greek) as much modern secular
epistemology. Firabist cpistemology, like many of its western
medieval counterparts, stands as a bridge between the SETISOTY Suspi-
cions of a Plato and the analytcal preoccupations of the modern age.
For this reason alone, the thought of al-Fardbi and his School is
eminently worthy of study. This book has sought to provide an intro-
duction — and an introduction only - to that thoughe by using one
particular aspect of it, the epistemological, as a primary focus or sieve,
There are many other, equally valuable aspects waiting for the reader
to discover, survey and analyse.® Whart | hope will be clear from all of
what has been said above is that De Boer's profoundly negarive and
belirtling remarks were somewhar wide of the mark. De Boer, writing
in 1903, believed that “Farabi had no great following of disciples’ and
that ‘the logical tendency of Farabi passed into a philosophy of words'
as far as the circle of such men as al-Sijistini was concerned. Bur, as
this volume has tried to show, the thought of al-Sijistani, and indeed
that of all the members of the School of al-Farabi, while not neces-
sarily profoundly or outstandingly original, was rather more than
mere ‘clever conversation™ articulated through an Aristotelian or
Neoplatonic microphone,
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BIBLIOGRAPHICAL GUIDE

Some introductory reading is necessary in the general fields of Islamic
philosophy on the one hand, and epistemology on the other, before
plunging into further study of the authors surveyed in this book
Several good introducrions to the field of Islamic philosophy are
available of which, perhaps, Watt's Ilamic Philosophy and Theology (2nd
edn; full bibliographical details of this and all books cited in this
section will be found in the Bibliography) is the easiest and most
accessible to the gl:nml reader. For a dt:cpt:r and more E-EI-TI'IP['I:III:TI—
sive survey, Fakhry's A History of Islamic Philosophy (2nd edn) will prove
invaluable. Leaman’s Introduction to Medieval slamic Philosophy provides
a fascinating insight into some of the problems which arose in that
field, like the problems of crearion, causality and reason versus revel-
ation; while Netton's Allah Transcendent provides both an in-depth
study of the thoughr of some of the major philosophers of the Islamic
Middle Ages and an attempt to strain that thought through a
semiotic, strucruralist and post-strucruralise sieve, in the lighe of
maodern literary theory.

There are many books to be found on the general field of epistem-
ology. The reader mighe usefully begin with Pears’ brief but thoughe-
provoking What is Knowledge? before moving to a more thorough
treatment of the subject in such works as the excellent Intreduction to
the Theory of Knowledge by O'Connor and Carr. Other surveys of
various branches of the field are to be found in the much-praised An
Encyclopaedia of Philosophy, edited by Parkinson, while, for specifically
contemporary episternology, the reader is direcred to Dancy’s An
Introduction to Contemporary Epistemology. The Greek background is
well covered in Everson (ed), Epistemology, in the Cambndge
Companions to Ancient Thought series, which conrains a selection of
critical essays surveying and evaluating the field of epistemology in

ancient rmes,
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After such preliminaries, the reader will wish to bring together
more closely the two fields of lslamic philosophy and epistemology,
and this 15 well done in the thorough and wide-ranging survey by
Franz Rosenthal endtled Knowledge Triumphant: The Concept of Know-
ledpe in Medieval Islam, which constitutes a neat link berween our two
fields. For the culmural and politcal background w most of the
thinkers who are surveyed in this volume, two outstanding books by
Joel L. Kraemer have proved invaluable in the writing of my own
work: | have acknowledged my indebredness ro these two works in a
variety of places in this book in my end notes. The first is his
Humanism in the Renaisance of Ilam: The Cultural Revival during the
Buyid Age, which not only sets the scene ar length bur surveys many of
the scholars and thinkers dealt with in this book as well as the
‘Schools, Circles and Socictics’ to which they belonged. Kracmer's
scmnd_hﬂok. Philosophy in the Renaissance ﬂf Islam: Abii Sulayman al-
Sifistani and His Circle, while nominally devoted to one specific
thinker, al-Sijistini (also surveyed in chapter 3 of this present book of
mine), contains a plethora of informarion about his philosophical and
puliticnl associates. The reader wall chus find thar both of these books
by Kracmer are essential reading for placing the thinkers covered in
this volume in their proper cultural, religious, philosophical and poli-
cal contexts and milieu.

We turn now to the works of our five thinkers themselves: al-
Firibi, Yahyi b. ‘Ady, Aba Sulaymin al-Sijistim, al-Amin and al-
Tawhidi. It is unfortunare that, with the exception of al-Farabi's
major works, much of the corpus of the above thinkers remains
untranslated. Arabic-English bilingual editions are few. However, it is
possible for the English speaking reader who lacks any Arabic o gain
some flavour of their work. A useful starting point is Walzer's Arabic-
English edition of al-Farabt's Virtwous City, a work entitled by Walzer
Al-Farabi on the Perfect State. This contains a full introduction, trans-
lation and commentary on the text, the major merits of Walzer's
volume. (The Arabist will find the badly written and sometimes
blurred Arabic text rather oftpurang and may wish to use another
Arabic editdon) From the point of view of studies in epistemology,
this can usefully be followed by a reading of Arthur Hyman's English
translation of al-Faribi's complex work on intellecdon, which is
called ‘Alfarabi: The Letter Concerning the Intellect’. The English
eranslation mirrors che difficulty of the Arabic text.

For Aba Sulayman al-Sijisting, the non-Arabist is mainly depen-
dent on such accessible background texrs as Kraemer's cited above,
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However, Périer has translated some of Yahya b. ‘Adi's treatises into
French (Petits Traités Apolopétiques de Y::El_]m Ben “Adi); Rescher and
Shehadi have rendered his work on logic into English in an arricle
entitled “Yahya ibn ‘Adi’s Treatise “On the Four Sciendfic Questions
Regarding the Art of Logic™; and al-Takridi's Yahya IbnAdi: A Critical
Edition and Study of his Tahdhib al-Akhlag contains, in addition to the
Arabic text of his Refinement of Character, an English summary of thar
LEXE,

We are even berter served with at least one of al-"Amir's works:
Rowson has produced an excellent and thorough bilingual Arabic-
English edition of the Kitdb al-Amad ald I-Abad, under the tle of 4
Muslim Philosopher on the Sosl and its Fate. This contains a full Arabic
text with facing English rranslation, mgedmr with a substantial intro-
ducton and commentary. By contrast, it 15 a marter of considerable
regret that, to my knowledge, no translator has employed the same
careful procedures to at least one of al-Tawhidi's really major texts
like his great Book of Pleasure and Conviviality. However, the English
spe:tker may gain some flavour of al-Tawhidi's magnum opus by
glancing at Kopf’s translation of a section, in an article entitled *The
Zoological L‘]mptcr of the Kitdh al-Tmid wal-Mu'dnasa of Aba Hayyan
al-Tawhadi (10th century). This provides a fascinating insight, not
only into the soirées attended by Abii Hayyan, but into the medieval
zmlng}r of the age. The reader m.lght find it of interest to compare the
data in this text of Aba Hayyan with a quite different animal text
which appears in the Epm!:ﬂ (Rasa’il) of the Ikhwin al-Jafa’. The
lateer is often referred to as “The Debate of the Animals’ and it has
been magisterially translated, wich full introducdon and notes, by LE.
Goodman in his superb book The Case of the Animals versus Man Before
the King of the Jinn. A quite ditferent rext of al-Tawhidi's has been
translated by Franz Rosenthal: chis is the former's little treatise on
penmanship and it appears translated into English in Rosenthal's Four
Essays on Art and Literature in Ilam under the dile ‘Abd Hayyin ac-
Tawlidi on Penmanship”.

The dtles mendoned and surveyed above are designed only w
introduce the reader to the background and thought of the five
thinkers covered in this volume. They are not intended to be exclu-
sive, The respective bibliographies of several of the titles cited will
clearly be of use in directing the interested reader o further relevant
ritles, as, of course, will the Bibliography on pp. 112-20.
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lTheAgeanﬁrﬁbism

See al-Bayhaqy, Tirikh Hukamd® al-lsldm, p. M0; see also Dunlop, Arab Civlization

to AD. 1500, p. 184 and Walzer, are, "Al-Firdbi', EI%, vol. 2, p. 778.

See Madkour, La Place d'al-Faribi, p. 221; see also Nerton, Allih Transcendent,

pp- 104fF

See Gohlman, The Life of Ibn Sing: A Critieal Edition and Annotated Translation,

pp- 32-5 (facing Arabic-English textl sce also Meweon, Allih Transcendent,

PP 112, 1454E

See, for example, the major work by Guras, Avicenna and the Arintotelian Trad-

ition; see also the long chapter on Tbn Sind in Newon, Allik Transcendent,

pPp. 149-202.

Kf:nnc&}'. The Propher and the Ape qlflfjw Cﬂﬁptrd!-ﬁ., p- 280; Shaban, Islamic Hr'.r.r.:r?':

A New Interpretation, 2: AL, 75001055 (A.H. 132-448), pp. 166-7.

Lewis, The Arabs in History, p. 107,

See, for example, Walzer, Al-Farabi on the Perfect State, p. 5; see also Najjar,

‘Faribi's Polical Philosophy and Shism', Swudia Islamica, vol. XIV {1961),

pp. 57-72, and Marquet, La Philosophie des [pwdn al-$afa”, p. 542,

See Walzer, art, ‘Al-Faribi". p. 778; Walzer, Al-Farabi on the Perfect State, p. 2.

See Gohlman, The Life of ibn Sina,

Walzer, art. *Al-Firibi', p. 778,

“The rather lengthy biography in Ibn Khallikin's Wafapar al-A'pan is open w

criticism as regards its authenticity. (Madkour, *Al-Faribt", p. 450); sec also

Walzer, Al-Farabi on the Perfect State, p. 2.

The principal primary sources drawn upon for the life of al-Firibi are: al-

Ba.yb 1, Tankh Hukamd' al-Isiim, pp. 30-5; [bn Abi Usaybi'a, Kitdh "Uyitn al-
Tﬂﬂlﬂqﬂ:ufdpﬂlh" pp- 92-3, 603-% [bn Khallikan, Wq!ﬂ}ufu!ﬁ;‘um val,

5 ]:'p-. 153-7; lbn 535, Tabagdt al-Umam, pp. 70-2; al-Mas'ad, Kirdb al-Tanbih

st I-dshedf, pp. 105-6; Ibn al-Qiffi, Tarfkh al-Hikama’, pp. 277-80. His life may

also be briefly studied in, infer alia, the fl:l-]lmlnng secondary sources which have

been consulted and used here: Badawt, Hisioire de la Philotophie en Isiam, vol. 2,

pp. 478-8% Dunlop, Arab Ciwlization io AD. 1500, pp. 184-5; Fakhry, A History

of Lslamic Philesophy. pp. 107-% Madkour, *Al-Farabd', pp. 450-2; Neton, Allih

Transcendent, PP 99-101; Walzer, arr. *‘Al-Faribt', pp. 7TE-9; Walzer, Al-Farabi

on the Perfect State, pp, 2-5.
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NOTES

See Metton, Alldh Transcendent, pp. 99-100.

A-"Bmin, Kitdh al-S0ads wae T-1id, pp. 194, 211; T}urd::-p,. Arab Crnlization fo

AL 13500, pp. 184, 319 (n, 91

Ibn Khallikin, Wafaydt al-A'pdn, vol. 5, p. 155.

Madkour, ‘Al-Faribi', p. 451; sce also Badawi, Histeire de lo Philosophae en Islam,

vol. 2, p. 482 and Netton, Allih Transcendens, p. 1040,

For example, see Tbn Abi Uaybia, Kidh "Uypsin al-Anbd’, pp. 603-4; Ibn Khal-

likdn, Wafapr al-A'pin, vol. 5, p. 156; Ibn al-Chitp, Tarkh al-Hulama', p. 270,

Sec Waleer, Al-Farabi on the Perfect State, p, 4, who observes: "We are told char he

[al-Faribi| always wore a brown safi garh. In al-Faribi's day no adherence o

mystical “Sifi" views was indicated by the use of this garment, and in his parti-

cular case it can be casily shown that he was decidedly opposed o the myseic’s

unu.-'uﬂ:“].' :iTIl‘cI!'EI'ITI:El'“iﬂII ol life and his uh'q'rrrn'phnris an the world o come.”

Compare also the casual practices of lbn Bappifa, referred to in Netton, *Myth,

Miracle and Magic in the Ribla of 1bn Bagpiga’, Jourmal of Semitic Snadies, wol,

XXIX, no. 1 (Spring 1984), p. 135,

Thn Abi Usaybi'a, Kitdh ' Uysin al-Anbd’, p. 603; Ibn Khallikin, i'l-"':r_,l'Er]M'-’ al-A'yan,

vol. 5, p. 156; Ibn al-Qifft, Tankh al-Hukama, p. 279,

Al-Bayhagi, Tarkh Eideamd' al-Idm, pp. 33-4; see also Neron, Alldh Tran-

scendent, pp. 101, 137 {n. 26).

Ibn Khallikin, HWafapdt al-A'pin, vol. 5, p. 155, Ar least some of his books must

have bq?:n written tn Damascus: see ibid., p. 156

Thn Abi Ugaybi'a, Kitdh Uil al-Anbd’, p. 603,

For example, Fakhry, History of Islamic Philosophy, pp. 107-8; Walzer, Al-Farabi

an the Perfect State, pp. 3-4.

Badawi, Hisoire de la Philosophie en Islam, vol. 2, pp. 481-L

Ibn al-Cifp, Tarikh al-Hukamd, p. 279,

Badawi, Histoire de [s Philosophie en Isfam, vol, 2, p. 482; Zimmermann, Al-

Farabi's Commentary and Short Treatise an Aristotle’s De Interpretatione, p. conil,

Al-Firibi, Kitdb al-Misnigd al-Kabir, ed, Khashaba and al-Hafni. See also Dunlop,

Arab Ciwilizarion ta AD. 1500, pp. 1856, Walzer, Al-Fasabi on the Perfect State,

po 438, esp, n. 640, Wrighe, 'Music” in Schachr and Bosworth (eds), The Legacy

.:_lfl.i‘hm, 2nd edn, pp. 490-5.

Al-Bavhagi, Tarilkh Hukamd’ al-Isldm, pp. 32-3; Tbn Khallikin, Wafapir al-A'pin,

vol. 5, pp. 155-6. See also Dunlop, Arab Civilization 1o A.D. 1500, pp. 185, 319

(o 1R

Ibin Khallikin, Wafapit al-4'ydn, vol. 5, pp. 155-6. Sec also Badawi, Histoire de la

Philosophie en Lilam, vol. 2, p. 482

Ikhwin al-Safd', Rasi'il, vol. 1, pp. 185, 28% see Metton, Mislim Neoplatonists,
1i

E'.: MNerron, Alldh Transcendens, pp. 103, 129, 138 n. 44, A common source

theory is supported cliewhere: see Hamdani, “The Arrangement of the Rasdil

Tlebrindn aI-..Sq'ﬁ‘.and the Problem of Interpolations’, fournal n_-,l"&'mi{k Srudies, vol.

XXIX, no. | (Spring 1984), pp. 103, 108-%. In any case, “[Al-Farabi's| impact on

the writings of #th/10th century authors such as the lkhwin al-Jafd' ... s

undeniable’ (Walzer, are. "Al-Farabt', p. 780,

Ikhwan al-5af3’, Rasd'il, vol. 1, p. 185,

ibad., p. 289,
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52
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57
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ibid,, p. 185, For an alternarive rranslation see Shiloak, The Epistle on Missie of the
Tehwan al-Safa, p. 14
lkhwin al-3af’, Rasa'il, vol. 1, p. 289
Ser above, nn. 18, 25,
See Metwon, Allih Transcendent, pp. 99148,
lbn Khallikan, F-h_,l‘ap.r.r al-A'pan, vol. 5, p. 156; Ibn Abt Ugaybi'a, Kitdh *Uspdn
al-Anba’, p. &
Ibn Abi Uqa']rhi‘a, Kitih"Uyin al-Anbd’, pp. 317-18.
(My iralics) rrans in Rosenthal, The Classical Heritape in lslam, pp. 22-3. For the
Arabic rexr see Badawi (ed.), Manjig Ansfa, pr. 3, pp. 1017-18.
The Arabic reads kdna panbahir and so could also mean “he vsed o be dazzled’
{as well as ‘he used 1o be breathless' which | have rendered more colloquially as
‘be wonld become laboured)
Al-Tawhidi, Kitdb al-Imid ‘wa 'l-Mu'inasa, pr. 1, p. 37; Endress, The Works of
Yalryd ibn"Adi, pp. 2, 8.
Fakhry, A History of Islamic Philosophy, p. 192,
!'Fc:mlr. "Le Tahdih al-Abldg de Y:tt}'i ]'.-.’Adi_{m. 974} arrribué a Gabig et @ Thn al-
"Arabi’, Arabiea, vol. XX (1974),
For some of their names, see |b1j- so0 BJED- Endress, The Warks -::I,I'-}"m!': 7 ibn ' Ads,
pp- 8-9 and Yabya b "Adi, Magdls [T 1- Tawhid li-Shaykh Yalpd 3 J-l.nfu,rj Samir,
p- x (French inrrod.)
See Endress’ magisterial inventory of Yalya's works in his The Works of Yalypa
ibn "Adi, which reveals the full extent of Yabyi's intereses from Aristotelian
commentary, through meraphysics and ethics, o knomy guestons of philos-
ophy and Mestorian and Monophysite theology.
Satnir, 'Le Tahdib al-Afldg de Yabya boAdY, p. 138, i
Sec Endress, The Works of Yalpd ibn "Adi, pp. 4-5% Yabyi b. "Adi Magdla fi
- Tawhid, ed. Samis, p. 25 (Arabic introd )
See Ibn Abi Usaybia, Kitdh ' Updin al-Anbd’ p. 317.
Endress, The Works of Yabya ibn ' Adi, pp. 56 Yahya b. 'Adi, Magdla i 1-Tauid,
ed, Samir, pp. 25-137 (Arabic introd.} x-xi (French ingrod.),
Endress, The Warke of Yalyd thn" Adi, p. 5,
ibid., p. &
See ibid., pp. 6-7.
For further details of the life and philosophy of al-Kindi, see Neton, Allih
Transcendent, pp. 45-98.
Fakhry, A History of Islamic Philasophy, p. 1946,
ibid., p. 197,
For the Arabic text with a French rranslation, see Pener, “Un rraite de Yalyd
ben ‘Adi: Défense du dogme de la Trinité contre les objections d'al- H.mﬂl
Revite de POrignt Chrétien, mo. 1, ¥ ser, o ii (—e i) (19201}, pp. 3-21, A
revised rranslation appears in Perier (ed.), Penits Traités Apolopétiques de Yafied Ben
"Ads, pp. 11828, See also Endress, The Works of Yakyd ibn "AdE, pp. 100=1; Yahyi
b. ‘Adi, Magils i 1-Tawhid, ed. Sarir, p. xxix (French introd ), and Fakhry, A
Histary of Lilamic Philosaphy. pp. 197-9.
Fakhry. A History of Islamic F'l‘r-l'fwﬂpﬁ]-', p. 192
ibid., pp. 192-3, For an edition of the Arabic rext, see al-Takrid, Yahya lbn”Ad:
A Critical Edition and Study of his Tahdhib al-Akklag; sce also Endress, The Warks
of Yafypd ibn "Adi, pp. 82-5; Yabya b. ‘Adi, Magdle 7 -Towhid, ed. Samir,
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pp- xwviii-ooew (French introd); Samir, ‘Le Tahdih al-Ajliy de Yahyi b, "Ad7,
pp. 111-38,

For these dares, see Neton, Allih Transcendent, pp- 63, 92 {n. 177). These dates
depend on Kraemer, ‘Abid Sulaymin As-Sijistani’ (Ph.D. thesis), p. 8 Kraemer
later gives slighﬂ}' differene dates for al-Sipsein in his Humaniem in the Renais-
sance of Islam, p.

See [bn Abi U;a}'bu.. Kirdh ' Uyiin al-Anbd’, p. 317,

ibid., p. 427; see also al-Tawhidy, Kitah al-Tmed'wa T-Mu'dnasa, pe 2, p. 18,

Ibn Abi Ugaybia, Kitdh "Upin al-Anbd’ p. 427,

Al-Sijistani, Mumtakhab, ed. Dunlop, p. xii (English introd ; al-Sijistini, Munta-
lehab, ed, Badawi, p. 5 {French introd.) See al-Tawhadi, Kitih al-Imidwa 1-
Mu'dnasa, pr. 2, pp. 18, 38,

Kracmer, Humanism in the Renaisance of Ldam, p. 139, Kraemer dispures the
usually expressed view {see n. 52 above) that al-Sijistini *became head of the
Baghdad school of philosophical sradies after Ibn "Ady,

Ibn al-Qiffi. Tarikh al-Hubkamd’, p. 283; Kraemer, ‘Abii Sulaymin As-Sijistini'
{Ph.D». thesis), p. 24.

Al-Sijistani, Muntakhab, ed. Dunlop, p. xiii (English introd ).

ibid.

fer ﬂ-ﬁljlmni, Muntakhab, ed. Badawi, p- 10 {French introd ).

Stern, art ‘Ab@ Sulaymin Mubammad B. Tahir B, Bahrim iJ-S-u;I_psmm al-
Mangikt’, EI, vol. 1, p. 151, The statement has been challenged by Kraemer.
“Abi Sulayman .Fi.i.-SiJ:i:a.n: {Ph.DD. chesis), p. 4.

Kraermer, ‘Abil Sulayman As-Sijiscini” (Ph.D. thesis), p. 1.

See al-Sijistini, Muurdﬁﬁd.&. ed Dunlop, p. ix (English introd.).

ibid., p. xi (English introd.).

Kracmer, "Abi Sulayman .|'|.$-5L_|1sl;:hl (Ph.D. thesis), p. 4.

ibid., pp. 5. 310

ibid., p. 311

ibid., p. 310,

ibid. The biographical data for Abi Sulaymin :J—Sijis:ini which precedes has
been drawn from the following prnmary and sccondary sources, ro which the
reader is referred for further informarion: (1) al-Bayhagi, Tankh Hukamd® al-
Islim, pp. #2-3; Ibn Abi L-ﬂ{bm. Kitab *Upiin al-Anbd’, pp. 91, 152, 259, 260,
427-8, 492; Thn al-Qiffi, Térikh al-Hukamd', pp. 84, 224-5, 282-3; al-Tawludi,
Kitab al-Imid wa T-Mu'Gnasa, passim; (2) al-Stjistini, Muniakhab, ed. Badawi
pp- 3=11 {French introd.}; al-Sijistant, Muntaklab, ed. I)un!-np, Pp. X=xiil [Eug—
lish introd} Kraemer, ‘Abi Sulaymin As-Sijistini' (PhD. thesis), passim;
Kraemer, Humaniim in the Renaissance of [edam, pp. 139; Kracmer, Pﬁpl’u.npp.l:].r
the Renaisance of Iolam, pp. 1-3 and pasam; Stern, are ‘Abi Sulaymin
Mubammad B. Tahir B. Bahram al-Sidjistani al-Mangik3', pp. 151-2.

See Kraemer, Humanism in the Renaisiance of [sham, p. 147; see also [bn al-Qifp,
Tan-&ﬁaI-andm.:,p]; Ba-3,

Kraemer, Humanism in the Renatsance of Islam, pp, 147-8; see also p- 150.
Compare Matthew 16: 25-6.

See abave, n. 14,

See Walzer, are *Al-Farabi', p. 780 see also Vader, Uste Défense Philosophigue de ls
Sunna, pp. 15-22.

Vader, 'Le Souvenir de 'Ancienne Perse chez le Philosophe Aba |-Hasan
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al="Amir: (m. 381 K.Y, Arabica, vol. X1{1964), p. 258,
Vadet, Umﬂﬁi'mrpﬁifampkfgurdrfnﬁw. p 10
ibid., p.

M-Ta.whj.:h, K:mlu al-Imitd wa T-Mu'dnasa, pr. 2, p. 84.

See al- Eljl_‘iﬂl}l, Muntakhab Siwin al-Hilkma, cd. Badawi, p. 310 The pnru:lpal
primary and secondary sources used in this brief survey of al-'Amirt’s life are
the following: (1) Miskawayh, Tapdnb al-Umam, vol. 2, p. 277; al-Sijistini, Mun-
takhab Siwdn al-EHikma, ed. Badawa, pp. 307-10; al-Tawhadi, Kitab al-fnnd wa 1-
Mu'dnasa, pt. 1, pp. 35-6, 222-3, pe. 2, pp. B4, 88, pt. 3, pp. 91=6; al-Tawhidi,
u.f—.l'l.-l'u.liﬂu.r.q'q pp. 116, 171, 177, 340, 357, (2) ['hjnlq,ﬁl:r.. are. *Al-Balkhi', EF, vol. 1,
p- 1003; Kracmer, Humanism in the Renaissance of Lilam, pp. 233-41; Rowson, art.
“Al-Amiri’, EF Supp. Fascs 1-2, pp. 72-3; Rowson, ‘Al-Amirs on the Afeeclife’
esp. pp. =10, see abio pp. 31-5; Vades, Une Diefere Philesaphigue de la Suriria,
pp. 7-15.

Rosenthal, ‘Stare and Religion According to Aba I-Hasan al-ﬁun:lr] Islamic

Quarterly, vol. 3, no. | (April 1956}, p. 43; Rowson, *Al- "Amirl on the Afterlife’,

p. 10; Rewson, art. *Al-"Amin’, p. 72,

For the identfication of the authorship, see Rowson, ‘Al-'"Amiri on the After-

lite’, pp. 21-3,

See [EE remarks of Bosenthal, “Stare and Behgion', p. 43, and Rowson, art. “Al-

Amirt', p- T4

For the identification of al-"Amir and Abi J-Hasan b. Abi Dharr, see Kracmer,

Humanismi in the Renaizsance of Islam, p. 233. See also Rowson, *Al-'Amir on the

Afrerlife’, pp. 21-3.

Arberry, ‘An Arabic Trearise on Polincs', Ilamic Quarterly, vol. Z, no. | (April

1955). p. 22

Rowson, art. '."l.l—ﬁmjrl p 7

Rowson, “Al-Amirl on the Afterlife’, p. 38,

Kraemer, Humanism in the Renaissance of Idam, p. 233 (n. 76},

Vades, Une Diefense Fi:rl'mlrh'ugw de lo Surra, p. 50,

Kracmer, Humanion in the Renaissarnce of Islam, Pp. 2389, sce al-Tawhad, Kitdb

al-Imid’ wa ‘l-Mu'inasa, pt. 3, pp. %4-5 cited in Kracmer, Humanism in the

Renaissance of Ilam, p. 238,

Kraemer, Humanim in the Renaissance of Islam, p. 239,

ibad., pp. 238-9.

Rowson, ‘Al-'"Amin on the Afterdife’, p. 30.

Tbn Ehallikin, H’q,l'f:l}ur al-A'pds, vol. 5, p. 113 Seerm, art. ‘Abu Hayyan al-

Tawhidi, EI°, vol. 1, p. 126; Kraemer, Humanism in the Renaisance of Irlam,
212

Einu.mni, fslamic Ratioralism, p. 6.

Kraemer, Humanim in the Renaisance of ldam, p. 215, For the Akhlig, see the

Bibliography.

Fakhry, A History of Islamic Philosophy, p. 183,

Kraemer, Humanism in the Renaisance l;g,l'-.Ham, p- 216; see also Stern, are. *Abd

Hayyin al-Tawbid’ p. 127,

Among the principal primary and secondary sources for the life of Aba Hayyin

al-Tawbidi that have been drawn upon for the brief survey above, are the

following: (1) Ibn Khallikin, Wafaydt al-A'pdn, vol. 5, pp. 112-13; Yaqr, Irshid,

vol. 5, pp. 380-407; (2) Fakhry, A Higorp of Lilamic Philasophy, pp. 1B2-5;
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Kraetmer, Humanisn in the Renaissance of Islam, pp. 212-22; Mahjoub, ‘Abu
Hayyan at-Tawhidi: Un Radonaliste Original’, Revee de Ulnstitut des Eri']':s Lettres
Arabes (Tunis), vol. 27 (1964), pp. 317=44; Stern, art. ‘Abil Hayyin al-Tawhidi'
pp. 126-7.

Kraemer, Humarnism in the Renaissance of lslam, pp. 213, 216,

Stern, are. ‘Aba Hayyan al-Tawhidi’, p. 127,

Mahjoub, ‘Abu Hayyan at-Tawhidi®, p. 320,

See Kraemer, Humanism in the Renaissance :g,l"i_-n'.::m. pp. 216, 218,

ibid., p. 214; Seern, art. "Abid Hayyan al-Tawhidi', p. 126.

Sierm, art, “Abd l'l.]”.:n :|-T:|.w|_'|.1-r|| P 129,

Kraemer, Humanism in the Renaivance of [slam, p. 220, ciong Anawan and

Garder, Mystigue Musslmane, p. 46.

Kracmer, Humanism in the Renaicarce :_Ilf-fjllam P 233

Mardrus and Mathers {rans)), The Baok of the Thousand Nights and Ome Night, vol.

2. p. 370. See also ibid., pp. 389-90.

Gerharde, The An of Storp-Telling, pp. 420-1. See also the inital remarks of

F. Orrmar in kis article, ‘Hirin al-Rashad', B¢, vol. 3, p. 232

See Fakhry, A Histary of Istamic Philosoply, p. 183

See Nicholson, A Literary History of the Arabs, p. 313,

Trans. Arberry, Fﬂﬁuqfdf—MmMHr{hibm English rext), pp. 54-3; see also al-

Murtanabbi, Diwdn, p. 261,

Trans. Arberry, Poems of al-Mutanabbi, pp. 76-7; see also al- Mutanabbi, Diuwdn,

164,

gr:un.. Nicholson, A Literary History of the Arabs, p. 305; see al-Mutanabbi, Diwin,
L 339,

Eﬁl;:hulkph, A Literary History of the Arabs, p. 305,

Trans. Arbeery, Poems of al-Mutanabbi, pp. 82-3; see abso al-Mutanabbi, Diwin,

p- M3

Micholson, A Literary History of the Arabs, pp. 305-7,

See Ibn Abi Usaybi'a, Kitdb’ Uyin ..1[—.-‘1:1&-: . Pp- G034,

Walzer, Al-Farabi on the Perfect State, p.

See Metzon, ‘Myth, Miracle and Magie 'm the Rikla of Thn Bappipa’, pp. 13940k

Ibn Bagyiga, Ribls, pp. 5268-9.

Trans. Gibb, The Travels of b Bagpda, wol. 3, p. 750; see Ibn Bagpiga, Rifla,

B 515

lbn Bagpiga, Rilla, pp. 515-16.

For further information on the relationship between Hirin and che Barmakid

l.|:|'|:|'..|:.|l'5 and secretaries, see al-Mas'adi, Munij al-Dhiahab, vol. 3, pp. 368-87; al-

Taban, Tdnkh, vol. 8, pp. 230-364, trans, Bosworth, The History of al-Taban:
Folume XXX The' Ahbdsid G:r]':';:.ﬂmu:'ﬂ Equ:']':'!ln'um, pp- 91-335. See also Barchald

and Sourdel, art, "Al-Bardmika’, EF, vol. 1, pp. 1033-36; Horovitz, are. “Abbasa’,

Ef*, vol. I, p. 14; and Owmar, are. ‘Harin al-Rashid', pp. 232-4,

{My italics) Barchold and Sourdel, art. *Al-Baramiks’, p. 1035.

Bosworth identifies him as "al-Fagdl b "Abd al-Samad, mdjin poct aof wdad,

who died before 207 (822) and whose verses were gathered into a d fusn by che

Barmakas' (Bosworth, History of al=Tabar: Volume XXX, p. 226, n. 781).

ie. al-Fagl b. Yalyi al-Barmak, imprisoned by Hinin in AD 803 (d. AD #08).

Le. Ja'far b. Yahyi al-Barmaki, suddenly executed by Hirdn in an 803,

i, Mubammad b, Yabva al-Barmaki, imprisoned by Harin in AD 803,
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136 Trans. Bosworth, The History of al-Tabari: Volume XXX, p. 227; for the onginal
Arabic rexr sec aJ—T.tharL. Tarikh, vol. &, pp. 300-1; see also al-Mas'adi, Murdj al-
Dhahab, vol. 3, p. 382,

137 Unidencified: see Bosworth, The Hivory of al-Taban: Volume XXX, p. 228 (n.
THB).

138 Trans. Bosworth, The History ‘al-Tabari: Volume XXX, p- 228; for the orginal
Arabic text, see al-Taban, Tankh, vol. 8, p. 301; see also al-Mas'odi, Muni; al-
Dhahab, val. 3, p. 382,

139 Al-Mas Gdi, Munij al-Dhakbab, vol. 3, p. 373; Plato, Sympesium, 191C, pp. 61-2.

140 Al-Mas'ddi, Munij al-D¥hahkab, vol. 3, pp. 370-5: the passages have been trans-
lated in Lunde and Stone (trans, and eds), The Meadows of Gold, pp. 109-14, See
also Meisami, ‘Mas adi on Love and the Fall of the H:Lnn:r.hds _ﬂ'.:mm.f of the
Rayal Asiavic Society, no, 2 (1989), pp. 252-77.

141 Sec Kracmer, Humandsm in the Renafesance of Irlam, p. 195,

142 Barthold and Sourdel, arr. *Al-Barimika', p. 1034,

143 Kraemer, Humaniom in the Renaissance of Idam, pp. 191-2.

144 ibid., p. 206.

145 Barthold and Sourdel, arc. ‘Al-Barimika', p. 1035; Kraemer, Humanism in the
Rengissance of Islam, pp. 194-5.

146 Kraemer, Humanism in the Renaisance of Llam, p. BT see also p, 288,

147 ibid. p. 288,

148 ibid. P 8% Walzer, Al-Farabi on the Hn_',l'-rri Sate, p. 5.

149 Canard, art. ‘Hamdanids', EI, vol. 3, pp. 127, 12%; Walzer, Al-Farabi on the
Perfect State, pp. 5, 17.

150 Kennedy, The Prophet and the Age of the Caliphates, p. 277, sec also pp. 278-9.

151 ibid. p. 280,

152 Seeibid, p. 279,

153 Shaban, lslamic History: A New Interpretation, 2, p. 162; Kraemer, Humaniem in the
Renaissance of Islam, p. 283, sce also pp. 40, 43,

154 Kraemer, Humanism in the Remaissance of Islam, p. 3%; Shaban, Idamic History: A
MNew [nterprefation, 2, p. 162,

155 See Kraemer, Humanism in the Renaissance of lalam, pp. 39-43,

156 ibid, p. 41,

157 ibid., p. 43.

158 ibid, p. 280,

159 ibid,, pp. 221-2.

160 ibid, pp. 262-3.

161 ibid., pp. 72-3; Hourani, Islamic Rationalism, p. 6.

Fad Kraemer, Humdansm in !ﬁrﬂrmmurrqﬂ.ifﬂm p. 73

163 See Kraemer, Philosophy in the Rengisance of Islam, pp. 6=24; Kraemer, Humanizm
ini the Renaissance of Islam, p. 286,

164 Kraemer, Phi '-'an.'rdpﬁ}'m the Renaissanee of Iilam, pp. 6 (esp. n. 15), & Bosworth, The
Islamic Dyynasties, p.

165 Bosworth, Sistan urln'fn&edmﬁs, P %L

166 T am indebted 1o my good triend and colleague Professor C.E. Bosworth of the
University of Manchester, both for confirming chis and providing much useful
advice about Satfirid and orher sources.

167 Kraemer, Philasophy in the Renaisance of Idam, p. 16,

168 See Kraemer, Humanism i the Renaisance of ldam, p. 234,
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169 ibid., pp. 87,91, 288,
170 See ibid., p. 288,
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2 The Epistemological Substrate of Farabism (i): The
Paradigm of the Second Master

See Robson, art. ‘Hadith', EF, vol. 3, p. 23,

See Metwon, "Basic Structures and Signs of Alicnarion in the Rijla of lbn Jubayr',
Jowrnal of Arabic Literature, wol. XK (1991}, pp. 21=37. See also luynboll, Musin
Tradition, pp. 66-70 for *A tenrative chronology of falsh al<'ilm’,

See Leavis, The Grear Tradition.

See MNemon, 'Arabia and the Pilgrim Paradigm of Ibn Bagpiga: A Braudelian
Approach” in Memon (ed), Arabla and the Gulf, pp. 2942 and MNetton, ‘Myth,
Miracle and Magic in the Rilila of Ibn Bagpiga', pp. 131-40.

Robson, art, *Al-Bukhari, Mubammad B, lsma’il', EF, vol. 1, pp. 1296-7.

Sec above, n. 4.

For a superh and very well-organized inmoduction to the whole subject of
knowledge in Islam, see Rosenthal, Knowledpe Triumphant.

Sec Newon, Muslim Neoplatonists, pp. 16-18; Peters, God’s Created Speech, pp. 40-
3; Plato, Phaedo, 648-66E in Plaw, The Last Days .:_J"Sum:m. p. 109-12. Plato
asks (p. 109) ‘Then when is it that the soul artains to truth? and then comments:
“When it tries 1w investigate anything with the help of the body, it is obviously
led astray.”

LE. Goodman and M.]. Goodman, *Creadon and Evolution: Another Round in
an Ancient Srruggle’, Zypon, vol. 18, no. 1 (1983), p. 31.

Rosenthal, Knowledpe Triumphant, pp. 164-5.

ibid., pp. 165-6.

ihid., p. 166,

ibid., p. 167, see also pp. 202-3.

ibid., p- 168,

See Marenbon, Early Medieval Philosophy (48011530} An Introduction, pp. 109-10,
[31-9.

See Staniland, Universals, passim.

See Ayer, Language, Truth and Logic, passim,

Pears, What is Knowledge?, p. 96.

ibid.

ibad., p. 97.

Flew (ed.). A Dictionary of Philosophy, p. 101, s.v. ‘epistemology’.

O'Connor and Carr, Introduction to the Theory of Knowdedge, pp. 1-2.

See above, n. &

MNetvon, Muslim Neoplatosisis, p. 17.

ihid., pp. 17-18; see lkhwin al-Safy”, Resdil vol. 3, p. 424,

See above, n. 22,

See Netton, Alldh Transcendent for a survey of what is involved.

Rosenthal, Knowledge Tri it . 195,

Trans. Dunlop in al-Firibi, Fugil al-Madani: Aphoriems of the Statesman (ed.
Dunlop), p. 43. For the original Arabic, sec ibid., p. 126, Sec also Rosenthal,
Knouiedge Trivmphant, p. 36 (n. 2}
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Rescher, Al-Firabi: An Annotated Bibliography, pp. 43-4.

ibid., p. 43 al-Faraks, Kirdb al-Hurdf p. 34 (Arabic introd.)

Rosenthal, Knowledge Triumphant, p. 195.

ihid

See al-Rabe, "Muslim Philosophers' Classificarions of the Sciences’, p. 99,
Rosenthal, Knowledpe Triumphant, p. 195,

Al-Rabe, ‘Muslim Philosophers’ Classifications of the Sciences’, pp. 100, 108-9;
al-Faribi, Hyd al-Uldm, pp- 21=54 (Arabic), pp. 128-44 (Latin), pp. 13=37
(Spanishl Rescher, Al-Fardbi: An Annotated Bibliograpky, pp. 30-1.

Al-Rabe, "Muslim Philosophers' Classifications of the Sciences', pp. 13, 97, 108~
o

ibid,

ibic.. pp- 13, 76, 96.

ibid,, p. 77, esp.n. 11.

Al-Faribi, fgd* al- Llim, p. 7 (Arabic); see also p. 119 {Larin), p. 3 (Spanish}.
ibid,, pp. 89 [Arabic), see also pp. 119-20 (Latin), p. 4 (Spanish). Al-Rabe
("Muslim Philosophers’ Classificarions of the Sciences’, p. 79) also espouses a
similar fivefold division of al-Firibi's comments, but he appears w avoid
completely the usage of the word “epistemology’.

Al-Rabe, ‘Muslim Philosophers’ Clasifications of the Sciences’, pp. 80, 15=16.
Al-Rabe, in ibid, p. 80, prefers o manslate al-ffm al-Madani, which [ have
loosely rendered here as *Civil Science’, by the term ‘Polinical Science”. Al-
Firibi's own initial definition thar "[al-'lim] el-Madami makes enquiry into the
kinds of actions and intentional ways of behaviour and natural dispositions and
characrer and traits and the natures from which those actons and ways of
behaviour derive’ (Thpa" al-' Uliim, p. 91 [Arabic) ), makes ir chear, however, thar
his term embraces 3 whole range of human and socal intercourse rather than
what is more narrowly conveyed by the wrm ‘political science’ today, although
he clearly has many aspecrs of today's usage i mind as well, (See, for example,
Ihzd" ol Uliim, p. 93 {Arabic),)

See al-Habe, "Muslim Philosophers’ Classifications of the Sciences’, p. 81,

[ have :lﬂ-:rp[:d here the mranslation of fipalin i rechnical sense used by the En-
cyclopaedia of Islam: see Schache, are. ‘Hiyal', EI, vol. 3, p. 511.

Al-Firabi, [hgd" al-Uldm, pp. 54-76 (Arabic), pp. 145-56 (Latin), pp. 39-53
(Spanish).

ibid., pp. 76, 83 (Arabic), pp. 157, 161 (Latin}, pp. 55, 59-60 (Spanish).

Al-Habe, "‘Muslim Philosophers” Classificanions of the Sciences’, p. 93,
Al-Faribi, Ihgi* al-Ulim, pp. 83-7 (Arabic). pp. 161-3 (Larn), pp. 60-2
(Spanish,

ibid., pp. B7-9 {Arabac), pp. 163-5 (Lann), pp. 63-4 (Spanish).

See Fakhry, A History of Islamic Philasophy, p. 14,

Al-Faribi, [hgd' al-Ubim, p. 89 (Arabic), pp. 164-5 (Latin), p. 64 (Spanish). For
the negative vocabulary of al-Firabi, see Meton, Allih Transendent, pp- 104-7.
Al-Rabe, "Mushm Philosophers' Classifications of the Sciences’, p. &1
Al-Faribi, Kitdb a!'-T.nmElE-ﬁ. p- 20.
ibad.

See above.
See al-Rabe, ‘Muslim Philosophers' Classificarions of the Sciences’, p. 12.
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Al-Firibi, Kitdh al-Tanbih, p. 19; al-Rabe, ‘Muslim Philosophers' Classifications
of the Sciences', pp. 12-13.

See above,

Joliver, “L'lntellect selon al-Firibi: Quelques Remarques’, Bulletin d'Enades
Ohientales, vol. 29 (1977), p. 251,

Metton, Allih Transcendent, pp. 116-17.

Joliver, ‘L'lneellect selon al-Faribt', p. 251.

ibid., p. 256.

ibid, p. 251,

See ibid., p. 252.

Ml-Farabi, Risla f7 1= Aql p. 3.

ibid., pp. 3-4.

ibid., pp. 4-7 (1st), 7-86 (2nd), 8-9 {3ed), 9-12 (4ch), 35-6 (5th)

ibid., p. 4

ibid., pp. 12-35,

ihid.. p. 12

ibid., pp. 3-4; see Joliver, L'lntellect selon al-Farabi', p. 252.

See al-Firdbi, Risdla fi 1-Aql p. 28; Davidson, 'Alfarabi and Avicenna on the
Acove Intellect’, Fiator, vol. 3 (1972), pp. 150-1; Nemon, Alldh Transcendent,
p. 118; see Plotinus, Enneads, V.1.2.

Al-Firibi, Kitdh al-Hunif, p. xi (English preface).

ihed.

Aristotle, Meaphysics Book Gamma, 100321=100333, rrans. Kirwan, Aristotle’s
Metaphysics: Books T, Aand E, p. 1.

Kirwan, Arisiodle’s Metaphysics: Baoks I, A and E, p. 76.

ﬁ.l-Fin'hi. Kitah al-Hurif see pp. 41, 56 (Arabic introd.) and passim,

Al-Faribi, Kitdh al-Hunif, pp. 61, 131, 162,

See 1bid., pp. 1644t

ibid., pp. 66-9, xiii.

See above, p. 39,

See al-Faraba, Kitdb al-Hunif, p. 70,

See above, n. 55; see al-Fardbi, Kiwb al-Hundf, p. 69,

Al-Faribi, Kitdh al-Hunif, pp. 165-81; sec Arnaldez, "Pensce et Langage”, p. 59,
See al-Firibi, Kitdb al-Hunif, pp. 165-6; Amaldez, ‘Pensée et Langage', p. 59
See al-Farabi, Kitdb al-Hurif, p. 171

See Walzer, Al-Farabi on the Perfect State, pp. 70, 72 (Arabic ext), Meeron, Ailsh
Transcendens, p. 104; Arnaldez, ‘Pensée er Langage’, p. 57,

Al-Farabi, Rusilo f7 1-Aql, pp. 3-7: Badawn, Histoire de la Philosophic en Islam,
vol, 2, pp. 546-7; Fakhry, A Hisiory of Lslamic Philasophy, p. 121; Liddell and
Scott, An Imtermediate Greek-English Lexicon, p. 872, Wehr, Dictionary of Madern
Written Arabic, p. 634,

Al-Faribi, Risdls fi 1-Agql, pp. 3, 7-8; Badawn, Histoire de la Philosophie en Ielam,
vol. 2, pp. 546-7; Fakhry, A History of Islamic Philosophy, p. 121

Al-Farabi, Risdla fi T-Aql, pp. 3, B-9; Badawn, Histoire de le Philosophic eni Idlam,
vol. 2, pp. 546-7; Fakhry, A History of Istamic Philesephy. p. 121.

Al-Firabi, Risila i 1-Aql, pp. 4, 9-12: Badawi, Histwire de la Philosophic en Islam,
val, 2, pp. H46=7, Fakhry, A Hﬁhqn-_,l‘hfdmirl’{u'ﬁmphl, p 121

Al-Faribi, Risdla fi 1-Aql pp. 4, 12-35; Badawi, Histoire dr Lo Philosophie en Itlam,
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vol. 2, pp. 546, 548-54; Fakhry, A History of Islamic Philosophy, pp. 121-2.
Fakhry, A History of Islamic Philazophy, p. 121.
Trans. Arthur Hyman, ‘Alfarabi: The Lewter Concerning the Intellect’, in
Hyman and Walsh (eds), Philasophy ir the Middle Ages, p. 215; see, for the orig-
inal Arabic, al-Faribi, Risdla f 1-Agl, pp. 12-14; see also Badawi, Histoire de [s
Meilosophie en Lilam, vol. 2, pp. 548-%; Fakhry, A History of Ilamic Philasoplhy,

121
]P==|r.|-|r5r, A Hiztory of Idamic Philosophy, p. 121,
{My italics) rrans. Hyman, “Alfarabi: The Lemer Concerning the Ineellect’,
pp- 215-16. See, for the original Arabic, al-Firibs, Risla fi 124q), p. 15. See also
Badawi, Histaire de la Philasophie en Lilam, vol, 2, pp. 549-50.
Madkour, *Al-Firabi', p. 461.
Fakhry, A Histary of lslamic Philosophy, pp. 121-2.
Trans, Hyman, ‘Alfarabi: The Letter Conceming che Intellect’, p. 217, See, for
the original Arabic, al-Firabi, Risila fi - Agl, p. 20; see also Badawn, Histoire de
la Philasophic en lddam, vol. 2, pp. 551-2; and Hyman and Walsh {eds), Philosophy
in :.Fr:.n'lj'a'.:iu'.l'r_-iga. p. 213,
Badawi, Histoire de la Philosaphie en Islam, vol, 2, p. 552.
Trans. Hyman, ‘Alfarabi: The Letrer Concerning the Intellect’, p. 218, See, for
the original Arabic, al-Firibs, Risdla [T 1= Aql, pp. 24-5; see also Badawi, Histoire
de La Philosophie en Islam, vol. 2, pp. 552-4 and Fakhry, A History of Islamic Philas-
aphy, p. 122,
See Metton, Aldh Transcendent, pp. 115-19,
See Walzer, ‘Al-Firibi's Theory of Prophecy and Divinarion' in Walzer, Greek
imto Arabic, p. 209,
Joliver, ‘Llntellect selon al-Firdbi', p. 253.
ibid.
See Madkour, *Al-Faribi', p. 461; O'Leary, Arabic Thosught and its Place in History,
p. 148,
ibid.
'Leary, Arabic Thought and iis Place in History, pp. 148-9,
See Netton, Allih Transeendent, p. 117 and Hyman and Walsh (eds), Philosophy in
the Middle Apes, p. 213,
Walzer, ‘Al-Firabi's Theory of Prophecy and Divination', pp. 209-10.

Sec the lon et uotanions cited above from al-Firabi's R..Iidlld_r 1= Aqgl

See Fakhry, Aquqfﬁhmf Philosaphy, pp. 122-3,
(My italics) trans. Hyman, ‘Alfarabi: The Letrer Concerning the Intellect’,
p. 221. See, for the original Arabic, al-Farabi, Risdla i 1-Aqgl pp. 35-6.
Sec Nemon, Allik Transcendent, esp. pp. 114-23.
ibid, p. 117.
See ibid., p. 116, Fig. 2.
See al-Farabi, Risila fi 1-Aql, p. 36, This is also, confusingly, the case in one of
our primary sources (cited in Figure 2) for the tenfold Neoplatonic register, al-
Madina al-Fadila: see Walzer, Al-Farabi on the Perfect State, pp. 80-1, where Cad
15 characterized as ‘the First Cause, the First Inecllect and the Firse Living” (al-
Sabab al-Awwal wa 1=Agl al-Auwwal wa T-Hayy al-Awwal). Al-Firibi's preferred
designarion here of the first acral emanation from God, i.e. the First Incellecr, is
‘the Second’ {al-Thani) (see Walzer, Al-Farabi on the Perfect State, pp. 100-1,
Merran, Alldh Transcendent, pp. 115=16).
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120 Badawi, Histoire de s Philosophie en Isiam, vol. 2, p. 545.
121 Fakhry, A History of Islamic Philosephy, p. 123,
122 ibid. p. 127,
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3 The Epistemological Substrate of Farabism
(ii): In the Steps of Their Master

For an English translation, see Rescher and Shehadi, “Yabyi ibn ‘Adi's Trearise
*On the Four Scienrific Questions Regarding the Art of Logic™, feumal of the
History of Meas, vol. XXV (Oct.-Dec. 1964), pp. 572-8; for the Arabic exr, sec
Mubahar Tirker (ed.). “Yabyi Ibn " Adi ve Negredilmemiy bir Risalesi’, Ankara
Ulniversitesi Dil we Tarik-Cofrafya Fakiiliesi Dergisi, vol. XIV, nos 1=2 (1956},
pp. §7-102. (This also contains a Turkish translation). Sec also Endress, The
Works of Yalryd ibn"Ady, pp. 42-3.

Rosenthal, Knowdedge Trinmphant, p. 209,

ibid,, p. 208,

(My iralics) rrans. Dunlop, ‘Al-Faribi's Introducrory Risdlah on Logic’, Islomic
Cuarterly, vol. 3 (1956), pp. 230, 232. The original Arabic texe will be found on
pp. 225, 227.

My iralics.

Rescher and Shehadi, “Yalyd ibn Adi's Trearise *On the Four Scientific Ques-
tions™", pp. 57 3=4; bor the Arabic text, see Torker {ed.), "Yabyi Ibn "Adr, p. 98,
See Rescher and Shehadi, “Yaby3 ibn "Adi's Trearite “On the Four Scienrific
CQuestons™, p. 571

ibid.. p. 574; for the Arabic rext see Tirker (ed.) “Yabya Ibn "Adr, p. 98,

Rﬁ{h:r and Shehadi, “Vabyi ibn "Adis Trearise *On the Four Scientific Ques-
tions™", p. 575 for the Arabic text see Tirker (ed.) “Yahya lbn ‘AdY, p. 99,

ibid.

Bescher and Shehadi, "Yabyd ibn "Adis Treanise *On the Four Scientific Ques-
tions™", p. 576; for the Arabic rexr see Turker (ed.), “Yabyi Ibu "AdV, p. 100
ﬂm:hﬂ and Shehadi, “Yabya ibn ‘Adi's Treatise “On the Four Scientfic Ques-
rions”’, pp. 576-T; for the Arabic vext see Tarker (ed ), "Yabya Tbn "Adi', p. 101,
See al-Takrit, 'f'ﬂJ'lpr fbe “AdY, pp. Vi-12; Samir, “Le T:ll:ldli} al-Ablaq’, esp.
pp. 137-8.

Al-Takrio, Yakpa lba ‘Adi, p. 256,

ibid., p. 222,

(My iralics) Walzer, art. ‘hllf._i_u:lik‘, El*, vol 1, p. 328,

Al-Takriti, Yahya b Adi. p. 230; for the Arabic texe see p. 67,

Al-Takrici, Yahya Thn"Adi, p. 67 (Arabic text), p. 161 (English summary of Tahkd-
hib al-Alhlig)

ihid., p. 71 (Arabic rext), p. 162 (English summary). [ am, of course, well aware
of the profound objections by modern animal lovers o those rypes of phrase
which seek 1o denigrate animals at the expense of human beings. One can only
point out here that the denigratory phrases are Yahyd's, and that he was writing
in an age where any concept of animals' rights would have been ignored. There
were, of course, exceptions: for a brief survey of the kindliness of the Prophet
Mubammad rowards amimals, see Guillaume, Traditions of Ielem, pp. 106=T; sec
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also, by conrrast, the verdict of the Shik ar the ‘Debate of the Animals® in the
Razd'il of the Ikhwin al-5af3’ (Netvon. Muslim Neaplatonists, p. 92; Rasdil vol. 2,
P 377

Al-Takrivi, Yahpa Tbie " Adi, p. 72 {Arabic text), p. 162 (English summary}.

ibid., p. 162 (English summary).

ibid., p. 72 (Arabic rext), p. 162 (English summary).

ibad., pp. 121, 142 {Arabic tewt), pp. 172, 174 (English summary).

Martthew 5: 48 (rans. Knox).

See above, n. 9.

Al-Takrio, Yahpa e Adi, p. 79 (Arabic wexr), 163-4 (English summary) For the
general background wo Figure 3, see Plato, The Republic, Bk IV: 435-44 {Penguin
edn, rrans. Lee: pp. 183-98), See also Fakhry, A Higory of Ilamic Philasophy,
p- 193 and al-Takno, Yabyps Ibr "Adi, p. 73 (Arabic rext), p. 162 (English
summary), 224=6, The translanon of the Arabic Platonic terms 1s by no means
uniform: those used in Figure 3 are Fakhry's rransladons, Al-Taknin's rendidons
are ‘appenifive’, “courageous’ and ‘rational’, while Walzer, discussing Miskawaih,
uses ‘apperitive’, “spirited’ and ‘rational’ (Some Aspecrs .., po 221) Lee, trans-
lating from the Platonic Greek, gives ‘desire’ or “irrational appetice’; “anger’,
‘indign:riﬂn' or ‘spinit’; and ‘reason’. (Plaro, as Lee poine our (ibid., p. 185) ‘in
any case never developed a precise terminology’) Hare uses the terms ‘desiee’,
‘spiric” and ‘reason’ (Hare, Plato, p. 53] to render the original Greek.

In the discussion of Platonic and lslamic intellecnion, the non-specialise
reader should not be confused by the term ‘soul’ {Arabic mafs, Greek prskhs). Io
frequently had a sense rather different from the contemporary one, or rather
several senses. Thus we find modern authors writing abour Plato using the
words ‘soul” and *mind” interchangeably. An example is BM. Hare, whose short
volurme Plato, is, however, a brilliant model of lucidiry. For example, Hare notes
that ‘[The early Pythagoreans| choughe, as Plato was to think, thar the soul or
mind (pspché] was an endty distinct and separable from the body. This was
consonant with primitive Greek thinking about the soul’ (p. 11}, Again, he
writes: ‘And along with invesnigations abour the srats of the things known,
Plato had to face problems abour the person who is doing the knowing and
abour his relarion to these chings. His account of the soul or mind was w0
become the framework which held rogether his entire philosophy, The division
of the mind into ‘faculties’ or ‘powers’ or even “parts’ cnabled him o assign
different kinds of mental aceiviey 1o deese different parts and thus, he thanghe,
distinguish them more clearly’ (pp. 19-20). The Greek pswkhé (or, 1o use Hare's
rransliteration, prgich?) means ‘the soul’, ‘mind’, “understanding’, “breatch’, spinc®
and ‘ghns.[' among a variety of meanings listed in Liddell and Scott, An Interme-
diate Greek-English Levicon, p. 903,

1 am much indebted o my colleague, Dr Christopher Gill, Senior Lecturer
i Classics ar the Universiry of Exerer, for providing me with the following very
full writren comment 1n response ro a query of mine about Plato’s use of vocab-
ulary: ‘Tn the Republic, Plaro's typical term for the racional part of the paudkhe is
logistikdn, ie. the part of the soul which has reason (lper) and can make the soul
as a whole live according o reason. N, This is a part of the pakhé; Plato does
not talk abour *the ratonal soul® or use peukhé on its own to signity se logisrikdn,
Plaro does also use wows and cognates, for example, in analysing degrees of
knowledge or understanding in Book 6 of the Republic. Bur Plato uses ie logis-
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tikdn and cognates in this work as his *standard” term for the rafional part of the

soul; see, for example, 44 1E and 442C in Book 4. He does so, | think, because he

wants to present feason not just as “intellectual” {capable of thought) but as the
nt of practical as well as theoredcal acoviry, e the element capable of

“raking care of the pswkhé as a whole” [(441E) as well as that which enables

philosopher kings o ke care of the srate 23 a whole. But Plao is smdiously

non-technical in his vocabulary and emphasizes different aspeces of ranonaliry

at different cimes. For example, in Book 9 of the Republic, in the version of the

tripartite prakhd he gives there, he stresses the knowledge-loving aspect of reason

(381 8)." Dr Gill's commens should be borne in mind when analysing the deve-

lopment and extension of Platonic vocabulary at the hands not only of the

School of Faribi, which is the subject of this book, bur of any of those lslamic

philosophers who might have absorbed in one degree or another the vocabulary

and doctrines of Plaro. _

Al-Takriri, Yahypa Ik Ady, p. 79 (Arabic rexr), pp. 1634 (English summary).

ibid.. p. 230 (English summary).

ibid.. p. 231 (English summary).

See ibid,, pp. 79-82 (Arabic text), pp. 1634 (English summary).

ibid.. pp. 117-18 {Arabic text), pp. 171=2 (English sumsmary),

ibid., p. 199 (The Background); see also pp. 200-2.

ibid.

See above, . 16

Al-Takrid, Yahys Ibr"Adi, p. 199 {The Background).

See above, n. 16

Al-Takrid, Yakya lbn"Adi, pp. 208-9 (The Background). See also pp. 210-21.

ibid,, p. 210,

See chapter 1. 0. 57 for full references.

Fakhry, A History of Islamic Philosophy, p. 198 (n. 54).

ibid., p. 201. )

Yahya b Ady, Magdla fi T-Towhid, ed. Samir.

Endress, The Works of Yahyd ibn'Adi, pp. 72-3.

ibad., p. 73, )

ibid.; see Yahyd b 'Adi, Magdla (i 1- Taushed, ed. Samir, pp, 242-64.

Endress, The Works of Yalypd ibn " Adi, p. 73.

Yalya b. "Adi, Magdla fi 1= Taubid, ed. Samir, p. xix.

ibid.

(My italics); Endress, The Wonks of Yalypd ibn 'Adi, p. 73.

See Yahya b 'Adi, Magila i 1-Tawlid, ed. Samir p. xix.

ibid. Sec also Endress, The Works of Yafpd ibn"Adi, p. 73; Proclus, The Elemrents of

Thealogy (ed, Dodds), esp. pp. 106-7 (Prop. 121), 264, See also Rowson, A Muslim

Philosepher on the Soul and its Fate: Al< Amiri’s Kitib al-Amad 'ali I-Abad, p. 227.

Yahya b ‘Adi, Magdls fi 1-Towdid, ed. Samir, p. 100 see MNetton, Allsh Tran-

scendent, pp. 224, 106, 155

Meron, Alldh Transcendent, p. 224,

Kraemer, Humanism in the Renaisiance of felam , p. 107

For example, see Wakzer, Al-Farabi on the Perfect State, pp. 245-9.

Fakhry, A History of Islamic Philosophy, pp. 182-3,

Beview of Kracmer, Phileephy in the Renadisance of Lidam, in fowrnal of the Royal

Aniatic Society, no. 1 [1988), p. 174
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Kraemer, ‘Abi Sulaymin As-Sijistini' (Ph.DD. thesis), p. 45. However, by way of

contrast, see al-Crigh, “Kiah Jiusdn al-Hikma: Struceure, Composition, Author-

ship and Sources', Der Liam, vol. 58 (1981), esp. pp. 117=1%, where al-Cadi
suggests that the real author of the Siwdn is one *Abi al-C)asim al-Kaab, known
as Ghulam al-"Amiri’. He claborates "As his name indicates, Abi al-Qasim was
the disciple of Abii al-Hasan al-"Amiri, possibly at an early stage in his life his
slave too. He studied philosophy with al-"Amini and used ro teach al-'Amin’s
books to students’ While noting here the interesting remarks of al-Cadi, this
book follows Badawd, Dunlop, Kracmer and Stern in anributing the Siwdn al-
Hikma to al-Sijistini, Guras also shares this artribudion (see his Greek Wisdom
u#mmm}

Al-Sijisrini, Munrakhab, ed Dunlop, p. wcdil (English inrod )

Fakhry, A History of Islamic Philosophy, p. 182,

See the very useful and comprehensive survey of the contens of the $tedn in al-

Sijistani, Muntakhab, ed. Dunlop, pp. oodii-xooovii (English inerod )

Kraemer, Philosophy in the Renaiceance of Islam, p. 268 translating al-Tawhidi, al-
Mugabasdt, p. 283. See also al-Takriti, Yakpa Ibn "Adi, p. 258 (Contribution
to Ethical Thoughe), and Kracmer, *Abd Sulaymin As-Sijisrani’ (PRI chesis),
. 4%,

Eil:tcmcr.‘.l'l.hfl Sulaymin As-Sijistind’ (Ph). chesis), p. 249 referring o al- Taw-

bidi, al-fmes, pr. 3, p. 119,

Al-Tawhidi, al-fmid, pt. 3, p. 110; see al-Sijistani, Mumiakhab ed. Badawi,

pp. 25-0 (French introd.). ) o

Kraemer, *"Abu Sulaymin As-Sajistini’ (PhD chesis), p. 245 cdng al-Tawiuds,

al-fmtd’, pt. 3, p. 108,

Kraemer, *Abii Sulaymin As-Sijistini’ (PhD chesis), p. 415 {n. 371).

Kraemer, Philosophy in the Renaussance of Islam, p. 226 referring to al-Tawhadi, al-

Imd’, pr. 3, pp. 108=10,

See Kracmer, Philosophy in the Renaissance of Islam, p. 227.

Kracmer, *Aba Suh an ﬁ.s—SlJrsnm (PhId. th:us},p

Kraemer, Pﬂlﬂn.npph}rm the Renaissance of Lilam, p. 227,

Kraemer, "Abi Sulayman As-Sijistani’ (PhD. chesis), p. 250

ibid., p. 249,

Kracmer, Philosophy in the Rengissarice of ldam, pp. 258-9 referring o al-Tawhi-

di, al-Mugdbasdr, p. 320.

Kraemer, "Abii Sulaymin As-Sijistini’ (Ph.D. thesis), p. 250. B

Kracmer, Philosopliy in the Renaissance of Iilam, p. 261 referring o al-Tawhidi, al-

Mugabasat, pp. 318-19.

See Kracmer, Philosophy in the Renaissance of Islam, p. 260,

Al-Sijiseini, Muntakhab, ed. Badawi, p. 24 (French introd.).

thid; il—Tiwb{di al-fmtd, pr. 3, p. 116,

Seern, art. "Abi Sulayman .. S p. 151,

Kraemer, ‘Abd Sulayman .ﬂ:-&Jus.::m (PhID. thesis), p. 202 referring vo al-

Tawludy, al-Imed, pe. 3, p. 119,

Trans. Kraemer from “On the Specific Perfection of the Human Species” in

Philosophy in the Renaissance of Islam, p. 209, The original Arabic of this wexe, Ff

T-Kamil al-Khdg bi-Naw' al-Insdn, will be found at the back of al-5ijiscini, Mus-

takhab, ed. Badawi, pp. 381-2.

Kracmer, Philosophy in the Reﬂdr'.r.uu.:f af Llawn, p. 276,
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See Fi 1-Kamdl al-Khdg bi-Naw' al-Insdn, in al-Sijistini, Mumtakhab, ed. Badaws,
pp. 378-9. See also Kraemer, Philosophy in the Renaissance of Iam, pp. 276, 294,
Al-Tawhidi, al-Imsa’, pe. 2, p. 45. )
Trans. Redenthal, Knowledpe Trivmphant, p. 319, from al-Sijisting, Mintakhabh,
ed. Dunlop, p. 85 (Arabic text).
{My italics) rrans. Rosenthal, mefeig.r Tn'u.rmlplunq pp 326-7 from al-Tawhidi,
al-Imid, pr. 2, p. 49.
Al-Tawhidi, al-Mugabasit, p, 249,
See Kracmer, Philacophy in the Renaizsance of Islam, p. 263 (n. 285)
Al-Tawhidi, al Mugabasit, p. 269,
ibid.
See notes to chapter 2, n. B,
Kracmer, Philasophy in the Renaissance of Islam, p. 263,
Jadaane, ‘La Philosophie de Sijistani’, Studia Ilamica, vol, XXX (1971), p. 81,
ibad.
Al-Tawhidi, al-fmed’, pr. 1, p. 40.
ibid.
Jadaane, “La Philosophic de Sijiscani’, p. 84.
—Tawl;u-:lL. a]'—ﬁvl'mp!msa!.. p. 139 (sec esp. n. 2} Jadaane, ‘La P|:|.1]-::m]:||u: de
Sijiseand’, p. 81. ]
Jadaane, ‘La Philosophie de Sijistind’, p. 82 reads ‘mende’world” (=al-dlam)
rather than “knowledge’ (ifm).
Al-Tawhidi, al-Mugabasdt, p. 139; Jadaane, ‘La Philosophie de Sijistini’, pp. 81-
2
Al-Tawhidi, al-Mugdbasdt, p. 139; Jadaane, La Philosophie de Sijistant’, p. 82,
Jadaane, ‘La Philosophic de Sijisting’, p. 82 For more on this lanter caregory, see
ibid., pp. 82-3.
See ibid., p. BO.
See above, n. 87,
Lee il—T‘.‘I’WtI{dIT, al-fmid, pe. 2, p. B3
ibid.
See above, n. 98,
Kraemer, "Abii Sulaymin As-Sijistini’ (PhD. thesis), p. 266,
Al-Takrid, Yahya lbr'Adi, p. 257 {Conrribution o Ethical Thoughr)
ibid., p. 259.
Kraemer, Philosophy in the Renaisance of Iddam, pp. 268-9,
Al-Tawhidi, al-Imea, pe. 3, p. 130, cited and trans. in Kraemer, Philosophy in the
Renaiuance of lelam, p. 269,
See Kraemer, Philosaphy in the Renaissance of Islam, p. 269,
Reowson, A Mustim Philosopher on the Soul and its Fate: AL Amin's Kitib al-Amad
‘ala 1-Abad (hercafrer abbreviated vo Kitdh al-Amad), p. v.
ibid., pp. 3,21, 29,
Al Amirt, Kitdh al-Sadda wa 1-143d
Al-Amiri, Kitib al-Amad, pp. 16-17.
Wadet, Line L'-'r_,l'-m Fﬁn'n.mpﬁrgu‘r de la Sunra, p. 16
Rowson, art, ‘Al-Amiri’, EF Supp., Fases 1-2, p. 72,
Allard, *Un Philosophe Théologien: Mubammad b. Yisuf al-"Amirt’, Rewe de
I'Hisioire des Religions, vol. 187 {1975), p. 59,
Al-Amiri, Kitdh al-Amad, pp. 56-9, 182-5.
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Al-Amirl, Kitdb al-I'lim bi Mandgib al-Ildm (hereafter abbreviared wo Kitb

al-lidm

Al Amiri, Kitab al-Amad, p. 21; see also Rowson, art. *Al-"Amirt’, p. 72.
Al-"Amiri, Kitah al-Amad, pp, 56, 58 (Arabic text), pp. 57, 59 (trans.)

Al-Amiri, Kitdb al-T'lam, p. 84.

Al-Amiri, Kitab al-5qida, p. 58.

Al-Amin, p. To (Arabic text), p. 77 (rans.)

(My iralics) al-"Amin, Kitdh al-Iidm, p. 78,

Trans, Rowson in Kitdk al-Amad, p. 101; for the Arabic sec p. 100,

Al="Amiri, Kitdb al-Amad, p. 56 (Arabic text), p. 57 (rrans.).

ibid,

Al-"Amiri, Kitdh al-I'lim, pp. 84-5; see also Rosenthal, Classical Heritage in Islam,
p. 63 and al-'Amin, Kitdh al-Amad, p. 189.

See al-'Amin, Kitdb al-I'lim, pp. 88tF; Rosenthal, Classical Heritage, pp. 654E,
Trans. Rosenthal, Classical Heritage, p. 69 from al-"Amin, Kitdb al-Ilim, p, 95,
Arkoun, 'Logocentrisme et Verite Religicuse dans la Pensee Islamique d"aprés
al-I'lim bi-Mandgib al-lslim d'al-Amin’, Sidia Ielamica, vol. XXXV (1972),
Pp- 5=51.

thid., p. 18

See ibid,, p. 19,

Al-"Amin, Kitdh al-Amad, pp. 8, 20.

ibid.

See ibid., pp. 20, 22

ihid, p. 22,

ibad. o

{M}' i.l'.:lli-l:$::| al="Amiri, Kitah af-Amad, P |:,|‘.[;|:||,c text), po 93 {I.'I'-FII'IE-.}.

ibed., p. 108 (Arabic texx), po 109 (rrans.).

ibid.. p. 96 (Arabic text}, p. 97 {mans.).

ibid., p. 249 (Commentary)

Sec ibid., esp. p. #4 (Arabic texr), p. 85 (mans )

ibid., p. 264 ({Commentary). Note the very useful diagram provided by Rowson.
See also ibid,, p. 90 [Arabic text), p. 91 (trans) p. 114 {Arabic ext) p. 115
{rrans.).

See Kraemer, Humanion in the Renaisance of lelam, pp. 212, 222, 233,

ibid., p. 213,

See ibid,; see also Stern, art. ‘Aba Hayyin al-Tawbidi’, p. 127.

See Stern, art. *Abi Hayyin al-Tawhidi”, p. 127; see also Netwon, Musdim Neo-
platoniss, p. 3.

Hamdani, *Abi Hayyin al-Tawbidi and the Brethren of Puricy’, Internatiosial

Josurnal of Middle East Studies, vol. 9 (1978}, p. 345.

Sce ibid., passim.

ibid., pp. 348-9.

lkhwin al-5af¥', Rasd'il, vel. 2, pp. 178-374.

However, LE. Goodman notes { The Case of the Andmals persis Man, pp. 1=3);

The knowledge which the Tkhwin do possess regarding the animal
world is closer o love than to science ... [Morcover| the taxonomy
presented by the lkhwan, although crude and in some places apparendy
contrived ... 15 not a changing system, Rather s lines are fixed. The
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animals belong to kinds (ajmds), and these frequently are spoken of in
familial terms .. the fixary of species and of kinds is regarded as a neces-
sary consequence of the dependence of all narural things on a timeless
and therefore changeless cause in the “intellectnal realm® of the World
Soul. As in the scheme of Aristotle, fuidity and change extend only to
parriculars as such, But, unlike orthodox Arnstotelians, the Tkhwin al-
yati® are not bound serictly by the notion of fixity of namure in its accus-
tomed course.

Al-Tawhidi, Kitdh Al-Imed, pr. 1, pp. 159-96; see Kopf, “The Zoological
Chapeer of the Kitgh al-Tmii® wal-Mu'inasa of Abi Hayyin al-Taubidi (10ch
Century)', Chinis, vol, X1 (1956), pp. 390-466, which provides an introduction,
annotated translation, emendations of the Arabic rext used, and index.

Kopf, ‘The Zoological Chaprer’, p. 397,

See ibid.

ibid., p. 399,

Kraemer, Humanism in the Renaisanee of [slam, p. 220,

Stern, art. *Abi Hayyin al-Tawhidy', p. 127,

See ibid; see also Kraemer, Humanism in the Renaissance of Islam, p. 222,

Sec Kraemer. Humanism in the Renatsance of Iddam, p. 21% Kraemer, Philosophy in
the Renaissance of Islam, p. 31.

See Kopt, The Zoological Chapeer’, p. 392,

Rosenthal, *Abd Hayyan ae-Tawhidi on Penmanship’, in Rosenthal, Four Essays
on Artand Literature in Iolam, p. 20.

For a critical edition, with a French inroducrion and cranslation, wgether with
a glossary of technical terms, sec Marc Berge, '£p1trt' sir les Sciences {Mfﬂjiﬂ
T-Ulim) d'Abid Hayyin ac-Tawlndi (310/922(3)-414/1023)  Inmroduction,
Teaduction, Glossaire Tﬂchniqm:. Manuscrie ot Editon Critique’, Bulletin
d'Erudes Ovigriales (Instiur Frangais de Damay), vol. XVII {1963-4), pp. 241-
30 The Arabic wxt s o be found on pp. 286-98. (This whole work is
hereafter referred to as Berge, Rusila fi 1-'Ulim). See also Bergé's supplementary
to the above: ‘Epitre sur les Sciences (Risdla fi 1-Ulim) d'Abi Hayyin al-
T.:lw];llil:l.'i [llwgﬂzf?jl—iliﬂfﬂ]kﬂhuhlu et Inclex ﬁh;hrriqm" Bullesin J'Emdﬂ:
Orientales, vol. XXT (1968), pp. 313-46.

Al-Tawhidy, Al-Mugdbasdr, p. 362,

thid.

Trans. Rosenthal, Knowledge Triumphans, p. 249 from al-Tawlud), al-Hagi'ir,
wal. 1. [ 389, Bosenthal cites ;|-T.i.wh;di r-l:!";:n'inE fo 4 poet for whom know-
ledge “restores people and quenches cheir thirst, like as rain falling upon wood
gives it new life’ (Knowledpe Trinmphans, p. 320),

Trans. Rosenchal, "Abd Hayyin at-Tawhidi on Penmanship’, p. 39; for the
Arabic text see Risdla [ lim al-Kitdha, p. 41 in al-Tawhidi, Thaldth Rasdil
Trans. Rosenthal, "Abid Hayyan at-Tawhidi on Penmanship’, p. 38; al-Tawhidi,
Risila fi " lim al-Kitdba, p. 40,

Trans. Rosenthal, ‘Abi Hayyin ar-Tawhidi on Penmanship’, p. 41; al-Tawhidi,
Risdla fi" Tlm al-Kisdba, p, 42. o

Trans. Rosenthal, *Abd Hayyin at-Tawhidi on Penmanship’, p. 3 al-Tawhid,
Risdla fi" lim al-Kitdha, p. 40.

ibid.
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Al-Tawlds, al-fmed’, pr 1, p. 147,

See Berge, Pour un Humanisme Féru, p. 284,

See Rosenthal, Knowledge Trinmphant, p. 241.

Al-Tawhidi, al-Bagi'ir, vol. 1, p. 299,

Rosenthal, Knowledge Triumphant, p. 316,

Al-Tawbids, al-fmed’, pe. 2, p. 10,

See Berge, Pour un Humanisme Féou, p. 289,

Berge, Risdla fi 1-"Ulidm, p, 243 [French introd.).

ibid.. p. 297 (Arabic texx), p. 257 (French rrans.).

Sec ibid, pp. 246-8 (French introd), pp. 286-98 (Arabic textd), pp. 255-73
{French rrans)

thid, p. 296 (Arabic text), p. 258 (French trans.).

ibid., p. 253 (French introd.)

ibid.. p. 254 (French introd.)

See ibad.

ihid,

ihid., pp. 296-8 (Arabic text), pp. 255-7 (French rans ).

ibid., pp. 294-5 (Arabic text), pp. 238-61 [French rrans.).

ibid., p. 291 [Arabic vext), pp. 265-6 (French rrans.),

Sec ibid., p. 287 (Arabic rexr), p. 272 (French trans)

Kracmer, Humanism in the Renaissance of Islam, p. 222,

Al-Tawbidi, al-Imid’, pt. 2, p. 34; see Rosenthal, Knowledge Trivmphant, p. 319,
Resenthal, Kncwledge Triumphant, p. 247, cining [bn al-Majran, Bustdn al-Apibbd
(ms. Army Medical Library).

Al-Tawhidi, al-Bagd'ir, val, 1, p. 7.

ibid., p. 8.

ibid.

See above, nn. 17241

Trans. Rosenthal, ‘Aba Hayyin ar-Tawhidi on Penmanship’, p. 34; al- Tawludi,
Risila fi"Tim al-Kitdba, p. 38,

Fakhry, A History of Ielamic Philosophy, p. 183,

Kopf, “The Zoologscal Ch:lp{tr', P 395

ihid.

ibid., p. 394,

See ibid,

4 Conclusion

Hare, Plato, pp. 30, 31, 32,

thid. p. 41.

ibid., P 44

ihid., P 45

ibid.

See ibid,, p. 37.

Ibad., p. 45.

See Barnes, Aristotle, p. 22; Allan, The Philosophy of Aristotle, p. 117.
Barnes, Aristatle, p. 22,

See ibid., pp- 23-7.

110



11
12
13
14
15
[+
17
13

Y

21
22

23
24

MOTES

ibad., p. 27.

Allan, The Philosophy of Aristotle, p. 123,

Aristothe, The Politics {ed. Everson), pp. xiii-xiv, see also p. xii.

Flew {ed ). A Dictionary of Philosophy, p. 101

ibid., p. 102,

ibid.

ibid.. pp. 198, 341.

Sorcll, “The Analysis of Knowledge', in Parkinson (ed), A Encyelopaedia of
Philosophy. pp. 128, 127. For a valuable survey of contemporary epistemaology,
see Dancy, An Intreduction to Contemperary Epistemologry, passim.

Sorell, “The Analysis of Knowledge®, p. 128,

ibid., p. 135,

For a fuller understanding of this Greek word, see Barnes, Aristotle, pp. 78-9,
To start, the reader is advised to consule the Bibliographical Guide [nexr
chapeer).

De Boer, The History of Philosophy in Lilam, p. 126,

ibid., p. 124.
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In this Index the Arabic definite article ‘al-" has been omitted from
proper nouns at the beginning of an entry. ‘B’ and ‘ibn’ both appear as

‘b in the middle of a name.

“Abbdsids 19, 20, 25

"Abd al-Jabbir, Qagi 29

Abd Bakr b. al-Sarraj 5

Abdi Bishr Mared b, Yinus 3. 5,8 9, 10,
i1

Abi Jafar Abmad b Mubammad b.
Khalaf b. al-Laych ($affirid Ruler)
i, 2%

Absih "l-Fagll b. al-"Arnid (Biyid Wazir)
14,17

Abii *l-Farh Dha 'l-Kitayatayn (Biyid
Woazir) |4

Abi l-0asm al-Kank 106 oS58

accidents 39

adab 81,82, 83

‘Adud al-Dawla (Buyid Prince} 11, 13,
29,67

Abmad b. Hanbal 19

Abkhlig al-Wazirayn (al-Tawhidi) 17

Aleppo 2, 5,23, 28

Alexander 13,73

Allih Transeendent (Meron) 89

‘Amiri, Abii I-Hasan 1, 3,4, 13-16, 29,
30, 64, 72=7, 85, 90,91, 106 n.58

Anawan, Ce=C 18

Anroch 21

“agl see intellect, intellection, reason

‘ngl al-fa"al see Inrellect, Agent

‘agl al-gharizi see Intellect, Innare

"agl al-Hayiilini see Inrellect, Material

“agl al-insdn see Intellect, Human

"agl bi 1-fi'l see Intellect, Actual

"aigl bi T-qesesa see Intellect, Potential

'.n.]n' mustafid see Intellect, .l’l.cquin-d

Arabian Nights see The Thowsand and Orne
Nighus

Arberry, AJ. 15

Aristoreliantsm 9, 13, 15, 36, 39, 40, 41,
45, dd, 45, 46, 51, 52, 53, 58, &, 61,
O3, G4, 65, 4d, TO, 72, ThH, TR, T, 8T,
BH, 94 nds, 109 R 157

Aristatle 1, 10, 15, 25, 29, 33, 35, 40, 44,
45,47, 48, 49, 51,52, 54, 62,63, 64,
65, 72, 76, 77, TH, B, B4, RS, B, 109
w157

arithrmenc 39, 74, B1

Arkoon, M. 75,77

art B

Ascalon 4

astrology 74, 81

astronomy 39, 74, 8]

Athenian School 42

Authentic see al-Sapih

Ayer, A). 34, BT; and verification
principle 87

Badawn, AR5, 46, 47, 49, 50, 52, 66

121



INDEX

Baghdad 2,5,9, 10, 11, 12, 14, 16,17, 26,

28,29, 78

Bahrain 28

Balkha, Abi Zayd 3, 14

Barmakids 24-5, 26, a7, see aloo Fagl b,
Yabyd al-Barmaki; Jafar b Yabyd
al-Barmaki; Mubammad b. Yalyi
al-Barmaki

Harnes, |. 86

Bagra 29, 7R

hdjin 32

Bayhagi 4, 5

belles-letires 19, B3, sor alse adab

Bergé, M. 81,83

bl byl 75

Bovok q,l'-a"l nimals see Historia Animalism

Book of the Enumeration af the Sciences see
Kirab Thsi" al-Ulidm

Bock of Indication of the Path of Happiness
see Kitdh al- Tanbilald Sabil al-54 dda

Book of Letters see Kitdh al-Eunif

Book of Pleaswre and Canviviality see Kitdb
al-Tmid" wa T-Mu'dnata

Book of the Soul see e Anima

Faolk #—Wdrdtanﬂ‘ Letters see Kitah
al-Hunif

Bosworth, C.E. 98 n. 166

botany 39

Brethren of Punicy see lkhwin al-Saf’

Bulkhari 14, 30

Bukhiri, Mubammad b, lsma'il 31, 32

Biyids 2, 11, 14, 17,19, 25, 26, 27, 28,
28,47 ,

Byzanuncs 28

Carr, B, M, 36, 8%

Case of the Animals versus Man (Ikhwin
al-§afi") 91

Categories, Aristotelian 44, 45

Censure of the Tiwo Wazirs see Dhamm
al-Wazirayn

Chain of being 65 i

Character of the Tiwo Wazirs see Alkhidg
al-Wazirayn

China 31,32

Chomsky, M. 56

Christians, Christianicy 3, 5, 7,8, 9, 10,
20, 56, 59, 61, 62, 63, 77, 7: see also

Monophysites; Mestorans; Triniry
civil science 39, 45, 100 n44
Conversations see al-Mugdbasat
court culture 18=350
Cuphoard of Wisdom see Jiwein al-EHikma

Damascus 4, 5

Dancy, ). 89

Die Anima (Aristorle) 40, 43, 47, 48, 49,
31,32, 64, T

D Boer, T.J. B8

Defects of the Twe Wazirs see Mathalib
al-Wazirayn

D¢ Creneratione Animaliiim (Aristotle) 78

D¢ Creneratione ef Corruptione (Anstode)
40

Dielhi 23

D¢ Partibus Animalinm {Aristole) 78

Die Plantis (pscud. Anistotle) 40

Deescarres, B 69, 86

e Sophisticis Elenchis see On Sophistical
Refutations

Dhamem al-Waziram (al-Tawhidi) 17

Egypr 2,5, 22,27, 31

Elements of Theology (Proclus) 62

emanation 32, 33, 42, 43, 44, 49, 52,53,
61,62, 63, 66,67, 68, 70,76, 102
nd19

empiricism B6-7

Encyclopaedia of Iam 9,72, 78

Encyclopaedia of Philosophy {Parkinson) 89

Endress, G. 10, 62

Enlightenment, Age of the 31

Ensmeration of the Sciences see Kitdb Ippd"
al="Ulidm

epistemnclogy 30, 31-54, 55-83, B4-8, 89,
B, 91; see also il | ma'rifa

Episternology(Everson) B9

Epistle o the Intellect see Risdla f7 1= Aql

Epistie an the Sciences see Risdla fi 1= Uliim

Epistles see Rasd il

essence, substance 47, 48, 49,51, 76, 79,
B3

echics 10=11, 12, 33, 58, 59, 60, 61, 63,
of, 00, T1=2, 73, 76, 77, 79, B1, B2=3,
Ha-5, B, 3T, 88, 04 nd6

Ethites Aristode) 43, 47, 59, 60, 72
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Euclid 64

eudaimonia 87

Euripides 64

Everson, 5. 86, 89

Exposition of the Error see Tabyin Ghalag

Fagl b. Yahyi al-Barmaki 24, 97 n133

Fakhry, M. 9, 10, 47, 48, 50, 54, 61, 63,
fvd, B

Farab 5

Faribi 1,2, 3,4-7,8,%, 10,12, 13, 22, 28,
34-54, 55, 56, 58, 61, 63,65, 72, 77,
B2 83 BB 90, 9308, 105 a2

Farabi on the Perfect State
{al-Firibi/ Walzer) 90

Faribism 1,2, 11, 12, 18, 19, 25, 27, 30,
Il=54, 55=R35 B4 _BAO

*Farabi: The Letter Concerning the
Intellect’ see Risla 7 1-A41

Fapimmids 2, 27, T8

fapg see crnananion

Frxed Stars 52

form, matter 47, 48, 49, 50, 67, 69

forms, Platonic see ideas, Platonic

four causes, Aristorelian 39, B6

Four Essays on Art and Literature in Islam

{Rosenthal) 91

Galen 26, 61, 64

Garder, L. 18

generation and corruprion 39

gm-gﬂph}' 14

poometry 39, T4, 81

Gerard of Cremona 38

Crerhardr, M, 20

Certer, ELLBT

Ghazali, Abd Himid 38

Gall, . 1045 n. 26

God 40, 41, 45-6, 51, 52, 53, 62-3, 65,
OF, T3, 76, TR H2, 102 n1 19

"Cioad” in Plaronic :hnuﬂht Hi-5

Goodman, LE 32, 91, 108-9 n.157

Goodman, M. 32

grammsar 5, 16, 37, 546, 8]

Great Book of Music see Kitdh al-Miisiqd
al=Kabir

badith, rraditions 25, 26, 31, 74, 81; gabib
B1; sagim§1

Hamdani, A. 77

Hamdainids 2, 4, 5, 21, 22,27, 28

Hanafi School of Law 11

handwrifing, penmanship 79, 82-3, 91

Hare, B.M. B4

Harrin §

Harin al-Rashid (Abbisid Caliph) 20,
24, 25, 20, 27, 97 nn.1 33-5

Hippocrates 2, 64

Histoire de ls Philasophie en Islam (Badawi)
47

Historia Animalivm [ Anistode) 40, T8

history 81

History of Islantic Philosophy (Fakhry) 89

Homer 6i4

Hourani, G. 16

Humianism in the Renatance q!,f-Hgm
(Kracmer) 77, 50

Hume Ba

humoral theory 57

Hunayn b. lshig 64

Hyman, A. 48, %0

Ibn "Abbad see 5dlub b. "Abbad

Ibn Abs Ugaybia 4,8, 11 _

Ibn al-"Amid see Abii 1-Fagl b, al-"Am:d

Ibn al-"Arabi 16

Ibn al-0iffi 4, 11

[bn Bappiga 23, 32, 93 .18

Ibn Hinda 3

Tbn Khaldian 38

[bn Khallikin 4, 5,7

Ibn Rushd 12

Tbn Sa'din (Bivid Wazir) 17, 20, 21, 25,
26,27

IbnSing 1,4, 12,13, 15

ideas, Plaronic 84, 86, 87

Ikhwin al-$afa' 6, 7. 15, 35, 77, 78, 91,
108-9, n.157

‘il 31, 33, 37, 68, 69, 70,73, 74,79, 82

Imimis see Shiiees, Shi'ism

India 23

influences #5

intellect, intellection, reason 35, $2-3,
45, 46=52, 53, 54, 56, 57, 34, a5, &0,
Gl 62,63, 64, 65,60, 67, 68, 69, 70,
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71,73, 74,75, 70,77, 79, B0, B1, B2,
#3386, 80, 102 n 119, 104=-5 .26
Intellect, Acquired 43, 47, 48-9, 50, 51,

53, 66
Inrellecr. Active see Inrellecr, Agent
Intellect, Actual 43, 47, 48, 50, 51, 53

Intellect, Agenr 42, 43, 44, 47, 49-50, 51,

52, 53, 65, 46
Intellect, Huoman 66
Intellect, Innate 76
Inretlect, Material 66
Intellect, Potential 43, 47-8, 50, 51, 53
Ineellect, Tenth see Intellect, Agent
Imtroduction to Contemparary Epistemology
{Dancy) &9
Introduction 1o Medieval Islamic Philosopy
{Leaman) 8%
Introduction to the Theory of Knowledge

{O"Connor and Carr) 8%
“isheg see love
Islamn, Islamic passm
Ielamiic Philosophy and Theology (Wart) 89

lsmailis, Ismdtilism 2, 27, 28, 20, 30, 32

Jadaane, F. 69, 70, 71

Ja'far b. Yabyi al-Barmald { Abbisid
courtier) 20, 24, 97 n, 134

Jiliz B3 _

Jammil b."Abd Allih b, Ma'mar al-Udhr
26

|esus 4

jihad 28

jinn B2, 91

John of Seville 38 i

John Philoponus see Yabyd al-Mabwi

Joliver, . 42

Jupiter 52

Jurisprudence 11, 36, 39, 55, 74, 81

Ka'bal

Laldmi 18, 19, 39, 46, B1: see alw theology,
religion

Kant, L. 86-7

thh&d‘!.l, H. 2k

Khinjires, Khirijism 25, 29

Khurasin 14, 31

Kindi 3, 10, 30, 61, 64, 75

Kirwan, C. 44

Kitabal-Akhlag ser Erhics

Kb al-Alfaz wa I-Hurif see Kitab
al-Huridf o

Kirdb al-Amad ‘ald T-Abad (al-"Amin) 15,
TL T 76 M

Kitdh al-Burhdn see P..-.u.u-f:'.;r.r .{ugj'rm-,r

Kitdh al-Hiirdf{al-Fariba) 37, 44-6

Kitib al-1'lim bi Mandqib al-Islam
{al-"Amiri) 15, 734,75

Kitdb al-Imtd” wa [-Mu'dnasa
{al-Tawhadi} 17, 18, 20, 25, 66, 77,
T8, 79,839

Kitih al-Miisigd al-Kabir (al-Faribi) 5

Kitah al-Nafs see De Amima

Kitih al-54 dda (al-"Amiri) 15,72

Kitih al-Siydsa al-Madaniypa (al-Firibi)
33

Kitdh al-Tanbik"ald Sabil al-Sa'dda
(al-Fariba) 37, 41, 45

Kitdh Thei' al-"Ulim (al-Farabi) 36, 37-41,
42, 43, 45

Kitab ma Ba'd al-Tabi"a see Metaphysics,
Metaphysica

knowledge see epistemology, ilm, ma'rifa

Krowledpe Triumphans (Rosenthal) 35, 90

Kopl, L. %

Kracmer, | L. 13, 16, 18, 26, 27, 28, 29,
63, 64, 63, 006,67, 71,77, TB, B2, D0

language, linguisncs 39, 41, 44-5, 56, T4,
75, 77,81

law 11, 16, 81; see also Hanafi School of
Law; Shati't School of Law

Leaman, O B9

Leawvis, F.RL 31

Linguistics irrhngl.ugt, linguistics

Locke 86

logic 5, 11, 35, 36, 37, 39, 45, 47, 55, 56,
57, 58, 59, 61,63, 74,75, 80, 81, B2,
86, 88, 91

logical posimvism 34

Iopintildn 104 n.26

bove 25-4

Ma'ars, Abl )AL 21

Mading al- Fagila (al-Faraba) 7, 53, 90, 102
n 119

Madkoass, [ 1, 4
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Mahdi, M. 37, 44, 45

Mahjoub, Z 18

Ma'miin {'Abbisid Caliph) 19

Magdla i 1-Bulpith al-Arbd'a al-Timiyya
"an Sind at al-Mangig (¥ alyi b.‘Adi)
55, 54, 54, 91

Magala fi - Tawhid (Yalya b.'Adi} 55,
n2-3

marifa 33

Magrs 52

Mas'adi 25, 26

Mathilib al-Wazirapn (al-Tawhidi) 17

mathemarics 39, 41, 45, 74, 86; see alie
arithmetic;

Martd b, Yinus see Abd Bishr Mared b,
Yinus

marter see form, marter

Mecea 2, 16, 18, 31, 32

mechanical arnfices, mechanics 39, 74

medicine 26, 81; see alse homoral l]ll:l:-r:.-'

Mercury 52

metaphysics 8, 12, 33, 37, 39, 40, 41, 42,
40, 44,45, 52, 74, M ndh

Metaphyprics, Metaphysica [Aristotle) 40,
43, 44, 45, 51,62

b 19

mind 104 n.26

mineralogy 39

Miskawayh 14, 77

Monophysites 3. 8, 9, 94 n.do

monopsychism 65

an,ﬁ-pl'u:rc of 50,52

Moore, GE 87

Maosul 2

Mubammad, The Prophet 31, 32,73,
103 n1d

Mubammad b. Tughlug (Saltan of
Dielhi) 23

Mubammad b. Yalyi al-Barmaki 24, 97
n.135

Muizz {Fagimid Caliph) 2

Mugahasat (al-Tawhidi) 66

mugic 5=7, 22, 39, 74, 81

Muslim Philssopher on the Sewl and its Fate
{al-"Amiri/Rowson) 91

Mutanabbi 21, 22, 23, 28

Mu'razilis, Mu'razilism 2, 3, 19, 25, 27,
29

mysocism, lslamic m;ﬁﬁs. siif 1sm

rafs see soul

Nafs .:-n'-'»l_q:'!.u see Soul, Raronal

Nafs al-Ghadabiyya see Soul, Passionate

Nafs al-Hapausiniypa see Soul, Animal

Nafs al-Hissiyya see Soul, Sensual

Nafs al-Namiypa see Soul, Vegetative

MNafs al=-Ndjiga ser Soul, Rarional

Nafs al-Nupgiypa see Soul, Ranonal

|'"-.|'|:|'I_,E' ql'-n"n-'ﬁmlraun"j.lrakeﬂmll
Concupiscent, Besnal

Nafs al-Shahsednipps see Soul, Appetinve
Carnal

Meoanstotelianism T8

Meoplatonism 12, 13, 14, 15, 18, 32, 33,
§o, 4, 41, 22, 43, 44, 52, 53, 58,61,
a2, a3, 65, o, 67, of, 70, T2, 76, 78,
T HE, 12 1w

Mestorians 3, 5. 7.9, 94 ndn

Meoon, LB, 89

Misabir 14, 16

Mishapur see Nisibiir

novminalisim 34

mour 104 .26

nou Pm'afkﬂ'l_'ll:l

O'Connor, [2]. 34, 36, 89

O Beiny Happy see Kitdh al -84 dda

On Making Kroun the Virtues of lidam see
Kitah al-T ldm bi Mandgib al-Islim

On Sophistical Refutations (Aristotle) 8

O the Afterlife see Kitab al-Amad'ala
T-Abad

O the Four Scientific Questions Regarding
the Art of Logic see Magala [7 'l-Bubsith
al=Arba’a al-"Ilmiyps"an Jind al
al-Manjig

I phae SPH’{.FJI' Pnr'rmﬁpn 'Elﬁ-""' Hiiman
Species (al-Sijistani) 67

onnology 42, 43, 44

opics 39

Orientalism 85

parable of elephant and blind men,
Buddhist 69

Parkinson, G.H.E. 89

Pears, [, 34, 89
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pen 79, 80

penmanship see handwriring,
penmanship

perception 45, 57, 79

Perier, A, 91

Petits Traités a,mr.;gn;jm- igues de Yalypi Ben
"Adi(Yabyi b Adi/Perier) 91
Philo 64

philosophy 5,7, 8,9, 10, 11,12, 13, 14,
15, 16, 18, 19, 24, 25, 29, 32, 33, 35,
3o, X7, 38, 41, 43, 44, 45, 56, 600, 03,
64, 71.73. 74,75, 77, B0, B, B4-E,
HY, 90, 94 nA6; see alio epistemology

Phitosophry in the Renaizance of Islam
{Krasmer) ™)

physics 39, 41,42, 45, 74, 81

pilgrimage to Mecca 2, 31

Plaro 10, 15, 26, 29, 32, 35, 57, 60, 63, 64,
68, 6%, 71,72, 73, 77, 84, 85, 86, 87,
BH, 99 n.8, 104-5 n.26; see alse ideas,
Platonic

Flatonism 15, 16, 36, 57, 58, 61, 63, 64,
65,69, 70,71, 72,76

Plotinus 35, 43, 61, 63, 64, 66, 72, 77, 85

poctry, poets 12, 19, 21-4, 25, 27

polincal science see civil science

polites 33, 58, 59, 60, 63, 68, 79, 41, 82,
80, BT, BB

Politics {Anstode) 86

Porphyrianism &1

Porphyry of Tyre 61, 64; see alio voices,
five

Pasterior Amalprics |Aristotle) 43, 47

potentialiry and acrualicy 35, 50, 51, 7(;
see also Intellect, Actual; Intellect,
Potenrial

predicables, five see voices, five

Proclus Diadochus 62, 63

Pseudo-Dionysius 62

pukhé, psjehd 104-5 .26

psychology 45

Prolemy 64

Pythagoras 64, 83

Pythagoreanism 72

Qaramipa, Qarmapian 2, 27, 74

giyisB1
-;||;La-|.'|1'i'ui||m 36, 39

quantum physics 87
Cur'in 80, 26, 32, 70, &1, &8

Rabe, AA. 37, 41

Ragashi, al-Fagl b "Abd al-Samad 24, 97
132

Rasdil ([kliwian al-5afa") 6, 7, 15,77, 78,
00, 103—4 n 1%, Epl'.r.ritm Music b

Bayy 16,29

Bazi 58, 60

reason see incellec, inrellecnion, reason

Refinement of Character see Tahdhib
al=A kehldy

religion see theology, religion

Republic (Plato) 60, B5, 104-5 n.26

Rescher, M. 36, 37, %1

resurrecoon 15

rhetoric B, BS

rifila 32

rifola f7 jalab al-'ilm 31, 32

Risila [T - Agl (al-Faribi) 36, 42-3, 46,
47, 50, 51, 53, 82, %0

Risila [T 1- Uligm (al-Tawhuds) 79, 80, 81,
B2, 83

Risdla Jon logic] (al-Faribi) 55

Rosenthal, F. 33, 35, 80, 90, 91

Bowson, EK. 15, 16,75, 76, 91

Saffarids 11, 27, 29, 98 n.166

Sabib b "Abbad (Mu'tazili Wazir) 16,17,
29

Sabils (al-Bukhiri} 31

5t. Thomas, Church of (Baghdad) 9

Saladin ser Salaly al-Dnn

Salal al-Inn 28

salvanons 13, 54, 56, 57, 58, 59 a0, 71,
T3, 76,77, 80,82, B3, BT, 88

Samanids 27, 30

Samuir, Khalil 9, 62

samzam al-Dawla (Bayid Prince) 26, 27

Sararn 52

Sayf al-Dawla (Hamdanid Prince) 4, 5, 6,
T.2l1, 322, 23, 28

Sayf b. Ibrihim 24, 98 n.1 37

scepacesm 35, 36, 57, 70, 87

semiotcs B9

Shafi 1 School of Law 16

Shahrazad 20
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Shahryir, King 20

Shehadi, F. 91

Shi'ites, Shi'ism 2, 3, 4, 7, 25,27, 28, 29

Shiraz 16,17, 18

SJ'_'iiHin 11, 12,29

Sijistani, Abi Sulaymin 1, 3,9, 11-13,
16, 28, 20, 63-72, 77, 78, B8, 90, 95
60, 105-6 058

Sistan see Sijistin

Siwdn al-Hikma (2)-Sijiscini) 12, 63, 64,
6H, 1056 n.58

Socrares 26, 29, 35, 64, B4

Sophocles 64

Sorell, T. 87

soul 35, 43, 47, 50, 54, 58, &0, 64, 65, 67,
6o, 70,71, T2 TE Te, B2, 104 nia,
109 n.157; see also logisikin ; mind

Soul, Animal 64

Soul, Appertitive, Carnal 60, 69, 80, 104
n.26

Soul, Concupiscent, Bestial 68, 69

Soul, Courageous 104 n.26

Soul, Passionare 60, BO

Soul, Rarional 64, 64, 68, 69, 74, 76, 79,
B0, 104=5 n. 24

Soul, Sensual 76

Soul, Spirited 104 n.26

Soul, Vegerave o4

Stern, S.M. 11, 17, 18, 66, 7R

srevicisam 58, a1

srrucruralism and posr-strucruralism 89

substance see cssence

siifis, giifism 4, 5,7, 15=16, 18, 22, 26,
32,33, 81,93 iR

Suhrawardi, Shihib al-Din Abii "l-Furul
Yabyi 16

Sun 52

sunng (h) 79

Sunmnis, Sunnism 27, 28, 20, 30

syllogism 57

Symposium (Plata) 26

Syria 27

Tabari 10

Tabyin Ghalag (Yalyi b. 'Adi) 10, 61-2

Tahdhib al-Alhlig(Yabya b oAdi) 11,
SR-1

Takrit &

Takries, M. BB, 60, &1, 71, 91

u.:.umwg"m giif s, gifism

Tawhidi,ﬁhﬁ Hayyan 1, 3, 8,9, 14,
la=18, 20, 21, 25, 27, 28, 29, 30, 63,
G4, 65, o6, 77-83, 3, 91

Thabir b. Qurra 30

Thales of Milerus 64

Theognis 68

theology, religion 9, 10, 19, 24, 25, 32,
35, 3o, 537, 38, 39, 44, 55, 59,63, 73,
T4, 75, TH, B, B1, 8BS, BT, BR, O see
alto kaldm; Monophysites; Nestorians

Thmusand and Ce Nights 17, 19, 20, 83

Thucydides 64

traditions see hadith

rranslagion, manslators 8, 10, 12, 38, 44,
45,78

travel in search of knowledge see rifla f7
falab ai- il

Treatise -:m!:l'iu'im' Unity xrﬂ-f-a?ﬁhﬁ
Y- Tanwrhid

Trinary 10,61, 62-3; see alsa Chrisnans,
Chrisnani

Trae see al-Jahif

Turkestan 5

"wlamid , 16, 29, 75
universals 34

Vader, | -C. 14,72

Van Ess, |. 63, 64

Venus 52 )

Firtuows Clity see al-Mading al-Fadila
voices, five 61

Walzer, K. 4, 22, 50, 58, 60, 61, 90
Wasij 5

Wasig 16

Watr, WM. ED

weighrs 39

What is Knowledge’ (Pears) B9
Wintgenstein, L. 87

Yahya :.|-N:|_'Lw'i i

Yalyyi b.'Adi 1, 3, B=11, 16, 28, 55-63,
64, B0, 0, 91, 94 nds, 103 5,19
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